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“ There are two ways of' approaching a great philo- 
sopher. The one way is to study his precise teaching, 
setting it into relation with his age and with his contempo- 
raries and immediate predecessors. I have the greatest 
admiration for those who perform this work of scholarship, 
which is the only satisfactory and respectful method of 
understanding a philosopher, requiring, as it does, both 
historical research and the most sympathetic philosophical 

insight. The other and easier method (is) of inquiring 

what a philosopher can teach us in our present problems.” 
— S. Alexander, M.A., LL.D., F.B.A., Hon. Fellow 
of Lincoln College , Oxford , and Professor of Philosophy in 
the University of Manchester. 




PREFACE. 


THOUGH the existence of SripatipanditScharya’s Bkashya 
on the Vedanta-Sutras of Badarayana has been long known, 
it has not so far been available in print. An incomplete 
Telugu edition was published many years ago but this 
is the first time the whole text is offered in the Devanagari 
script. , The circumstances under which this edition has 
been undertaken have been set out at some length in the 
Introduction that follows and it is needless, therefore, to 
say anything further on that head here, except to state 
that it is entirely due to the public spirit and liberality 
evinced by the Mysore Lingayet Education Fund Associ- 
ation that it has at all been possible. 

The publication of a work of this kind, a well-known 
commentary on the Vedanta-Sutras , raises the question 
whether there is any utility in making ancient works of 
this kind available to the general public. The criticism 
has been offered suggesting that there are systems of 
philosophy which though they have not yet passed away, 
still “drag on their barren life, a fixed monotony of 
centuries ” and the specific instances offered are “ the 
schools of Brahmans and Buddhists and Confucians, who have 
drained off the life-giving words of their ancient masters 
into labyrinthine canals and stagnant pools. There in the 
overteemed East is the limbo of unchangeable systems 
'preserved from the fertilizing breath of change by a 
Universal inertia. ni That the East has been prolific in 
producing systems of thought may be admitted, but the 
suggestion that the systems have proved “ stagnant ” or have 
been overtaken by “inertia” cannot, perhaps, be easily 
demonstrated. Faint echoes of the criticism above refer- 
red to have been heard now and again, repeated or reflected, 

1 sir Frederick Pollock, Spinoza: His Life and Philosophy 
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in the remark 2 that commentators in India have been content 
to build up their own systems of thought, profound though 

2 Presidential Address at the Indian Philosophical Congress, 
1930. See in this connection Das Gupta, History of Indian 
Philosophy , I. 63. A similar charge of sterility can be preferred 
against contemporary Western philosophy. “ The scoffer may 
pretend,” remarks Professor Wolf, after offering an account of recent 
and contemporary philosophy, “ that all these philosophies are little 
more than the reminiscences of the thought of past ages. He may take 
to pieces all these philosophical tapestries (from Haeckel to Smuts, 
ranging from 1834 to 1934) and show that they are mainly a patch- 
work of scraps derived from Heraclitus or Parmenides, Plato or 
Aristotle, Descartes or Spinoza, Locke or Liebniz, Kant or Hegel, 
Schelling or Schopenhauer. And he may reiterate the oft-repeated 
charge that there is no progress in philosophy. Such disparagement, 
however, would be unwarranted, even if we admit some of the points 
on which it professes to be based. After all, the whole history of civili- 
zation is so short that it has been described as a * provincial episode ’ 
when measured in terms of terrestrial time, to say nothing of cosmic 
time. And of this ‘ provincial episode \ the whole history of philo- 
sophy is but a single aspect, which only emerged about twenty-five 
centuries ago and has been more or less smothered more than half 
the time. Moreover, the problems of philosophy are peculiarly 
difficult to answer in a manner that may command general consent. 
For they do not lend themselves to the kind of empirical verification 
which secures something like general agreement in the sciences. In 
fact, as soon as any group of problems becomes amenable to empiri- 
cal verification, it forsakes its parental philosophic home, and sets 
up as a separate science. In this way, philosophy always remains 
the limbo of highly speculative questions, which it is very difficult 
to answer satisfactorily, but which most intelligent persons find it 
equally difficult to suppress. And since times do change and we 
change with them, each age needs at least a re-statement of old 
problems and old solutions in terms best adapted to its own habits 
of thought or speech. An excessive straining after originality, or 
the appearance of originality, may do more harm than good. A 
knowledge of the history of one’s subject is probably a universal 
requisite, but especially so in the case of philosophy. For of philo- 
sophy it is particularly true that all history is contemporary history.” 
(A. Wolf in An Outline on Modern Knowledge , Chapter XIII, on 
Recent and Contemporary Philosophy , 589.) What Professor Wolf says 
in regard to modern Western philosophy may, ipsissima verba , be 
said of Indian philosophy. 
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they be, “only as appendages to the Vedas and Upaniskads 
Remarks like these miss the main point that the Vedas and 
Upaniskads enshrine philosophical thoughts far too fecund 
to be allowed to rust away. They simply refuse to die. 
Philosophy is yet philosophy whether it is found in 
the Vedas or in the Upaniskads or even in the mathe- 
matical formulae in which Spinoza, of all modern philo- 
sophers, set it. Philosophy, whether in the East or in the 
West, has emerged from religion as often as it has 
entangled itself in its meshes, and the intermingling is not 
to be regretted if it has helped in the elucidation of truth. 
Nothing better brings out the justice of this observation 
than the lines on which Western philosophy itself has 
developed. To take but one instance, the case of Spinoza, 
who, perhaps, has most influenced European philosophical 
and even political thought in modern times. How much 
of his system, if a system it be, he owed to his Rabbinical 
masters, how much to the Neo-Platonists and through them 
to earlier Hindu thinkers and how much again to Descartes ? 
Then, again, how much did the Christian Platonists of Alex- 
andria and St. Augustine annex of the grand philosophy of 
religion built up by Plato and Aristotle, and Plotinus, 
Proclus and the rest of the Neo-Platonists during a period 
which covered some eight centuries of human thought ? 
■And how much of St. Thomas Aquinas is based on the 
later Platonists ? And how much Neo- Platonism itself, 
as a system of philosophy, which tried to resolve the 
absolute or God into the incarnation thereof in the Logos, 
or reason of man, and which aimed at demonstrating the 
graduated transition from the absolute object to the 
personality of man, a concretion of European and Hindu 
philosophy and religion so-called? If philosophy is the 
science of religions or things in general, if it is properly 
an attempt to find the absolute in the contingent, the 
universal in the particular, the eternal in the temporal, the 
real in the phenomenal, the ideal in the real, or in other 
words, if it is to discover, as one interprets it, the single 
principle that possesses within itself the capability of 
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transition into all existent variety and varieties, which it 
presupposes can be done not by induction from the 
transient, but by deduction from the permanent as that 
spiritually reveals itself in the creating mind, then the 
philosopher should be a man, to adopt the words of Goethe, 
who stations himself “ in the middle (between the outer 
and the inner, the upper and the lower), to whom the 
Highest has descended and the Lowest mounted up, who 
is the equal and kindly brother of all.” Philosophy passes 
the borderland as often as not of religion in its speculations. 
And if religion is a craving after responsibility to a Higher 
Power ; a mode of thinking, acting and striving after God ; 
or determining one’s spiritual relationship to the unseen 
World ; then philosophy needs must do this. Nor is 
philosophy mere Science either ; it is something more than 
Science. If Science has for its province the world of 
phenomena, and deals exclusively with their relations, 
consequences and sequences ; if it can never tell us what a 
thing really and intrinsically is, but only why it has become 
so ; and if it can only, in other words, refer us to one 
inscrutable as the ground and explanation of another inscrut- 
able, then philosophy has a function to fulfil and a role to 
play. Where Science is silent, there steps in Philosophy. 
No wonder it has been described as "divine wisdom” 
instilled into and inspiring a thinker’s life, irrespective of 
the sources from which the inspiration is drawn. Religion 
and philosophy cannot be kept in watertight compartments 
any more than religion and science can be to-day . 3 If men of 

* “ All good moral philosophy, as was said, is but a handmaid 
to religion.” — Francis Bacon, in Proficience and Advancement of 
Learning, Book II. 

“ Religion is the elder sister of philosophy.” — W. S. Landor, 
Imaginary Conversations ( David Hume and John Hume). 

Keats claimed much more for philosophy. He sang : — 

“ Philosophy will clip an Angel’s wings, 

Conquer all mysteries by rule and line, 

Empty the haunted air, the gnomed mine, 

Unweave a rainbow.” 


■Keats, Lumia , II. 
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science can invade philosophy and professing metaphysicians 
adopt the scientific methods and modes, there is no reason 
why religion and philosophy should stand divorced from 
each other, though they should normally function in their 
respective domains. 

What is important is that the method pursued should be 
scientific, for philosophy is a science, if not, indeed, as Bacon 
has it, the great mother of sciences. There is no need to-day 
to elaborate this point. But it is necessary to stress the 
fact that the synthesis offered by Badarayana is not only a 
scientifically drawn up one but has for its essence a system 


Schopenhauer went to the other extreme and said, “ Philosophy is 
not science but an art ” — if so, it must be held to be an art based on 
principles. Otherwise, reasoning which fills so large a space in 
philosophy would be without any justification and philosophy entirely 
restricted to an emotional something which can neither be proved 
nor disproved. 

“ There is a sharp line of demarcation separating religion and 
philosophy. The goal of religion is salvation and that of philo- 
sophy is truth. Yet even the most abstract type of philosophy 
contains a religious element, and the greater its development the 
faster its expansion.” — Melamed in Spinoza and Buddha , Introduc- 
tion, page 19. 

Professor A. Wolf has recently remarked that “ one of the most 
interesting features of recent and contemporary philosophy is the 
renewed co-operation between men of science and philosophers”. 
After warning against the possible “ dangers ” of a hasty swing of 
the scientific pendulum, he refers to the “ dangers ” lurking in 
“ the unusually friendly relationship which is loudly proclaimed to 
exist now between Science and the Churches ”. He suggests that 
“ philosophy will be in a healthier condition when it has entirely 
ceased to be a handmaid to theology, and pursues its cosmic 
problems as independently as possible of vested interests ” {joe. cit„ 
589-592). 

An absolute divorce between Philosophy and Theology is sug- 
gested by Bertrand Russell when he says : “Philosophy cannot itself 
determine the end of life, but it can free us from the tyranny of 
prejudice and from distortions due to a narrow view.” 

Pierre Boyle (1647-1706), author of the famous Dictionnaire 
Historique it Critique , maintains the impossibility of reconciling 
faith with reason. 
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of thought which has for its sheet-anchor scientific 
thinking. His method is strictly scientific. By the term 
“ method ” is meant the path by which we arrive at a 
certain goal ; a conscious and orderly way of doing some- 
thing ; a way of planning, organising and ordering one’s 
research and thought. In the West, this problem of 
“ method ” was fought and settled, so far as natural 
science is concerned, some three hundred years ago, after the 
pioneering of Bacon, Descartes, Galileo, Boyle and others, 
and the settlement provided a basis on which the enormous 
scientific advances of ensuing centuries became possible. In 
social science, no such basic method yet exists. “ Method” 
implies understanding and control. Looseness of thought 
and language are incompatible with it. If we understand 
Badarayana aright, entirely from the mould into which he 
has cast his Sutras , we have to postulate that to him 
“ method ” seemed all-important ; for without it, he 
could not have controlled the seeming contrariety of thought 
that had come to prevail in the interpretation of Vedic and 
Upanishadic texts and the anarchy, as it were, that had 
been introduced by different schools of thought (sheikhas) 
in matters affecting the vital problems of the Brahman and 
the atman. That many such schools existed and had their 
own separate text-books which had been handed down orally 
from teacher to pupil for countless generations, seems 
not open to any doubt. A crisis had evidently been 
reached in philosophical thought and the necessity of control- 
ling interpretation had become obvious. Hence the rigidly 
scientific manner in which Badarayana applies his mind to the 
method of samanvaya. Where all the texts should be given 
credence, scientific method, the method by which agreement 
can be reached, becomes all-important. He begins to question, 
not only texts in particular, but also the doctrines educed from 
them by different schools. He seeks, in a word, a basic under- 
standing, so that chaos which was claiming mastery in the 
philosophical domain, may be put out of court. In the 
dialectics employed by him, we see he uses rules and 
modes of reasoning which help to clarify the philosophical 
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standpoint he wishes to vindicate and lay down in authori- 
tative fashion. The doctrine of samanvaya , which is the 
science and art of co-ordination, of re-interpretation of 
mutually opposing texts, and of educing the highest Truth 
from a consideration of the fundamental teachings of all 
Vedantic declarations considered collectively, receives in his 
hands a supremacy that is undisputed. It is no exaggera- 
tion to say that of all teachers of ancient times in India, he 
alone attempts the scientific and methodical approach to 
the study of Vedic and Upanishadic texts in all their aspects 
and thus places the method of study itself on a pedestal that 
is from every point of view unassailable. The actual effect 
of this methodology was the restoration of order in place of 
chaos : those who came under its mighty influence, tried to 
keep to it, with the result that thinking was rationalized 
and kept within the bounds of reason instead of running to 
waste. The principle of samanvaya, still holds the ground 
and if anything, has had extended scope given to it. Infalli- 
bility "and unalterability ceased to be drags on philosophy 
with its increasing application. Philosophy, indeed, came 
into its own ; it, in fact, came to be something more than a 
mere intellectual creed or a comforting belief. And its 
effect on religion was that it came to be regarded as some- 
thing more than a mere system of ritual. It might, indeed, 
be claimed that Badarayana’s method revolutionized phi- 
losophical speculation in this country, inasmuch as it found 
a place under its wide wings not only for the spiritual 
teachers who stuck to the old order of thinking but also for 
those seers and seekers after the truth who, while obviously 
outside the purview of the current schools of thought, had still 
reckoned themselves to be within their pale by reason of the 
broadening of the base of philosophical reasoning initiated 
by him. Intellectualism, cured of its narrow and mechani- 
cal' outlook, helped to be less destructive than it would 
otherwise have been. Under the dominating influence 
of Badar ay ana’s method, we have one all-embracing 
scientific standpoint, owing allegiance to that which is 
highest and most exalted in Upanishadic speculation, to 
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which all schools of thought owe obedience and respect and 
from which they derive their main sources of inspiration. 
The unification in method that has resulted has not impeded 
diversity in thinking, while it has helped to avoid the rise of a 
number of warring schools differing in their aims and working 
exclusively by themselves and endeavouring to exclude one 
another. The differing schools, as they exist to-day, owe a 
common allegiance to Badarayana, as much because 
they follow his method of reasoning as for the fact that they 
have to argue and co-ordinate thought on the basis laid down 
by him. In him they find a common meeting point and 
through his method they are making their own contribution 
to the building up of a philosophical system which can be 
rightly termed universal. The texts of the Vedas and the 
Upaniskads are there ; the doctrines and theories are there 
imbedded in them ; it is only the method of co-ordinating 
them and interpreting them that is new. Badarayana’s great 
contribution is that he introduces a new method, a new 
manner of reading the texts, and a new way of interpreting 
them. With the march of time, changes in view-points should 
naturally vary. What satisfied one could not satisfy 
another. The highest expression of any philosophical truth 
at any given time cannot but be the expression of the high- 
est philosophical consciousness of that time. If that be so, 
while the older formulae may be retained, the frank recog- 
nition is inevitable that they are out of date in certain respects 
and that they ought to be re-interpreted in such a manner 
as will bring them into conformity with the highest philo- 
sophical consciousness of our own time. Badarayana’s 
perception and avowal of this fact is what makes him great 
in the Indian philosophical field. That is the very reason 
that we find no complaint against him for the depar- 
ture he makes. On the other hand, there is a singular unani- 
mity of opinion that his method is the right one and that is 
the reason why it has won universal approval among his 
successors. The fact of the matter is that as with Bada- 
rayana) so with us, the measure of our light is always far 
in excess of the measure of our obedience, though this is 
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never explicity proclaimed and all the time the legal fiction 
prevails that no change has been made in the position. It 
is thus that Badarayana’s method has helped to introduce 
scientific order and research in the study and interpretation 
of the Vedas and the Upanishads. With its aid, the conclu- 
sions' of the past are being continuously brought into line 
with the findings of the present with the result that philoso- 
phy has never languished in this country, as the rise of the 
successive schools of thought bears eloquent witness to ; 
in fact, it has contributed to the building of these living 
schools of thought, which, whatever may be their defects, 
have never agreed that the principle of scientific thinking can 
be set aside with impunity. It is this principle too that has 
helped to give universality and catholicity to Upanishadic 
views in the world of to-day. 

The Sutras are there to elucidate Badarayana’s position ; 
for even without the commentators who have, each in his 
own way and from his own point of view, endeavoured to 
make known to us what they consider to be his views and 
opinions, there is enough in them to prove that the attitude 
assumed by him is demonstrably scientific. And that 
attitude is one that could only be postulated of one who is 
strictly scientific in his method. Badarayana provides, in 
brief, an epitome., of the Upanishad doctrine in his work, 
which accordingly becomes the foundation of the later 
Vedanta . He shows that Brahman is the first principle of 
the universe ; he proves this by Samanvaya , i.e., “from the 
agreement” of the Upanishad texts (I. 1. 4); and he 
proclaims the fundamental proposition that “ all the texts 
of the Vedanta deserve credence ”, sarm-veddnta pmtyayam 
(III. .3. 1). To Badarayana, the Vedas may be super- 
natural in origin and he may be held to construct his 
entire doctrine from them, but it is undoubted that where the 
meaning of a text is doubtful, he does not hesitate to call in 
the aid of experience to settle the sense. Inspiration and 
revelation give way to reason and ratiocination. 4 One who 

4 In this he followed, as a Mimamsa teacher, the Mimamsa rule 
of interpretation which lays down that when two texts differ. 
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is in search of the first principle of the universe cannot well 
avoid being fundamentally scientific in his outlook. It was 
so with Parmanides ; it was so with Plato ; and it cannot 
well be otherwise with Badarayaria, who is out to prove that 
the first principle of the universe is Brahman. The impres- 
sion he has left on generations of scholars who have read 
and interpreted him has been this and there is no fear that 
generations of scholars yet unborn will not be impressed by 
the self-same fact. He throughout stresses reason rather 
than authority, re-interpretation rather than the blind 
acceptance of ancient views because they are ancient and 
scientific synthesis rather than a conglomerate of what seem 
mutually destructive texts. The Sutras , indeed, challenge 
with scientific precision the validity of what appear to 
have been popular concepts that were still — in Bada- 
rayana’s time — the source of dangerous confusion to men, 
even to men learned in the Vedas and the Upanishads . 
To those trained in the exact sciences and bred up in 
the atmosphere of the law, where rules of interpreta- 
tion demand an exactitude in their application that 
could only be associated with a scientifically trained mind, 
a study of the Sutras of Badarayana generates the 
feeling that they are dealing with a philosopher whose 
first and last concerns are scientific thinking and scientific 
method. He was a master in his line ; he was that 
because his knowledge was profound and supreme. 
His intellectual eminence seems unquestionable from the 
evidence afforded by the Sutras themselves, quite apart 


reason must be allowed to prevail in practice. ( Yagnavalkya, 
II. 21), Manu also stresses reason as the final source of authority. 
Where no authority is available, Manu says that Stma-tushti , that 
which is in consonance with the reason of the virtuous, shall 
be allowed to prevail. According to the commentators, reason should 
prevail not only where a case cannot be decided by any other autho- 
rity but also in cases where an option is allowed. Manu, indeed, 
sets down a high place to reason when he lays down th$ law : “ Let 
him adopt the course of action which is deemed right by pure 
reason ” {Manu, VI. 46). 
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from the form in which they are cast. He reduced his 
knowledge pertaining to their subject-matter to a system ; 
arranged it and systematised it ; and gave it out with full 
regard to its due bearings and connections. If one who 
does that cannot be described as possessing a scientific 
mind and if the method pursued by one such cannot be de- 
scribed as scientific, it is impossible to see who else and what 
else can be so described. It may be that to some the Sutras — 
all Sutra literature is like that — seem “ conundrums ” but 
that is a different matter. To those who have had the 
requisite training to understand them and to follow them in 
the manner they should be — and all sciences require training 
to understand and follow them — there can be no question 
that they bear ample testimony to the greatness of 
Badarayana as a philosopher. To his philosophic mind, 
no circumstance, however trifling, was too minute. It 
was allowed its due weight and if rejected, rejected for 
right reasons. In him, the art of Sutra making reaches 
its high water-mark, the very climax of perfection. That 
is so because his mind was clear ; his method perfect ; 
and his matter of supreme value. If any one can be 
named as deserving of the special title, in the whole 
Indian field of philosophy, of a master-mind, there is 
hardly any doubt his name would be the first to be 
mentioned. And if any one deserved the name of philo- 
sopher, it would undoubtedly be he — for he tries in one 
large sweep, as it were, to account for all the phenomena 
of the universe by a reference to ultimate causes. There 
is no system of thought, no school of metaphysics, and 
no department of theoretical knowledge known in his 
time that is not laid under contribution by him in the 
making up of his Sutras. If philosophy is the science 
of all known sciences and if a philosopher is one who 
subordinates his mind to the strict discipline of scienti- 
fic principles of thinking and enunciation of matter, the 
Sutras of Badarayana enshrine such a philosophy and 
Badarayana himself — whether he wrote the Sutras himself 
or inspired a school of his own to do it, it does not really 
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matter for this purpose — furnishes the best example of 
such a philosopher. 3 

5 It is needless to add that Badarayana (also called Subodhayana 
and Vyasa) has been reckoned in Hindu literature as a pre-eminent 
teacher. In the Harivamsa (I. 3), we read : 

Jayati Pardiorasunus Satyavatihridayanandano Vydsah i 
Yasydsyakamalagahtam vdngmayam amrutam jagat ptbati ii 
V ictory to Vyasa, the heart-endearing son of Parasara andSatya- 
vati ! From his lotus-like lips flowed freely the eloquent nectar (of 
knowledge) for the world to drink from. 

Ramanuja, in commencing his commentary on the Vedanta 
Sutras , prays : — 

Paraiaryavachassudham upanishad dugdhdbdkt madhydddhritam 
Samsdrdgni vidtpana vyapagaia prdndtma sanjtvinim i 
Purvdcharya surakshitdm bahumati vydghdtadurasthita 
Mdnitdmtu nijaksharaih sumanasd bhaumali pibantvanvaham 11 
M The nectar of the teaching of Parasara’s son, which was 
brought up from the middle of the milk-ocean of the Upantshads — 
which restores to life the souls whose vital strength has departed 
owing to the heat of the fire of transmigratory existence — which was 
well guarded by the teachers of old — which was obscured by the 
mutual conflict of manifold opinions — may intelligent men daily 
enjoy that as it is now presented to them in my words.” 

Vadirajaswamin in commencing his commentary on the Mahd - 
bhdrata , entitled the Lakshabhara^a (Mangajacharana Slokas 1 and 2), 
has the following : — 

Vydsdydpratimetihdsaracha?ibl2dsdya durvddindm t 
Trdsdydsakardya satsu kritaviivasdya doshadvishe it 
Bkdsdyd munarantya tdyasadrusdydsdya masevine \ 
Ddsdydbhayaddya Mad/waguruhrtdvdsdya tubhyam namah « 
Agadhavydsabodhdbdhau nigudhdh iabdardiayah \ 

JVa vivechayitum iakydh mddriiatr mandabuddhibhify u 
Prakrdnid rth an usd ren a sikshasunya padasyacha i 
Artham kathamckidvakshydmi tat kshantavyam mahatmabhify n 
I bow down to the incomparable Vyasa who takes delight in com- 
posing Jtihdsas ; who makes vain argumentators tremble and exhaust 
themselves ; who confides in the virtuous ; who shuns the evil-minded ; 
who shines in his beautiful majestic ocean-like receptacle of Wisdom ; 
who blesses with his grace those who wait on him as his humble 
servants ; who ever dwells in the heart of the holy teacher Madhva. 

In the unfathomable ocean of Vyasa’s knowledge are concealed 
heaps of significant words ; people of dull intellects like ourselves 
are utterly unable to distinguish between them. 
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Badar&yajta’s survey of the Indian philosophical field of 
his day results in his conclusions being set down in a 
series of clear-cut Sutras which are definitely of the decisive 
type. He looks at the , philosophy of his time with the 
practical mind of a profound reasoner to whom philosophy is 
not a field for archaeological research, but a living thing in 
the world of his day. With almost amazing knowledge and 
skill, he unfolds before us the ancient texts co-ordinated in 
such a logical manner that we see the science of Brahman 
rise before us in its full-fledged shape. To say that his 
Sutras are succinctly composed, compact in form and 
diction, and full of the highest philosophical import is to 
utter a truism. To say that they reflect a close knowledge 
of the Vedic and Upanishadic teachings of his time and a capa- 
cious yet sensitive mind, is to admit the bare truth. And to 
say that they represent his conclusions with a directness 
that, under a deep passion for order, precision and plan- 
ning, a deep love for Humanity troubled with vital issues 
of Being and Becoming, is to confess the obvious. No 
more enduring monument can be thought for him 

than to understand aright his method and his plan 
as they are laid down for us in his magnificent work. 
Badarayana is famous for the economy of words practised 
by him in the evolving of his Sutras. To Badarayana even 
a letter had a value of its own. He would not use it, 
if he thought it unnecessary ; he could do without it. 6 What 
we have to more particularly admire in regard to the 
Sutras is the order which controls them, the choice of 

Having no teacher to guide us, we explain with great difficulty, 
by a reference to continuity of thought and agreeably to the 
context. We therefore pray that the vastly learned will forgive us 
our shortcomings. 

In Chapter X of the Bhagavad-GttU , in which the best of 
everything is mentioned, Sri Krishjia says : “ Of the sages also I 
am Vyasa.” (X. 37.) 

* A saying in Sanskrit goes : “ A writer rejoices as much in the 
saving of half a short vowel as he would in the birth of a son ”, a son 
being, according to Hindu ideals of life, an absolute necessity for 
the salvation of a man. 
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the doctrines and theories selected by him as fundamental 
to the position assumed by him — for he has by no means 
exhausted all, though he has hinted at most of them 
and dealt only with those which are really primal in 
character — and the varied but suggestive argumentation, 
producing conviction now by starting from causes, now by 
going back to facts, and now again by referring to texts, 
but always unassailable, irrefutable, exact and scientific in 
spirit. He is almost mathematical in his thought, in fact 
Euclidean in his method. What shall we mention as his 
special merit — his faculty for constant co-ordination, economy, 
orderliness, or the force with which he establishes every 
point? If one adds to or takes from it, he will recognize 
that he departs thereby from science, thus tending towards 
error. What is most difficult in each science is to choose 
and dispose in suitable order the elements from which all the 
rest may be derived. Whatever the case with others, 
Badarayana has neither increased his first principles nor 
diminished them ; neither has he abridged his proofs nor 
has he enlarged them indefinitely. In a treatise of the 
kind contemplated by him — convenient, catchy, topically 
arranged texts, easy of remembrance as Euclid’s definitions, 
postulates and axioms — it was necessary to avoid every- 
thing superfluous, to combine everything that might be 
deemed essential, to consider principally, clearly and briefly 
all that might be held fundamental, to give propositions 
their most general form for, as a teacher, he should have 
realized that the detail of teaching particular cases only 
makes the acquisition of knowledge more difficult. Bada- 
rayana’s purpose in composing his Sutras cannot have been, 
by any means, the writing of an encyclopaedia of philosophy, 
which was obviously impossible in the limits he set to him- 
self, but rather to offer to mature thinkers an introduction 
to the study of the method of reasoning to be adopted 
generally in regard to the interpretation of texts of the 
Upcmishads , which, in its turn, was to prove a necessary 
preparation for the science of Brahman as worked out in 
them. Hence the particular emphasis Badarayana lays on 
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formal and logical method as well as the deliberate omission, 
except by implication, of all practical applications. He 
has, indeed, helped towards the construction of a logic 
(Brakma-tarkak) which has proved the best conceivable 
method of effective inquiry. On an analysis, it would be 
found to be one which, without breach of continuity, can be 
applied as much to belief on the one hand as to metaphysics 
on the other. He primarily aims at the flawless logical 
derivation of all philosophical propositions from premises 
stated in advance. Making necessary allowance for un- 
doubted and, in some cases, serious uncertainty of text, 
it might be broadly remarked that the great historical 
significance of Badarayana' s Sutras consists in the fact 
that through them the ideal of a flawless logical treatment 
of Upanishadic texts was first attempted to be transmitted 
to future times. As to the manner in which Badarayana 
executed his work, it must be admitted that it is 
throughout well done, though from our modern 
standpoint we may think that too much is expected 
from the student. But we should remember it was not 
intended for the beginner but for the mature student 
of the Upanishads, It presumes a close knowledge of and 
a constant reference to the Vedas, the Upanishads, the 
Purvamlmdmsa, the whole of the Sutra literature generally, 
including the Apastamba, the Gautama and the Nydya Sutras, 
the Smritis generally, including Manu and Yagnavalkya, 
and the Pur anas, including the Vishnu -Parana, and the epics, 
including the doctrines familiarized later by the Bhagavad- 
Gltd, Pdnini, etc. Details of importance are accordingly 
omitted, and the uncertainties of the text render more difficult 
in some places the intentions of Badarayana. But the whole 
development of ideas is natural, easy and impressive to a 
degree and makes understanding of the view-point assumed 
possible, which would have been infinitely more difficult in 
other circumstances. This is so because Badarayana had 
before him in one conspectus, as it were, the whole position 
envisaged by him, from first to last. But it must be con- 
fessed, though such a confession cannot mean any reflection 
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on the author of the Sutras , that his great emphasis on 
the logical renders it difficult to understand the subject- 
matter as a whole, and its internal relations, especially to 
one who has not had the requisite previous training in the 
study of the Upaniskads. 

The Sutras will remain for all time the best and 
if one may assert without claiming over much for them, 
the only perfect model of logical exactness of principles and 
of rigorous development of propositions. The science of 
Brahman as developed by Badarayana in his Sutras may be 
capable of endless disputation as to what it connotes — that 
depends on our interpreter — but it cannot be improved 
upon from the point of view of the technique from which it is 
built up. If one would like to see how such a science can 
be constructed and developed to its highest stage from an 
extremely limited number of simple definitions and propo- 
sitions, by means of rigorous syllogism, which at no time 
seeks any aid except what is derivable from the U panishads and 
one’s own reasoning faculty, one must turn to Badarayana’ s 
Sutras. Their universally admired perfection must be set 
down by the philosophical historian as the natural result of 
a long criticism which was developed in the constructive 
period of Indian philosophy ranging from the Vedic sages to 
Kapila, to whom the Sankhya system is attributed. 
Badarayana’s method of reasoning has, since his time, left 
its permanent impress on his successors. After him, 
began a series of great commentators, who have fully 
illustrated, despite the differences between them, the 
real significance of the illustrious Teacher’s methods 
and principles, by means of which they themselves tried to 
interpret and conquer the paradoxes concerning the 
Brahman. The fact that there has been no synthetic 
movement in the domain of Upanishadic philosophy since 
his time suggests the obvious inference that Badarayana has 
not been exhausted by his commentators and commentators 
on commentators. The make-up of the Sutras has, however, 
been vigorously assailed by modern Western critics, or rather 
by critics trained in the Western school of thought. To 
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say that he is “ amibguous ” or that he is unintelligible, 
cryptic or difficult is to confess lack of understanding on 
our own part. The merit of a Sutra is its flexibility ; it 
should be capable of interpretation and re-interpretation. 
Where metaphysical speculation is active, no philosophical 
conception can remain stationary. If it was capable of 
growth, it was transformed and allowed to grow. This 
process of re-interpretation was rendered possible in India 
because of the succession of great seers and philosophers 
who dominated its life since the Vedic days. The process 
went on as much, indeed, on the Hindu legal and ritual sides 
as on the philosophical. No school of thought which makes 
this right of re-interpretation impossible can hope to survive, 
much less prove a leader in philosophical speculation. 
Without it, intellectual growth is impossible ; and every 
limiting of it means the crippling of philosophical develop- 
ment and restricting the study of philosophy to mediocres 
and traditionalists, which means the ultimate barring of the 
growth of ideas. On the other hand, if the function of re- 
interpretation is clearly understood, then the difficulty of 
understanding the Sutras will largely vanish. The many- 
sidedness ( viivato mukhah ) that is stressed as one of the 
prime characteristics of a Sutra means no more than that it 
should afford full scope for interpretation — scientific, 
consistent and co-ordinated and not arbitrary, meaningless 
and self-destructive. 

Both the Purva and Uttara Mlmdmsas deal pri- 
marily with the principles of interpretation, which evidently 
had long been in vogue. Jaimini, the reputed author of 
the Purva Mlmdmsa , is mentioned by Badarayana, while 
Badarayana is himself mentioned by Jaimini. They probably 
were contemporaries (third century B.C.). Jaimini set 
down the rules of interpretation to be followed in regard 
to ritual, while Badarayana laid down those that should 
regulate the interpretation of conflicting Upanishadic texts. 
That Jaimini’s methodology was capable of a wider applica- 
tion, as much in the ritual as in the philosophical region, was 
demonstrated by Badarayana. The method itself was much 
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older than Jaimini and Badarayana, being traceable to the 
Brakmanas but these, among others , 7 perfected it and set 
them down in their respective domains in authoritative 
fashion. In Badarayana’ s hands, the method, perhaps, 
attained its widest scope and highest perfection, dealing as 
it did with philosophical speculations enshrined in the 
Aranyakas and the Upanishads. 

It was said of Plato that philosophy did not find him 
noble, it made him so. In the case of Badarayana, it may 
be said that philosophy found him noble and left him nobler. 
It was not the path of the passions which led him to philoso- 
phy but the patient search after Truth. And that pursuit 
led him to a conception of Truth which was all-embracing. 
And if he taught by his example, he but illustrated the great 
saying that the true Teacher does not teach but only tells. 
And what is Philosophy to him as gleaned from the Sutras 
which bear his name ? To him, in his calm and serene light, 
philosophy is not doubt. It is positive, provable and proved 
knowledge. It is to him a body of methodized essential 
Truth, whose single aim is the absolute understanding of 
the Self and its place in the universe — the very highest it is 
or can attain to. To vary the language, philosophy is to him 
as thorough a knowledge as can be acquired of man and 
his nature, his genesis and environment, and his relationship 
to what surrounds him and to what is above and beyond 
him. It is, however, something more than mere moral 
duty done or religious sanction obeyed. It is the perfect 
life; for, in the perfected understanding which to him is 
philosophy, he suggests is the only possible satisfaction of 
human nature. “ Know Brahman — Become Brahman. ” 8 

7 Badari and Atreya, for instance, are mentioned both by Jaimini 
and Badarayana in their respective Sutras. Labukayana, Aitasayana, 
etc., are others named by Jaimini. 

* Cf. texts of the Upanishads like the following which are 
the staple food of commentators on Badarayana : — “ Brahma - 
vidapnoti param ” ; “ Tamevam vidtiva atimrntyumeti “ Brakntaveda 
Brahmaiva bhavati ” ; “ Yadd pat yah paSyate rugmavarnam “ Mano 
Brahmetyupasita ”, etc., which may be rendered thus : “ He who 
knows Brahman reaches the Highest ” ; “ Having known Him thus 
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That is the way to perfect life. This theory of philosophy 
which makes complete knowledge the ideal life, is developed 
by him in the Sutras as the direct result of his personal 
experience. The tone that dominates the Sutras shows 
that they are the work of a person who has passed through 
the stress of the struggle indicated in them — of choosing 
between opposing views, of weeding out rejected opinions 
and of selecting approved doctrines — and attained peace. 

And here Badarayana touches on the kernel of the 
problem of Truth. Philosophy had made great progress 
since the days of the Vedas and the Upanishads. The 
Vedic speculations — as found in the latest hymns of the 
Rig- Veda and in the Atharva-Veda — on the origin of 
the world and on the eternal principle by which it is 
created and sustained, had undergone great change under 
the influence of philosophical ideas. The cosmogonic 
legends of the Yajur-Veda — describing how the creator 
brings into being all things by means of the omnipotent 
sacrifice — had also been deeply affected by the philosophic 
thinking that is enshrined for us in the earlier Upanishads. 
The idealistic turn that philosophy took in both the later 
hymns of the Vedas and in the earlier Upanishads was not, 
however, left undisputed. Beside it grew an empirical 
school, which about 600 B.C., threw out the two great 
religious systems of Buddhism and Jainism, which though 
offshoots of Upanishadic thought, were still independent in 
their outlook. The Upanishads thus gave scope for different 
schools of thinking with the result that a number of them, 
which in later times theorists included under the well-known 
nine systems of thought, had come into existence at least 
as early as the sixth century B.C. The chaos that had 
been introduced into the Upanishadic philosophy may thus 
be imagined until Badarayana, three centuries later, tried 

he passes beyond Death” ; “ He knows Brahman, he becomes 
Brahman” ; “ He who knows this shines, warms ” ; ” Let him 

meditate on mind as Brahman,” etc., etc. ( Taitt . Upa.. I. 1. - 
Sveta. Upa.. III. 8 ; Mund. Upa.. III. 2. 9 ; Ibid.. Ill, I. 3 ! 
Chch. Upa.. III. 18. 1, etc.) 
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to restore order into it. Another three more centuries were 
required to systematise the resultant teachings in manuals 
which to-day remain the main repositories of their doctrines. 
The contrast between the Vedic times, which believed in an 
universe full of gods and mythical forms and the Sankhya , 
which postulates the absolute distinction between soul and 
matter and the twin systems of Vaiseshika and Nyaya 
which explain the origin of the world from atoms shows 
vividly the gulf that separated the earlier from the later 
thought. The spirit of free inquiry, however, was not by 
any means confined only to the schools of philosophers ; there 
is reason to believe that teachers like Buddha and Mahavxra 
tried to extend it to the masses by the zeal they displayed in 
the propagation of their ideas. This was inevitable, especi- 
ally as views of life and religion are deepened and broad- 
ened by criticism, reflection and re-thinking. The zeal for 
critical investigation was, if the Sutras of Badarayana are 
evidence of anything, intense, and extended to metaphysical 
problems of every kind, including those concerning life 
hereafter. The coming of philosophy foreshadowed in 
the Vedic theogonies and cosmogonies was fully realized. 
In the systems of philosophy associated with the names of 
Mahavlra and Buddha, the tendency to independent thinking 
receives its fullest development. The conscious effort is 
made to understand the meaning of the cosmos ; system after 
system is offered to clear up the riddle of the universe ; many 
are the metaphysicians — some mentioned by Badarayana 
himself — who tried to solve the mysteries of being and 
becoming ; the chief objects of interest were what is man, 
what is his place in nature and what becomes of him. 
Teacher after teacher tried to reach definite conclusions on 
these great questions which have eternally agitated this 
mundane world by conclusions reached in the metaphysical 
region. The age— -sixth to third century B.C. — was un- 
doubtedly one of enlightenment. It developed individualism. 
Authority was at a discount. The critical habit of mind, 
indeed, tended, with the undoubted good it did, to end in 
intellectual sterility, if not, in practical subjectivism. One 
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man’s opinion was as good as that of another. Scepticism 
thus reigned supreme in the land. Discipline had lost its 
sway. But conservatism of the old type was not dead in 
the land. It found expression in writers like Jaimini, who 
opposed the new thought and tried to tighten the grip of 
the ancient order of things. The exponents of the new 
age were both intrepid and wise. They travelled and 
propagated their doctrines and attracted attention every- 
where. But as their earnestness showed signs of abate- 
ment, the desire to merely outshine in debate mastered 
them. This eventually led to their downfall. But for the 
time being the set-back that philosophy received was 
very real. The critical spirit, which philosophy itself 
had helped to develop, began to affect adversely all 
metaphysical thinking. Philosophical speculation thus 
came into temporary disrepute, the more so as no two 
thinkers seemed disposed to agree on the question 
of the essence of reality. But this could not and did 
not, in fact, continue for any length of time. It was 
soon discovered that while criticism was necessary for 
developing sound metaphysical conceptions, it had its 
limits. While the appeal to reason seemed justifiable 
in itself, it was realized it lost its value if it did not use it 
in a constructive spirit. The new disputants no doubt 
brought philosophy from the heavens above to the abodes 
of men below on the earth and turned the attention from 
external nature to man himself. But they little saw the uni- 
versal element in man. They made more of the differences 
in human judgments than of the agreements between them. 
They stressed more the accidental and the subjective 
elements in human knowledge than the objective, the princi- 
ples which command universal acceptance. However this 
may be, their very criticism of knowledge led to a more 
serious study of the problem of knowledge. This, in fact, 
forced philosophy to examine the thinking process itself and 
paved the way for a theory of knowledge. In a word, the 
new movement awakened thought and challenged philosophy 
and the life based on it and compelled them to justify 
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themselves to reason. It became imperative to go back to 
first principles to build on more secure foundations. What 
is knowledge? What is truth? What is right? What is the 
cosmos? And what is man’s place in it? These are the 
questions philosophers like Jaimini and Badarayana set 
themselves to answer . 9 Badarayana considered it his 
first duty to address himself to the challenge of the 
new movement, which, in undermining knowledge, threaten- 
ed almost the very basis of being, of ethics and of society. 
To him, philosophical reflection was the most necessary 
and 'practical of duties to be performed, if scepticism 
was not to rule supreme in the land and nihilism to 
attain the upper hand in social conduct. He perceived 
more clearly than any of his contemporaries that the ethical 
fallacies and philosophical errors of the new movement 
arose from a gross misconception of the meaning of truth. 
To him, it was clear that the key to the problem of 
truth lay in knowledge. If the new movement denied 
the possibility of knowledge, it was up to him to demon- 
strate that in knowledge lay the secret it had missed. 
With this firm conviction and with even firmer faith in the 
power of human reason to meet the exigencies of the situ- 
ation, he started on his work. His aim appears to have been 
as much the construction of a system of philosophy as 
to fill men’s minds with the love of truth, of virtue and 
of the knowledge which could, in his opinion, enable them 
to think right, in order that they may live right. His aim 
was not less practical than speculative ; he was as much intent 
on the correct method of acquiring knowledge as in con- 
structing a theory of such a method. He was as much offer- 
ing a theory as practising a method, which, by living it 
himself, he bade others to adopt. A careful analysis of his 
first four Sutras , on which his whole teaching may be said 

9 Jaimini’s first Sutra (I. 1. 1) is: Athato Dharmajigmsa , while 
Badarayana’s (I. 1. 1) is : Athato Brahmajignasa. Jtgnasa is literally 
the desire to know. While Jaimini starts with an enquiry into what 
is duty, Badarayana begins with an enquiry into what is knowledge, 
the knowledge of Brahman, the highest knowledge. 
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to be based, shows this in more simple fashion than a 
written volume could. In the first, he stresses, as against 
the prevailing contradictory views and opinions, the need 
for a knowledge of the Brahman, the highest knowledge, 
which will open the key to the truth of being and becoming, 
of cosmos and man, and of here and hereafter. Then, in the 
second Sutra he answers the question what is Brahman ? 
i.e., he suggests it is that which gives us knowledge of 
creation, i.e., of the cosmos. In the third, he refers to the 
source of knowledge, and throws down the hint that Sastra 
(Scripture ) 10 forms the source. Lest you should run away with 
the idea that the very contradictions he condemns, cannot be 
the source of knowledge, he lays down in the fourth Sutra 
the proposition that true knowledge is to be sought in 
agreement, not in contradiction. Badarayana concedes, 
as it were, the fact that it is difficult to know the truth. 
But he suggests, that it can be. Every stray opinion, he says, 
is not truth. If it is natural to differ, to hold contradictory 
opinions and to put view against view — it is equally easy to 
sift these opposing thoughts and clear the ground. It is 
indeed our duty to clear up our ideas, to grasp the real 
meaning of the terms we employ, to define definitely our 
notions and to know precisely what we are trying to 
interpret or to formulate. We should have reason too, 
to support our views. We should try to prove our propo- 
sitions ; we should put our views to the test, verify them 
by the facts we can gather, weigh them scrupulously and 
impartially, and finally educe the truth. Think before 
you theorize. The Sankhyas, Nayayikas, Vaiseshikas, 
Madhyamikas, Charvakas and the rest of them may each 


10 Sastra here means the eternal Veda , not any written text. The 
source of knowledge is knowledge itself. As Sankara expressively 
puts it, “ the origin of a body of scripture possessing the quality of 
o mni science cannot be sought elsewhere but in omniscience itself.” 
See Sankara, Brahma-Sutra , I. 1. 3. That is knowledge which helps 
you to know Brahman ; if you know Brahman, you have the means to 
test Truth itself. The Truth cannot be known by perception alone ; 
the super-sensuous is beyond perception, deduction, inference, 1.1.3. 
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put forth their own views j 11 these may differ from one 
another ; may contradict each other ; some of these may even 
deny truth, or say they know it not, or suggest that one view 
is as good as another. This, opines Badarayana, is not 
right. If there is diversity of thought, it is our duty to see 
whether in the very conflict of opinions that is perceived 
there may not be agreement, some common ground on 
which all can stand, some principle to which every school 
of thought can subscribe or agree. To evolve such 
universalized propositions was the aim and object of 
Badarayana. That was the sole purpose of his method — 
the method of Samanvaya. If the Socratic method was 
“ an ingenious method of cross-examination ” to evolve 
certain generalizations of perfect validity, the Samanvaya 
method was the double-distillate of a critical method 
employed to arrive at the indisputable truth. It is 
the method of orderly development of ideas, of propositions, 
of Truth. So skilful is its handling by Badarayana that, 
if the early commentators are any guide, of what he 
meant and if the text of his Sutras is any evidence 
of his method, the opponents of Truth are soon 
seen to oppose each other, himself seeming to know no more 
of the proposition disputed than either or all of them, yet, all 
the while quietly driving them, as the shepherd does his 
lost sheep, into his own fold. Such is the force of the 
Samanvaya irony that we see Badarayana often acting as 
though he knew less than those whom he makes participants 
in his discussions. He raises most of the questions when 
he knows precisely how they stand. No wonder that the 
disputants saw their notions and theories shaping themselves 
before their very eyes into propositions of invulnerable 
Truth. Badarayana had not learned the art of a Vyasa 12 for 
nothing. If Badarayana had his chronicler, as Socrates 

11 These are among the very schools considered, according to 
the commentators, by Badarayana in I. 1. 1 to I. 1. 1-4* 

12 Literally an arranger. He was called Vyasa , “ the arranger ”, 
because he is supposed to have arranged the Vedas in their present 
form. 




PREFACE 


xxxiii 


had his own in Xenophon to describe his method, we 
would perhaps have had many a young Euthydemus confess- 
ing his ignorance before him. But it is, perhaps, not 
wholly a misfortune that he had none such, for the Sutras 
would then have lost their value to us not a little. The 
very cast of these Sutras shows that before beginning an 
argument, he set down a proposition or propositions of which 
the truth had to be generally acknowledged. Thus, he not 
only laid a sure foundation for his reasoning but also was 
sure of assent to it from all sides. That is just what might 
be expected from the expounder of the samanvaya method, a 
method that made it possible to form one’s reasoning on 
points acknowledged by all who could reason rationally. 
Tattu samanvayat : That (the T ruth) can be reached only by 
the method of reasoning. 

To Badarayana, then, knowledge is possible. Truth, 
according to him, can be attained ; only we must follow 
the right method. We must define our terms correctly ; 
we must go back to first principles ; we must adhere to 
orderly treatment ; and we must see to it that agreement 
is sought out as between opposing views. Knowledge 
has to do with the universal and the typical, not with 
the particular and the accidental. The new Schools 
failed to realize this fundamental issue, and went wrong. 
Badarayana set them right and pointed the way to the 
realization of Truth. In doing this, he did the greatest 
service to philosophy and to humanity as well. The leaders 
of the new movement failed to note that Truth is many- 
sided ; that it will not do for a man to say that what he feels 
is right is right even for himself, or what he perceives is 
truth is truth even for himself. They failed to grasp the 
essential fact that there is such a thing as universal good ; 
a thing that all rational creatures recognize and accept when 
they come to think the problem out in all its bearings. 
Badarayana suggests that there is such a thing as the 
good and the truth, the good or the truth for which all else 
is good or true, the highest good, the highest truth. 
Knowledge, he says, is the highest good — knowledge of the 
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Brahman. That is the knowledge you should seek for, 
inquire or pursue — the highest knowledge. And the high- 
est knowledge is not only true happiness here but also in 
the hereafter. Hence he starts his work with the famous 
declaration — A thato Brahmajignasa : Then therefore the 
enquiry into Brahman , i.e., an enquiry that will enable you 
to know the Truth you are desirous of. If you know 
Brahman, you know the Truth. 

Badarayarta not only laid down the correct method of 
acquiring knowledge, but he also evolved a theory of such 
a method. He not only offered a theory but also practised 
it. He was, in a word, a Socrates and a Plato rolled into 
one. He taught by his example both the theory and the 
practice of it. He coupled his theory of knowledge with 
the ultimate nature of being, and correlated their study by 
making them interdependent. Knowledge is of little use if it 
has no reference to reality ; and reality is meaningless if it 
is not based on knowledge. Being has no meaning if it is 
not related to Becoming ; and Becoming is impossible 
without Being. Badarayana interweaves the ideas of Being 
and Becoming,- the one into the texture of the other ; he 
interlocks the two concepts in a manner that makes his 
successors wrestle with his text in a hundred ways to distill 
out his intended meaning. In the later stages, perhaps, 
some of these exaggerated the dialectical phase of his 
teaching and revelled in many kinds of subtleties. That 
was due to the training they had had in other fields of 
study. There is hardly any doubt that Badarayatja him- 
self never intended it, for we have clear indications in the 
methodology elaborated by him that he was against such hair- 
splitting. The -doctrine of samanvaya limits such a 
tendency . 13 


13 Good examples illustrative of this limitation are to be seen in, 
for instance, Ramanuja’s commentary on IV. 3. ; IV. 4. 4 ; IV, 4. 12. 
These may be taken as fair but random examples of the method of 
Samanvaya enunciated by Badarayana. Of course, examples of this 
kind abound in the comments of the other equally great com- 
mentators. 
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This apart, Badarayana stands out as the chief recon- 
structor of the philosophic thought of his age. He gave 
out the correct method of acquiring knowledge ; he outlined 
a theory of knowledge, and he elaborated a theory of the 
cosmos. He employed the art of samanvaya to evolve the 
truth. But for the help he received from it, he would hardly 
have been able to produce the wonderful synthesis he has 
presented us with. From first to last, it is conceived in a 
manner which shows not merely mastery in the art of reason- 
ing but also discloses the theory of the method he employed 
to reach the Truth. The logical operations which enable 
him to do this are laid bare before us. Indeed, he lets 
us into the secret of his logic. There is no mistaking the 
development of his thought, his reasoning and his objective. 
The great point about him is he shows not merely how to 
reason but also how he himself arrives at the conclusions he 
does. He shows by the method he adopts that the problem 
of knowledge cannot be solved without understanding the 
system of harmony and order that marks the cosmos. He 
leads you on step by step — Sutra by Sutra , if you like — 
and demonstrates that to know reality is to know Brahman . 14 
But “ knowing ” other things is not the same as “ know- 
ing ” Brahman. You may “ know ” the empirical sciences 
but yet not “ know ” Brahman . 15 What is an aid as regards 
knowledge in the world of sense may prove a snare in 
regard to knowledge of Brahman. Knowledge of empirical 
reality may, indeed, become an actual hindrance to the 
knowledge of Brahman. Sense-perception would not lead 
you to Brahman. The world of forms, names and works 
veils the Brahman . 16 Amritam satyena channam, the im- 
mortal (Brahman) is veiled by the (empirical) reality — the 
word satyam here signifies! the reality of experience . 17 

14 “ The Atman is truth, he should be seen, heard, comprehended, 
reflected upon” Brihad. Upa ., II. 2. 45 ; “ The Self that we should 
search for and endeavour to know.” Chck. Upa., VII. 7. 1. 

15 Chch. Upa ., VII. 1. 2. 

16 Brihad. Upa., I. 6. 3. 

17 Brihad. Upa., I. 6. 3. Parmenides and Plato affirmed that the 
knowledge of the world of sense was mere deception. 
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Brahman is the satyasya satyam 18 — the reality of reality. 
Interpreted with reference to the context, this means that 
the vital spirits (together with the worlds, Gods, and living 
creatures, as may be inferred from what precedes) are the 
reality, and Brahman is their reality . 19 He is the actual 
reality of the so-called reality. Only of Him is there know- 
ledge, all else is not knowledge. It is only of Him, that 
a real knowledge is possible . 20 All other knowledge — 
including the four Vedas and the empirical sciences — 
is “ mere name ” (ndma eva). Narada, who was well versed 
in such knowledge, finds himself in darkness, from which 
he is delivered first by the knowledge of Brahman . 31 
True knowledge thus is only of Brahman, knowledge 
that rests upon experience being mere ignorance. 
Ignorance is the fleeting, knowledge is the eternal : 
kskamm tu avidya hi amritam tu vidyar 3 Here knowledge 
is the “ eternal ” in the sense that it is an object of know- 
ledge. The goal of ignorance is pleasure {prey as), the goal 
of knowledge is salvation (sreyas). Those in pursuit of the 
former say “this is the world ” {ay am lokd), and deluded by 
the troop of pleasures aimlessly tramp hither and thither like 
blind men led by comrades blind as they themselves, while 
the latter direct their attention to gain knowledge, with 
their gaze on another world. 

If you desire, then, to know reality, you should know 
Brahman ; if you know Brahman, you know the essence 
of reality. To know the oneness, the completeness, the 
comprehensiveness of Brahman is the all-important task — 
that is, the task that Badarayana sets himself to in the very 
first Sutra. What follows is a development of the idea that 
the Brahman can be known only when the world-order is 
realized and the method of knowing it is clearly grasped. 


18 Brihad. Ufa., II. 1. 20. 

18 Chch. Vpa., II. 4. 7-9. 

20 Chch. Upa., VI. 1. 3. 

21 Chch. Upa., VII. 26. 2. 

23 Sveta. Upa., V. I, Compare with Plato who held the view that 
only the e ternal is an object of knowledge. 
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No wonder that Badarayana before he has finished with the 
fourth Sutra , has developed in characteristic fashion a 
universal system that is fully illustrative of his method. 
The harmony and order that governs the cosmos should 
guide your understanding of it. That is knowledge that 
helps you to do this and that is reality that you reach by 
its aid. 

Badarayana stressed, as no body did in his time, 
the importance of the problem "of knowledge for a 
correct understanding of the philosophy of Brahman. His 
dialectics is the natural result of his love of truth. The 
form in which he has cast the third Sutra (I. 1. 1) Sastra- 
yonitvat shows he rejects the position that perception 
can lead to knowledge. 23 No known kind of perception 
can lead to the Brahman ; neither can inference help us 
in the matter ; nor even can the generic way of induction 
afford any assistance. Propositions based on perception 
or inference would thus prove fallacious. Hence the 
dictum in the Sutra that the Brahman is not cognizable 
by any other means of proof but solely by a reference to the 
Sastra , which, as has been remarked, stands here not for 
any written text but for what is the eternal truth in its widest 
sense interpreted with the aid of the doctrine of Samanvaya < 24 
This leads on to the fourth Sutra which lays down the doc- 
trine itself. If perception does not help us to reality, then 
true knowledge cannot be reached through its aid. What 
rests on mere feeling, on mere self-persuasion or perception 
is thus no knowledge. True knowledge, then, can be reached 
only on reasoning, reasoning that can help to make certainty 
doubly sure. Such reasoning is attained to by the 
method of Samanvaya on which is based the art of Brahma - 
Tarka , the logic that helps knowledge to authenticate 


23 See Ramanuja’s Sri-Bhashya , I. 1. 3. 

24 Chch . Upa., VIII. 1. 5 and VIII, 7. 1-3 ; “He (the Self) desires 
the truth and wills the truth.” Compare with Purvcmiimamsa 
III. 4. 12 and III. 5. 21. Ramanuja commenting on 1. 1. 3 makes 
the Mimamsaka objector say that the “ Sastra has a meaning only 
in so far as it relates to what has not been already arrived at”. 
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itself; helps to make it know it is knowledge . 25 It 
is only love of truth that can lead you to this : you should 
desire the truth and you should will the truth. The 
contemplation of the Truth will lead you to the realization 
of Truth . 20 But the process is the process of reasoning 
having an all-round regard to every thing relevant. 
Thus the love of truth is the rockbottom foundation 
of the doctrine of Samanvctya. It is the love of truth 
that impels us to jignasa ; this to dialetics ; and dialetics 
to the rejection of perception as a source of knowledge ; 
this leads us from the particular to the general. The 
method of Samanvaya, then, is made up of two parts : first, 
putting together of particulars in one idea ; and second, in 
making the idea yield the generalization. Correct reasoning 
is possible only on this basis. With such reasoning we pass 
from concept to concept, particularising or generalising , 27 
analysing or synthesizing as we proceed. But such reason- 
ing would be of no avail if it did not aim at true knowledge. 
And true knowledge should have reference to the highest 
aim of man — the knowledge of the Brahman, knowledge 
which assures felicity, happiness and final absolution. 
That is the end of true knowledge ; that has connection with 
the highest aim of man, that is, the highest objective aimed 
at by him. Knowledge that has no reference to it is not 
knowledge. Man is thus the measure of all things, of all 
truth ; because there lie hidden in the innermost recesses 
of his soul certain universal principles, concepts or ideas, 


25 He (the Self) desires the truth and wills the truth. Chch, 
Upa., VIII. I. 1. 5. 

2 « Qf «* verily, my dear one, the self has to be seen. . . .has to 
be steadily maditated upon." Brihad. Ufa., II, 4. 5., “ He 
(the Self) has sought after, He has to be specially desired and 
known ". Chch. Ufia., VIII. 7. 1, etc. 

27 Ramanuja has made the acute observation in concluding his 
commentary on I. 1. 4. that if reasoning — based on Upanishadic 
texts — does not lead to reality, “then," he says, “although they give 
rise to the (conceptual) knowledge of the Brahman, there would be 
(to those passages) no finality in utility." 
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which form, as it were, the starting-point of all his know- 
ledge. Such principles or concepts, thus, do not have 
their origin in sense-experience. Particular circumstances 
may be the means of bringing to consciousness such a princi- 
ple or notion, which ab initio has existed in the soul . 28 When 
the principle or notion has been thus developed, other 
principles or notions may be deduced from it, and thus 
we would be enabled to end in reaching certain knowledge. 
Plato puts forth a similar theory of knowledge but he does 
not show why the individual soul should implicitly carry 
with it the principle or notion or how any circumstance can 
help bring it to its consciousness. Badarayana offers the 
explanation that because the individual soul is the Brahman 
itself . 29 Until we reach modern times — the period marked 
by Spinoza’s advent — we do not hear of an explanation in 
Western philosophy which approximates that of Badarayana. 

If Badarayana postulates a metaphysical doctrine — the 
doctrine of the Brahman — for proof of the validity of 
knowledge, Plato does the same by appealing to his world- 
view. Plato’s world-view is based on his doctrine of ideas, 
ideas or forms being not mere thoughts in the minds of 
men or even in the mind of God, for even divine thought is 
dependent on them. He conceives them as existing in and 
for themselves. They are substantial forms, existing 


28 This would seem to follow from the doctrine of the Brahman. 

See II. 1. 15 ; for, according to it, it is Brahman itself which con- 
stitutes the individual soul ; Brahman alone takes upon itself the 
condition of the individual soul in all living bodies. Cf. “ Having 
entered into them with living Self ” ( Chch . Upa VI. 3) ; “ The one 
God hidden within all beings ” ( Svet . Ufa., VI. 11) ; “ The one God 
entered in many places ” ; “That Self hidden in all beings does not 
shine forth” (Kath. Upa ., I. 3. 12) ; “ There is no other seer but 
he ( Bnhad . Upa., III. 3. 23), etc. The many individual souls 

are the reflection of the one Brahman. They are liable to 
“ impurity ” because “ of their limiting adjuncts.” 

29 See II. 3. 42, Amsonana vyapadeidt, etc. The commentary of 
Anandatlrtha will be found interesting in this connection from the 
purely dualistic point of view. S ee his commentary on the whole 
of the Adhikarana entitled Amsadhikara%a. 
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prior to things and apart from them, independent of them 
and uninfluenced by the changes to which they are subject. 
The forms too are numberless, though they constitute a 
well-ordered world. The idea of the good is the supreme ; 
it is the source of all the rest. Unity therefore includes 
plurality ; in the intelligible or ideal world, as Parmenides 
said, there is no unity without plurality and no plurality 
without unity. Plato’s universe is thus a logical system 
of ideas, forming an organic spiritual unity, governed by a 
universal purpose, the idea of the good. It is accordingly 
a natural moral whole. Its meaning cannot be grasped by 
the senses, which perceives only its imperfect and fleeting 
reflections and never rise to a vision of the perfect and 
abiding whole. How is the ideal world related to the real ? 
What is meant by the statement that the particular objects 
in nature are copies of ideas ? How can the pure and perfect, 
changeless principle be responsible for the incomplete and 
ever changing world of sense? To answer this, Plato 
develops a philosophy of nature which is redolent of 
pluralism. According to him, there is another pr i n ci ple, 
which is everything that idea is not, and to which sensuous 
existence owes its imperfections. This principle — designated 
by Aristotle as Platonic “ matter ” — forms the basis of the 
phenomenal world. It is, as such, the raw material upon 
which the forms are somehow impressed. It is perishable, 
unreal and imperfect — non-being; whatever reality, form, 
or beauty the perceived world has, it owes to ideas. Plato 
thus needs such principle besides the idea to account for our 
world of sense, or nature, which is not a mere illusion of the 
senses, but an order of a lower rank than the changeless ideal 
realm. This substratum, untouched by the ideal principle, 
is conceived of as devoid of all qualities — formless, undefin- 
able, unperceptible. It is non-being, not in the sense of 
being non-existent but in the sense of having a lower order 
of existence. The sensible world partakes of a measure of 
reality or being, in so far as it takes on form. Ideas, thus, 
are somehow responsible, according to Plato, for all the 
reality things possess. They owe their being to the 
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presence of ideas, to the participation of the latter in them. 
At the same time, the substratum — non-being — is responsible 
for the diversity and imperfection of the many different 
objects bearing the same name. Non-being is, as Zeller 
remarks, a second kind of causality, the causality of a blind, 
irrational necessity. There are thus two principles, mind 
and matter, of which mind is the true reality, the thing of 
most worth, that to which everything owes its form and 
essence, the principle of law and order in the universe. 
While the other element, matter, is secondary, a dull irrational 
recalcitrant force, the unwilling slave of mind, which some- 
how, but imperfectly, takes on the impress of mind. Form 
is the active cause, matter is the co-operative cause. 
Since the world of ideas is identical with the good, the 
non-ideal must be evil. If we had to label this part of the 
Platonic system, we should call it, with Thilly, dualism . 30 
Plato makes no attempt to bridge the gulf that exists 
between mind and matter. Badarayana, though he also 
falls back on metaphysics for his explanation, connects the 
two by his doctrine of Brahman, and makes his philosophy of 
nature — unlike Plato— a consistent, scientific, logical whole. 
Unlike Plato, too, Badarayana does not trench on the 
mythical ground for explaining the origin of nature. 
Aristotle’s reconstruction of Plato’s theory was, indeed, 
intended to remove the inconsistencies inherent in it and to 
make it scientific and logical . 31 But Plato, it must be confes- 
sed, at various points, approximates to Upanishadic views. 
Thus, his theory, that all knowledge is reminiscence, 
by which he teaches that the soul somehow possesses 
ideas prior to its contact with the world of experience, that 
it has viewed such ideas before but has forgotten them, 
that the imperfect copies of ideas in the world of sense 
bring back its past, reminding it, as it were, of what it has 
been before, comes as near as may be to the doctrine 
of puYvapragnu , which is imbedded in the doctrine of 

s0 Frank Thilly, History of Philosophy , 66. Thilly’s account is 
both lucid and critical. 

Thilly, lot. cit., 75-76. 
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transmigration . 32 Similarly Plato’s explanation of how the 
pure rational soul happens to unite with a body, is, apart 
from the mythical parts of it, based to some extent on the 
doctrine of transmigration, derived through Pythagorean 
sources. But. here too, his theory of knowledge is over- 
burdened by his mythical ideas and it is found unequal to the 
demands made on it. 

To Badarayana, then, sense-perception is no source 
of knowledge. The truth is beyond it. And to reach it, 
he stresses the art of Samanvaya reasoning. Within its 
framework, he combines and transforms the teachings of the 
philosophers who thought before him and during his own 
times. With the Sankhyas he agrees that being is plural ,* 
with Patanjali, that mind is the means of salvation ; with 
Jaimini, that knowledge is uncreated and eternal ; with the 
Vedantists that being is one and indivisible and like a 
mirage unperceivable ; with the Nayayikas, that perception, 
inference and deduction are means of knowledge, though 
not exclusively so; with the Vaiseshikas, that a strict classi- 
fication of ideas is necessary for knowledge ; with the Chilr- 
vakas, that matter is real ; with the Bauddhas, that the 
universe of (appearances) is momentarily fluxional ; with the 
Jainas, that continued existence cannot be disputed ; with 
nearly all rational thinkers, that the world is governed 
by harmony and order. Whether he owed anything to his 
predcessors or not , 33 there can be no question that his system 
represents the high water-mark of Upanishadic interpretation 
of his time and a crown of glory to his reasoning powers. 

Whatever the case with the classical tradition of 
Christian philosophy, which passes among Roman Catholic 

82 Brihad. Upa. , IV. 4. 2-6 ; III. 2. 13. The chief text of the 
doctrine of transmigratian is Chch. Upa., V. 3-10, which may be 
compared with Brihad. Upa., VI. 2. 

88 Deussen thinks he did. He says : “It was undoubtedly on the 
foundation of older and earlier works that Badarayana formally 
undertook an epitome of Upanishad doctrine in the Brahmasutras ; 
the foundation of the later Vedanta.” See Philosophy of the 
Upanishads , 27. 
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scholars as philosophia perennis , the perennial philosophy 
which Dean Inge, in his latest lectures , 34 speaks of as not 
merely the only possible Christian philosophy but is the 
only system which will be found ultimately satisfying, 
philosophical writers in India have given the widest 
vent to their views and critiques of existing or extinct 
systems of thought in a manner which, if it is 
not putting it too high, has wrung admiration from 
Western scholars. Commentators on synthetic philosophy 
of the kind evolved by Badarayana have filled a 
useful role and have helped to advance, not retard, the 
progress of philosophy in India. But for the tradition 
created by them, we would have lost not only a Sankara, 
a Ramanuja and an Anandatirtha but a whole host of others 
who have modelled themselves on them and their predeces- . 
sors. The best part of their thinking — hard and fruitful 
thinking too it is — is in their commentaries and if they 
endeavoured to separate and stress the elements combined by ; 
synthetists like Badarayana to build up their particular 
theories, why independence of thought in the realm of philo- 
sophy should be killed, or why dogma and religious creed 
should clog the wheels of their thought, or why indeed there 
should result the “ universal inertia ” so impressively urged 
on us, it is impossible to perceive. It would be just as 
correct to say that St. Thomas Aquinas, perhaps the greatest 
theologian the Western Church has known, because he wrote 
a commentary on Proclus’ De Causis, despite the fact he 
was quite unaware of what he had done, impeded the march of 
scholastic philosophy, though his voluminous writings 
constitute, with those of his rival Duns Scotus, the high 
watermark of scholastic philosophy and the watershed of its 
divergence into the philosophico-speculative thought on the 
one hand and the ethico-practical (or realism) of modern 
times on the other. 

The truth of the matter is that until recently men 
in the West had not recognized that knowledge is “a 

84 W. R. Inge, God and the Astronomers , containing the 
Warburton Lectures, 1931-1933, (1933), Preface vii- 
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world whose margin fades for ever and for ever as we 
move”. They had believed that truth was something 
definite, which might be grasped by the aid of a clear head, 
diligence and a sound method. Hence the tone of confi- 
dence that breathes through their inquiries ; and hence too 
the completeness they aimed at. This tone of confidence 
and this aim at completeness have both died out, the first 
because it has been perceived that there is no ground for 
it and the second because completeness is unattainable. 
“ The time has passed,” as Pollock himself observes, “ when 
systems of philosophy could be regarded as final and absolute 

Science has for good and all abandoned the dream of 

finality. The discoverer well knows that his discovery 
while it brings new certainty and new power over things, will 
also throw open a new series of questions .” 38 But the 
work done by the pioneers and later inquirers — the products 
of their thought — have proved valuable in many ways 
undreamt of by them, their first fashioners, and long after 
their original use had become obsolete. Though their 
systems may have proved inadequate or defective as a 
whole, they have helped to enrich the world of ideas in a 
manner and to an extent which cannot be over-estimated. 
If no system is to be entirely true, it ought to be equally clear 
that no system can be entirely original. Each must in 
great measure be the re-combination of elements supplied 
by its predecessors. To this rule, the Indian commentators 
are no exception. Many of their leading ideas may — as they 
themselves frankly acknowledge — be traced to earlier thinkers 
and in the last resort to those great sages who contributed to 
the making up of the Upanishads and the Vedas, Still, we 
need not deny originality to the later thinkers any more 
than we can to the earlier. The writers of glosses and 
commentaries have had a useful role to fill. As Professor 
Alexander has pointed out, in his lecture on Spinoza 
and Time , a commentary must be and is historically true 
and as such marks the exact extent of the teacher whose work 
is expounded by the commentator. A gloss is widely different; 
® s Sir Frederick Pollock, loc. cit, t 76 - 77 - 
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if it deals with the subject-matter of a work in an unhistori- 
cal manner, it seeks to recognize the real greatness and 
spirit of a writer and endeavours to appreciate it by 
asking “ not what he said himself but what he may lead 
us to say ”. In the philosophical field, this is the very 
method that fructifies thought and helps to advance 
originality. The text may be there, but the glossator is 
not more concerned with it than with his gloss. A great 
man need not be followed slavishly and may be more 
honoured by divergence than by obedience. That is the 
line of advance that has marked the work of Indian 
glossators on Badarayana’s text and the various commentators 
who have tried to elucidate him for centuries. To say 
that thought has not advanced during the period covered 
by them or that philosophical teaching has proved to be 
sterile is to deny patent facts and to own ignorance of the 
many works that have come down to us which tangibly 
demonstrate how philosophical thought has kept pace with 
the march of time in this country. 

Of the commentator Sripatipanditacharya, whose 
work we are dealing with here, the reader will find all that 
can be gathered about his life and work in the Introduction 
that follows. He lived, from the data so far available, 
about 1400 A.D., and his view-point is summed up in the 
term Dvaitadvaita , unity in duality. This conception of 
Reality goes back to a period long anterior to the composition 
of the Brahma-Sutras, as it is imbedded in them. A long 
line of commentators have either adopted it or criticised it. 
Sankara criticizes one such theory attributed to Bhartri- 
prapancha, said to have been a commentator on the Brakma- 
Sutras and the Upanishads , who is not mentioned by nam e 
but alluded to in his commentary on the Brihadarattyaka 
Upaniskad (V. 1. 1). Bhaskara and Yadavaprakasa are 
others of the same persuasion criticized by Ramanuja in his 
commentary on the Brahma-Sutras (II. 1. 15). These 
and others are dealt with in detail in the Introduction. 

The two leading exponents of the Purva-Mlmamsa, 
Prabhakara and Kumarila, took opposite views in this 
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connection. Kumarila, in discussing causation, urges the 
reality of non-existence, thus postulating the co-existence 
of existence and non-existence. Everything, to him, has 
two aspects : its own existence as regards its self ; and its 
non-existence as regards anything else. Both are real ; 
otherwise, it would be impossible to differentiate things. 
Prabhakara denies reality to non-existence. According to 
Kumarila, in the one case, there is actual and in the other, 
mental perception . 36 Similarly, rejecting both the S&nya- 
vada and the Nyaya views as to the difference of the whole 
from its parts, Kumarila takes the middle view that a whole 
may be, in one sense, different from its constituent parts , 37 
The whole being indivisible, the idea of its relation to its 
constituent parts in whole or in part is a question which can 
arise only in respect of the constituent parts, and would be 
meaningless as applied to the whole. This theory has been 
sometimes described as Bhedabheda and sometimes, again, 
as Samuchchayavada , 38 differentiating it from Vivartavada 


36 Slokavartika , 473-492. 

37 Slokavartika, 632-634; also A. B. Keith, The Karma- Mimamsa, 
Chap. HI, 44-60. 

38 The idea underlying the term Holism of General Smuts would 
seem to be correctly conveyed by the Sanskrit term Samuchchayavada , 
the doctrine of the whole , from Samitchchaya — collection, assemblage, 
aggregation, mass, etc. It is interesting to note in this con- 
nection that the word whole was formerly hole, hool , the w being 
erroneously attached to the word. It has been derived from Anglo- 
Saxon, hdl, whole, sound, safe and Gothic hails , healthy, sound, 
whole. The term Samuchchayavada, which may be literally trans- 
lated the doctrine of the whole , is evidently derived from the figure 
of speech of the same name, Samtichchaya , which is defined by the 
Kavyaprakala as joining together of two or more things independent 
of each other, but connected in idea with reference to some common 
action. (See Kavyaprakala , 10, karikas 115-116.) In the Upani- 
shads, holism may be said to be well summed up in the Brihadaranyaka 
text Dm Purvamadafr punyamidam purtyat purtyamudachyate purtyasya 
punyamaddya punyamevdvasishyate which may be thus translated : 
Dm, That ( Brahman ) is Whole , and this (Universe) is Whole. The 
Whole proceeds from the Whole. ( Then) taking the Whole of the 
Whole, it remains as the Whole ( Brahman ) alone. It may be 
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and Parinamavdda. The Vivartavada postulates tht 
doctrine that the visible world is illusory and that 
Brahman alone is the real entity, the unreal or illusory 
appearance being caused by avidya or human error. As 
a serpent ( sarpa ) is a vivaria of a rope (rajju), so is 
the world a vivaria of the real entity Brahman, the 
illusion being removed by true knowledge ( vidya ). The 
Paniiamavada postulates the transformation of the Brahman 
into the names and forms of the phenomenal world. The 
Samuchckyavada endeavours to combine the Bkeda and 
Abkeda views on the analogy of the serpent and its 
coils and the sun and its radiance. The doctrine of 
Dvaitddvaita as propounded by Sripatipanditacharya will 
be found to possess this fundamental merit that it tries to 
combine harmoniously the opposing views of Dvaita and 
Advaita. How this combination is reached will be better 

added that there are as many theories of holism as there are schools 
of philosophy in India, for each school has its own special theory 
of holism. See Brihad . Ufa ., V. 1. 1, which reiterates what is enun- 
ciated in L 4. 10. With this text may be usefully compared Kath . 
Ufa M IV. 10. See also the commentaries of Sankara on Brihad . Upa. % 
V. 1, 1 and the commentaries of Anandatirtha as well on the same 
text. By u holism ” ’General Smuts means a tendency to the for- 
mation of systematic wholes, each of which is more than the bare 
sum of its component parts. A whole is not a mere aggregate of 
parts but has a certain structure in virtue of which it has greater 
potentialities than a mere aggregate of similar parts could have. 
Smuts suggests that this tendency to whole-making is traceable in 
all types of reality, and is the ground of what has been called creative 
or emergent evolution, which is inconsistent with bare mechanism. 
He also contends that modern science supports “ holism Matter 
conceived as a system of electric charges, organisms consisting of 
multitudinous cells. Mind and Personality are examples of the 
“ holistic ” structure of matter propounded by him. The summum 
bonum of holistic philosophy is free and harmonious self-realization. 
The holistic nisus of the universe is regarded as a guarantee that the 
ideals of Well-being, of Truth, Beauty and Goodness are firmly rooted 
in the nature of things, and are likely to be realised eventually, (See 
Holism and Evolution ; for a succinct summary of the theory see 
A. Wolfs chapter on Recent and Contemporary Philosophy in An Out- 
line of Modern Knowledge , 588-589.) 
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appreciated from a study of the text of the commentary 
itself in the original, though the main points of the argu- 
ment will be found set out in the Introduction. Srlpati- 
panditacharya’s chief merit consists in thinking a thought 
through to the uttermost end. He presents his theory to 
the final conclusion, with a conviction in its potency that is 
as impressive as it is suggestive. He was the systematiser 
of a very ancient world-concept, a concept that has had 
very wide vogue, both in the East and in the West. A 
brief reference to Western exponents of the Bhedabheda 
theory — or a theory akin to it or containing many of its 
cardinal elements — will be found in the Introduction. The 
reader will, perhaps, realize even from this altogether in- 
adequate treatment of’ a large subject, how the theory has 
had attracted to itself some of the ablest philosophical 
thinkers the world has so far known. Among these, in the 
West alone, are — to name only a few — Spinoza, Fichte, 
Hegel, Schelling, Lotze, T. H. Green, F. H. Bradley, 
Bosanquet, Croce, Royce, James Ward, Sorley, Taylor, 
Lossky, Husserl, Bergson, James, Alexander, L. T. Hob- 
house, Whitehead, etc. The bare mention of these names 
ought to suffice to indicate the importance of the theory 
which our commentator deals with. 

A word of explanation may, perhaps, be added in 
regard to the mode of presentation adopted in the Introduc- 
tion. It is primarily an exposition. But it also attempts 
to be critical. Exposition in a sense involves interpretation, 
and interpretation merges imperceptibly sometimes into 
comparison and at others into criticism from the opposite 
points of view. Early training has induced a personal 
preference to what is called the historical method, that is, 
trpLting things historically. This is no mere academic 
penchant but a necessity when one has to deal with a writer 
of the type and character of Srfpatipanditach&rya. Learned 
and profound, he is ever ready to throw a challenge to his 
adversaries. Not only that ; his frequent references to 
previous writers, his astounding knowledge of the epics and 
Pur&nas and his consummate skill in getting over what seem 
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moot points render necessary a mode of treatment that 
would help to elucidate rather than cloud the points at issue. 
It has been impossible to fix his date without a variety of 
historical research which has necessitated a certain devia- 
tion from the subject-matter of his great work. It will be 
found, however, that the historical part is strictly limited to 
the collation of the requisite data for elucidating the 
position of Sripatipanditacharya among the great commen- 
tators on the Vedanta- Sutras. The views of the leading 
commentators, besides Sankara, Ramanuja and Ananda- 
tlrtha, have also been set down as gleaned from their own 
works entirely in the view that they may prove helpful from 
a comparative standpoint. The theories of Sankara, 
Ramanuja and Anandatirtha which are frequently adverted 
to by Sripatipanditacharya are summarised as propounded 
by Sripatipanditacharya himself and not by themselves. A 
statement of their doctrines according to themselves is 
not attempted here except to a limited extent, for that would 
carry the purpose of this work beyond its legitimate sphere. 
Readers will, it is hoped, bear this fact in mind in judging 
the position assumed in the Introduction. 

What is the attitude of Sripatipanditacharya to his 
predecessors ? This question is discussed at more than one 
point in the Introduction, and it is needless to say more 
than to observe that while he steers clear of both Sankara 
and Anandatirtha, while he is highly critical of Ramanuja 
and while he writes approvingly within limits of Srikantha, 
he is tenacious to a degree of his own position. He adopts 
a middle course, avoiding extreme positions and is accord- 
ingly able to outline a philosophy which, in its essence, is 
universal. 

In discussing the viewpoint of Sripatipanditacharya, 
occasion has been taken to go into the relationship of the 
so-called Eastern and Western systems of philosophy. 
The subject is too vast to be dealt with at any length in a 
.special work of this nature, but it was felt necessary that 
the tendencies of modern criticism in this regard should be 
made known. How far Neo-Platonic thought influenced 
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the making up of Western philosophy in general and how 
far it helped to mould Christian philosophy in particular 
during the earlier centuries of the Christian era are ques- 
tions of vast import to students of Indian philosophy as 
they indicate, at any rate to some small extent, the influ- 
ence that Upanishadic thought has exerted on both 
philosophy and religion in the West during the ages they 
were in the making. The space devoted to the discussion 
of these topics, including the sources of the system of 
Spinoza, perhaps the greatest name in Western philoso- 
phical thought, will, it is hoped, be not deemed altogether 
wasted, especially as they tread a ground not hitherto 
familiar at least to Indian scholars. Philosophical truths, 
whether propounded in the East or in the West, know no 
bounds and the fact that the East has influenced the West 
more than the West has the East in this connection, does 
not mean that the East has little to learn from the West in 
the domain of philosophy. If modern trends of thought 
indicate anything, they show that the East and the West 
have yet to learn a great deal from each other in this as in 
other fields of study. 

I have been unsuccessful in obtaining a copy of the Vritti 
on the Bhashya referred to in the Introduction (see page 3). 
I much regret this and can only express the hope that Mr. 
Kundakuri Balasurya Prasadarow Garu will himself make 
it available to the public at no distant date. 

The work is published in two volumes, the first being 
devoted to the Introduction and the second to the Text, 
with the Appendices. 

In translating passages, clearness has been preferred 
to elegance. Philosophical terms have been rendered on 
an uniform basis, all attempts at subtlety being avoided. 
Well-known philosophical terms have, however, been 
retained. The use of Sanskrit terms and phrases which 
have acquired a definite significance, has more than mere 
utility to commend it. While it is difficult to find exact 
English equivalents for them, their frequent use is likely in 
the long run to popularize Indian thought in the West. 
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Footnotes have been given chiefly with a view to elucidate 
the text or the Sruti passage quoted. 

The editing of this work has had to be carried out 
under difficulties, chief among which must be stated to be 
the want, in Bangalore, of an up-to-date and well-equipped 
library for the use of scholars interested in Oriental litera- 
ture. It is undoubted that scholars will find much to criticise 
in it. It is, however, earnestly hoped that they will view 
with some indulgence its shortcomings, whatever they may 
be, especially because neither time nor trouble has been 
stinted in its production. The main object aimed at has been 
to give an adequate exposition in understandable English 
of Srfpati’s view, so that those who desire may be 
enabled not only to appreciate it at its full value, but also 
to judge, in the fulness of time, the validity of any parti- 
cular interpretation to which they may be personally inclined. 
As Dr. Thibaut has suggested, this question — the question 
as to what the Sutras really teach — is a critical, and not a 
philosophical one. And if it is to be solved at all, it can only 
be, as he adds, when the entire body of the Sutras has 
been submitted to a detailed investigation “ with the help 
to be derived from the study of all the existing commen- 
taries”. The present attempt is to facilitate the realization 
of this much-to-be-desired objective. Apart from those 
who are either commentators on commentators or mere 
glossators, there are at least ten well-known leading com- 
mentators, whose commentaries deserve to be made 
available to scholars for solving the problem of the true 
meaning of the Sutras which stand coupled with the illustri- 
ous name of Badarayana. It is to be hoped that this attempt 
will be made and that scholars with adequate equipment 
will be forthcoming to undertake it, while a discerning 
public will find the means to support such a very laudable 
venture. 

In conclusion, I must record my thanks to Pandit 
S. Venkata Rao, who has proved himself highly useful 
in getting up the text of the work and in passing it through 
the Press. He has also helped in the checking of references 
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and in a variety of other ways which it would be difficult 
to pass over lightly. 

I feel I must also express my deep sense of gratitude 
to Sir K. P. Puttanna Chetty, Kt., C.I.E., the President of 
the Mysore Lingayet Education Fund Association, for the 
warm and continued personal interest he has evinced 
in connection with the publication of this work. To him is 
justly due the credit of its publication in its present form 
to a wider world. To him accordingly are due the thanks 
of the reader for any enlightenment he may derive from it. 

Bangalore, 1 C. Hayavadana Rao. 

30th June 1935.1 



TABLE OF CONTENTS. 

GENERAL PLAN. 


VoL I : Introduction in English 
Vol. II : Sanskrit Text with Commentary 

VOL. I. Introduction 

TOPICAL CONTENTS 

Page 


Preface . . . • . . . . . . ix 

MSS. of the Work .. .. .. .. .. 1 

Name of the Work .. .. .. ,. .. 4 

The Author of the Work . . . . . . . . 7 

Object of the Bhashya . . . . . . . . 24 

The Vriththi on which it is Based . . . . . . 24 

Siddhantas mentioned in the Bhashya .. .. ..26 

The Author’s Date . . . . . . . . . . 29 

Light from Inscriptions . . . . . . . . 31 

Posterior to Nllakantha, Author of Bhashya on Suta Samhita 33 
Posterior to Srikantha, Author of Brahma Mimamsa Bhashya 36 
Date of Srikantha from Literary Data . . . . . . 37 

Srlkantha’s Date as determined from Inscriptions . . . . 38 

Srikantha and Meykandar . . . . . . . . 47 

Sripati anterior to Sivalinga-Bhupati . . . . . . 49 

Sripati posterior to Revanarya, Author of ‘ Siddhanta 

Sikhamani ’ . . . . . . . . . . 53 

Probable Date of Revanarya . . . . . . . . 54 

Sripati’s Native Country . . . . . . 56 

Sripati’s Learning and Profundity— 

(i) Vsdas . . . . . . 57 

(ii) Upanishads ., .. .. .. ..61 

(iii) Puranas and Ithihasas ,. .. .. 67 

(iv) Other Authors Quoted by Sripati ,. .. 78 

Popularity of Sripati’s Commentary . . . . . . 86 

Philosophical Standpoint of the Work . . . . . . 89 

Sripati’s Criticism of Sankara . . . . , . . . 90 

Criticism of Ramanuja and Pancharatra Agama .. 91 

Pancharatra Agama Assailed . . . . . . . . 92 

Examination of Visishtadvaita . . . . . . . . 94 

Objections against Dvaita .. .. ..95 



liv TABLE OF CONTENTS 

Sripati’s Exposition of Viseshadvaita 

* # 

* * 

Page 

98 

Doctrine of Sbatsthala 

• t 

t # 

100 

Connection between Jaimini Sutras and Badarayarta Sutras 

* # 

102 

Do the two Mimamsas form one whole ? 

, , 


106 

View of Sankara 

• • 

* f 

108 

View of Suresvara 

• * 

* * 

109 

Truth underlying the modern view 

, , 

• # 

112 

The Earliest Commentators on Brahma-Sutras : Those referred 
to by Sankara 

114 

Those mentioned by Bhaskara 



117 

Commentators mentioned by Ramanuja 



129 

Those mentioned by Ramanuja’s Commentators 



131 

Those referred to by Madhva 


* « 

133 

Other Commentators and their Works 

p * 

9 * 

134 

Nimbarka and His Date 

• * 

• * 

134 

Story of Nimbarka’s Life 

* * 

* « 

136 

His System of Vedanta 

♦ * 

* 9 

138 

Vallabha and His Date 

• 9 

* * 

139 

His Life and Wanderings 

« 9 

• * 

140 

His Disciples and Literary Works 


• 9 

142 

His * Anubhashya 9 


* * 

144 

His Disciples and their Works . . 


• * 

146 

His Indebtedness to Vishnuswami 

* * 

* « 

149 

His System of Vedanta 

t * 


150 

Vignana Bhikshu and His System of Vedanta 

* f 


153 

Baladeva and His Works 

• * 


180 

His System based on Chaitanya’s Teachings 

* t 

* * 

181 

Chaitanya’s Indebtedness to Madhvaism . . 

* 9 

• * 

183 

Baladeva’s Commentary based on Anandatirtha’s 


# * 

184 

Date of Baladeva * . 

9 9 


185 

Suka and His Commentary 

9 9 

» * 

186 

Suka Bhashya Tika 

• • 

9 9 

217 

Srikantha 

9 9 

nr i 

218 

Chief Commentators in Chronological Order 

9 $ 

♦ 9 

221 

Other Commentaries Current 

9 * 

9 9 

225 

Other Supplementary Commentaries 

* * 

* 9 

226 

Style of Sripati 

# • 

# 9 

229 

An Outline of Srlpati’s View — 

The Nature and Object of Jignyasa , # 

• * 

* # 

232 

Harmonising Sruti Texts 

• * 

* » 

243 

Meaning of Atha . . 


m 9 

244 

Atha means After Diksha 

♦ # 

# * 

250 

Devadhara^a Necessary for Jignyasa 

# f 

# ♦ 

281 



TABLE OF CONTENTS 


lv 


Object of Jignyasa is Brahman 

The Theory of Nirvisesha Brahman . . 

Sabda and Brahman 
Prakriti and Pratyaya . . 

Brahmatva of Siva 

The Attributes of Brahman 

Siva as Parabrahman . . 

Shatsthala Parasiva Brahman and other Deities 
Jagad Vyavaharika Khandanam 
The Repudiation of Sankhya-Dvaita 
The Bhedabheda Theory 
The Nature and Character of Mukti 
Sripati’s Final Summing up . . 

The Dvaita View . * 

Sripati's Philosophical Standpoint — 

His Conception of the Material World 
Brahman and the Material World 
The Purpose of Material Creation 
The Nature of the Jiva 
Origin of Soul . . > . 

The Attainment of Mukti ». 

Sripati’s Position Defined 
Later Critics of Bhedabheda 

Ramanuja’s Criticism of Bhedabheda 
Sankara’s Criticism of Bhedabheda 
Sripati’s View of Bhedabheda 
Differences between Sankara, Ramanuja, 
Anandathirtha and Sripati 
Western Thought and Bhedabheda 
Spinoza’s System of Philosophy 
Influence of Spinoza : Bhedabheda in the West 
Spinoza, Father of Modern Western Philosophy 
Spinoza and Modern Science 
Upanishadic Origin of Spinoza’s Root Ideas 
Mr. Melamed and Spinoza 

Spinoza’s Indebtedness to Hindu Metaphysicians 
Mr. Melamed’s Views Examined .. 

Differing Saiva View-points 

Rudra the Counterpart of Siva in the Big- Veda 

Identification of Rudra with Siva 

Siva in the Yajur- Veda 

Siva in the Brahmanas and the Atharva- Veda 

In the Mahdbhdrata 


PAGE 
.. 284 

.. 285 
.. 293 
.. 298 

.. 307 

.. 315 

.. 347 

.. 368 

.. 386 
.. 409 

.. 418 

.. 439 

.. 484 
.. 490 

.. 492 

.. 511 
.. 515 

.. 516 

.. 540 

.. 575 

.. 586 

.. 590 

.. 662 
.. 679 

.. 693 

Srikantha, 

.. 698 

.. 704 
.. 748 

.. 763 

. . 786 

.. 787 
.. 789 

.. 827 
.. 828 
.. 832 
.. 840 
.. 841 

.. 844 

.. 845 

.. 845 
. . 846 



lvi 


TABLE OF CONTENTS 


PAGE 

Puranas about Siva and Vishnu ** •• *. ** 848 

Siva in the Svetdsvatara Upanishad * . . . . * 849 

Siva in the Brihadaranyaka Upanishad . . * * * . 850 

In the Bhagavad-Gita , . . . , . . . 850 

Linga Worship in the Big- Veda .. .. 851 

Linga Worship in the Yajur-Veda and the Mahdbhdrata . . 853 

In the Post-Virasaiva Period • * , . . , * . 854 

Evolution of Philosophical Theories .. .. ** 855 

The Pasupata School .. .. ** . . 855 

The Saiva Siddhanta School . . . . . . . 855 

The Spanda and the Pratyabhijna Schools. . . * * * 858 

The Virasaiva School ♦ . . . . . * . 858 


Influence of Bhedabheda on the later Upanishads * * , # 883 

Appendices — 

Comparative Table showing the division of the Brahma - 
Sutras into Adhikaranas and Sutras according to four 
principal Bhashyakaras . . . * • , . . 867 

Comparative Table showing the number of Adhikaranas 

and Sutras according to four principal Bhashyakaras,* 877 
Table showing the differences in Adhikaranas and Sutras 

according to four principal Bhashyakaras .. 878 

Table showing the number of Sutras in each Pada of 

Adhikarana as appearing in the four principal Bhashyas 880 
The Use and Significance of dm . . . * * „ 881 

Neo- Platonism and Christianity . . .. 884 

List of Abbreviations Used . . . . . * , . 886 

Addenda et Corrigenda . . . . . , . , 887 



INTRODUCTION. 


In a paper submitted to the Indian Oriental Congress, 
held at Allahabad in November 1926 , I gave a short but 
comprehensive account of this little known but from 
several points of view important commentary on the 
Brahmasutras of Badarayana by Srfpati Panditacharya, a 
Virasaiva teacher of note. What was stated in it was the 
result of a cursory examination of the work and is, it is 
needless to add, entirely superseded by what is mentioned 
in this Introduction after a closer study of it. 

A brief statement of the circumstances under which a 
critical edition of this work is being issued now, may not, 
in the first instance, prove uninteresting to the reader. 
The existence of a commentary on the Badarayana 
Sutras under the name Srlkara Bhashya, by one Srfpati 
Panditacharya has been well known for many years, but 
no attempt has so far been made to critically examine its 
contents or to evaluate its position as a standard com- 
mentary. 

MSS. of the Work. 

An incomplete edition of the text of the commentary 
in the Telugu script'was published in the cyclic year Vijaya, 
corresponding to 1893, at the Sri Lakshmi Vilasa Press, 
situated in Tirumalgiri Street, Secunderabad, and owned by 
one Nyalapalli Ramaiya. The MS. of the work was, it 
would appear, first critically examined for publication by 
one Kotilinga Sastri of the family of Vemanaradhya. After 
further re-examination by one Mallikarjuna Sastri, son of 
Nandisvara Sastri and grandson of Basavesvara Sastri, 
who is spoken of as the moon born in the ocean of the 
family of Srfpati Panditaradhya, its publication was 
undertaken. Mallikarjuna, we are told, purged the MS. of 
all the errors committed by copyists. This edition of 
Mallikarjuna was printed by Bhairavaradhya, who, it 
is added, belonged to the family of Udbhataridhya. 
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Bhairavaradhya states that he issued the edition for the 
benefit of Virasaivas and for their advancement everywhere 
in this world throughout the whole time the sun and the 
moon last. It is further mentioned that the printing was 
rendered possible by the assistance given by one Talagadadivi 
Hanumantha Rao. Bhairavaradhya, who evidently took 
the leading part in the publication of this edition, has prefixed 
to the text an account of his own family, which he, appropri- 
ately enough, calls Bhairavavamsavali. Though there is 
nothing in it to connect him with Srlpati, the author of the 
Bhashya , it is of interest mainly because it indicates that 
he himself belonged to a highly respected and learned 
Vlrasaiva family, originally of Benares, and that at the time 
of the printing of the Bhashya he was a highly respected 
Gum. This Vamsavali is in Sanskrit. Descent is traced 
from Visvesvara of Benares; from him was descended 
Udbhataradhya, known also as Visvanatha, who was, it is 
said, initiated by Rishi Bharadvaja. (Evidently he belong- 
ed to the Bharadvaja Golra.) Some generations after 
Visvanatha, came Mallikarjuna, whose son was Chandra- 
sekhara, of Shanmukhamsa. The latter married Anna- 
purna and had by her two sons. Of these, the elder was 
Bhadra alias Virabhadra, author of Saivanhika , and the 
younger, Kumara alias Mallikarjuna, who was the author 
of two works, called Kunda and Darpana , besides a Kusa, 
evidently a dictionary of some kind. Mallikarjuna had 
three sons Buchchalinga, Somaradhya and Viranaradhya. 
Of these, the last had two sons, Rajalinga and Bhairavara- 
dhya. Bhairava left two sons, Lingaradhya and Nagalin- 
garadhya. Of these, the latter had as his sons Lingaradhya 
and Bhairavaradhya. It is the latter who was responsible for 
the publication of the Bhashya and after whom the Vamsa- 
vali is named. Of him we have a long panegyric, of which 
only the gist need be given here. He and his elder brother 
were, we are told, initiated and instructed by one Channa- 
mallesvararadhya. They were subsequently taught by 
Kedaralinga-guru in Siva-tatva, Veda , Parana, etc. From 
the high praise bestowed on both these teachers, we have 
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to infer that they were learned VIrasaiva teachers. Kedara- 
linga-guru was possibly a Sanyasin. Under his tuition, 
Bhairavaradhya became, we are told, a great Vlrasaiva- 
vadin and overpowered in argument the followers of the 
Buddhist, Advaita, Visishtadvaita and Dvaita systems of 
philosophy. He was on earth, it is added, the very 
Mrigendra (, Sdkshan Mrigendro bhuvi ).* He bore the 
title of Saivendra Chudamani. He was, we are told, born 
as the son of Nagalinga, to establish the Vedic Saiva 
faith by the publication of Srlpati Panditaradhya’s Bhashya , 
which is described as a great work containing the essence 
of the true meaning of every system of Vedanta ( Sarva 
Vedanta Satyartha Sdrabhutam ), as the conqueror of the 
pride of evil opponents, as the destroyer of evil desires, 
as the bestower of the sanctified wealth of Sivagndna, and 
as the means of salvation from worldly bondage. 

This Telugu script edition is incomplete inasmuch as it 
omits the following parts from the original MS. work: — 

Adhyaya I, Pada I, Sutras : — 3, 4 and 5. 

Adhyaya II, Pada III, Sutra: — 46. 

Adhyaya II, Pada IV, Sutras : — 1 to 14. 

The Government Oriental MSS. Library at Mysore 
has a small portion of this printed edition of the Bhashya. 
Kandukur-Balasurya Prasadarow of Devidi House, Vizaga- 
patam, possesses two palmyra-leaf copies of this work and 
one copy on ordinary paper with the Sutra-vritli. These 
are all in the Telugu script and preserved in the Saiva 
Grantha Karyalaya at Devidi, in the Ganjam District. 
Raja Balasurya Prasadarow has also a copy of the 
Secunderabad Edition in the Telugu script, of which copies 
are now difficult to secure. 


1 The reference here is to the “ Illustrious Mrigendra ”, an 
eminent authoiity on the Saiva Darsana quoted by Madhava in his 
Scifvadarsana Sangraha. flee Cowell and Gough, lib and 120. 
Cowell has suggested the identification of Mrigendra with Meyganda 
Jbid. 116 f.n. 3, but this seems groundless. (As to the dates of 
Madhava, surnamed Vidyaranya, and others bearing that name, see 
Mysore Gazetteer, 1930 Edition, II, iii, 1433-1446.) 
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The late Mr. Basav&radhya, B.A., B.L., o£ Bangalore, 
had in his possession a hand-written paper copy. This 
has been carefully compared and checked with the text of 
this Edition. The present edition is wholly in the Deva- 
nagari script. It is being undertaken under the auspices 
of the Mysore Lingayat Education Fund Association, 
Bangalore, a well-known and enlightened body which has 
been doing much for the social and spiritual betterment of 
the large and progressive community of Virasaivas in 
Southern and Western India. The first MS. copy was 
prepared under the direct personal supervision of Raja- 
sabhabhushana Dewan Bahadur Sir K. P. Puttanna Chetty, 
Kt., C.I.E., Retired First Councillor, Mysore State, who 
is the President of the Association and whose unabated 
interest in the work requires special mention on the present 
occasion. The idea of securing the MS., getting it criti- 
cally examined and making it available for publication in 
proper form, has been entirely his. The Association has, 
under his inspiration, generously undertaken to meet the 
cost of the publication of the work. The Committee of 
the Association, which includes leading members of the 
Virasaiva community, deserves special thanks for the un- 
stinted manner in which it has helped in the undertaking 
from the start. It is needless to state that an edition of 
this work in the Devanagari script, which is now being 
supplied, has been long a great desideratum. 

Name of the Work. 

In the Preface to the Secunderabad edition, this 
work is described under three different names: — 
( / ) Vaiyasika-Brah ma-Sutra- m ukhydrtha-p ra/cdsaPatn, (2 ) 
Sarvopanishat-sahaja-samanvaya-dvaitddvaila-siddhdnfa- 
pradipakam , and ( 3) Srikara-Mahabhashyctm. The first 
of these titles means no more than that it is the en- 
lightener of the gist of the By ah m a- Sutras of VySsa; the 
second suggests that this Bhashya conveys the real meaning 
of all the Upanishads taken together and interpreted in the 
light of the dvaitadvaita system of the propounder ; and the 
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third is a mere repetition of the name given by the author 
himself in Adhyaya I of his work which is referred to below. 

The author speaks of his work in a variety of ways : — 
{a) Dvaitadvaitabhidhana Viseshadvaita Siddhanta Stha- 
paka Brahma Mxmamsa Sixtrartha Vlrasaiva Siddhanta 
Prakasika : — (Adhyaya I, Pada I, Colophon). 

(b) Bhedabhedatmaka Viseshadvaita Vlrasaiva Sid- 
dhanta Vyavasthapaka Brahma Mimamsa Sutrartha Pra- 
kasika : — (Adhyaya II, Pada I, Colophon). 

The difference between the two descriptions “ Bheda- 
bheda ” and “ Dvaitadvaita ” Viseshadvaita contained in 
the two colophons mentioned, deserves to be noted. 

An alternative name for the work as given by the 
author in the 16 colophons of the work is Srlkara Bhashya. 
In Adhyaya I, Pada I, Sutra I, line 26, the name of the 
work is also described as “Sutra Vriththim Samalokya 
Kritham Bhashyam Sivamkaram”. In other words, the 
term Sivamkara seems to be set down as the equivalent 
of Srlkara . It is possible that the author is trying to 
impress upon the reader the point that Srlpati Pandita- 
charya named the commentary that he wrote, not after his 
own name, but after Srlkara or Sivakara, i.e., the Lord 
Siva himself. Hence the alternative name, mentioned in 
every colophon, of Srlkara Bhashya , which, in Adhyaya 
I, Pada I as above stated, is turned into Bhashyam Sivam- 
karam. It is thus evident that the commentary which is 
known as Srlkara Bhashya is named virtually after Siva 
himself, Siva having inspired him, as the author else- 
where states, to undertake the work. Hence, some writers 
refer to this commentary not as Srlpati s Bhashya but as 
Srlkara Bhashya. That the suggestion that this Bhashya 
is named after Siva is not without some foundation is seen 
from the name Govinda Bhashya given to Baladeva’s com- 
mentary. This commentary was written by Baladeva and 
it is called the Govinda Bhashya , because it was written — so 
it is said — at the command of Lord G5vinda. Baladeva’s 
commentary is based on that of Anandatlrtha, whom he 
mentions. He belonged to the Kanyakubja country and 
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followed dualism as taught by Chaitanya. His great-grand- 
father Murari was the guru of Prataparudra Gopaladasa, 
King of the Utkala country. (Madras T. C. of Sanskrit 
MSS., IV. i. A. R. Nos. 2989 and 2990, pages 43434347.) 
His Bhashya has been translated by Rao Bahadur Srlsa- 
chandra Vidyarnava (Panini Office, Allahabad). 

There is, however, one further point requiring consi- 
deration. It might be suggested, with some plausibility, 
that Srikara is an alternative name of Sripati and that the 
Bhashya is, therefore, called by both names. The colo- 
phons lend some support to this view. A closer study of 
the colophons, however, shows that Sripati named the 
Bhashya as Srikara Bhashya, with the definite view that it 
should be so perpetuated. The name Srikara itself is rather 
an unusual one, though it occurs as part of a personal name 
mentioned in a lithic inscription at Koturpalli Strotriyam, 
Rapur Taluk, Nellore District, which records the fact that 
one Niirapa Sahni Bhlmanayakundu, a feudatory of Erra 
Siddhi Choda, had for his preceptor Srikara Kantka 
Kesayyangdru, who is called a great yd gin. ( Nellore In- 
scriptions III, 1252-56, Rapur 37.) The inscription is not 
dated but since it mentions that the Chief Narapa Sahni 
Bhlmanayakundu was a contemporary of Erra Siddhi 
Choda, it may be set down* to the close of the 12th century 
A.D. (See V. Venkayya, Ancient History of Nellore 
District in the /. A., XXXVII and XXXVIH, 99 and 7, 
where it is pointed out that Manmasiddhi and Tammu- 
siddhi, sons of Errasiddhi, were feudatories of Kulottunga- 
Chola III, who ruled between 1178-1218 A.D.) It would 
seem to follow from this fact that Errasiddhi should be set 
down to about the close of the 12th century. The identi- 
fication accordingly of Srikara, the author of the Bhashya 
named after him, with this Srlkarakantha — taking it for 
granted that he was called both Sripati and Srikara — seems 
impossible, for Madhvacharya, whom the Srikara Bhashya 
mentions, came long after the close of the 12th century 
A.D. Moreover, in the record quoted above, the name 
appears in the alternative forms of Karakanthadzva and 
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Srlka yakantha Kesayyagaru, thus suggesting that Sri here is 
the usual prefix of honour added to the name of Kamkantha 
Kesayyagaru. (See the original text of Rapur 3 7 at 
pp. 1254-1256, in the last of which the name appears also 
as Kamkantha Kesavayyagaru . ) 

The Author of the Work. 

The author calls himself Srlpati Panditdckdrya ; also 
Srlpati Pandita Bhagavadpaddcharya. He gives also 
his titles when he describes himself Srlmdn Nirabhara 
Vlrasaiva Yathi Vraja Parivridha Srlpati Pandita 
Bhagavadpaddchdrya. It will be noted that he calls 
himself Nirabhara Vlrasaiva Yathi Vraja Parivridha. 
The term Nirabhara means being free from the cares of a 
worldly life and is always applied to a Sanyasin ; similarly 
Yathi Vraja Parivridha means encircled by a multitude 
of those who have renounced the world and controlled 
their passions, i.e.> ascetics. It would, therefore, be 
right to assume that Srlpati Panditacharya, later in 
his life, assumed the status of a Sanyasin and had a 
number of ascetics either as his students or as his followers. 
The term Vlrasaiva, as is well known, distinguishes those 
who follow the tenets of that religion from the Samanya, 
Misra and Suddha Saivas. The Samanya and Misra 
Saivas worship Vishnu as well as Siva. The Suddha 
Saivas and Virasaivas are devoted exclusively to Siva. 
The Virasaivas differ from Suddha Saivas by the portable 
linga (literally meaning a symbol) that they wear on their 
body, preferably on the head, or suspended from the neck. 
The Virasaivas accept the twenty-eight Saiva Agamas, 
especially the later ones, as also the Siva-Glta, to which 
they assign an important place in their religious works. 
Among the leading doctrines of the Virasaivas are the 
Ashidvarna and Shatsthala. Srlpati not only describes 
himself as a Vlrasaiva but also refers specially to the 
doctrine of Shatsthala repeatedly in his work. Srlpati 
Panditacharya — or Panditaradhya as he is described in 
certain works to be referred to below — was thus professedly 
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a Virasaiva and his Bhdshya must be taken as an authorita- 
tive commentary on the Bddardyana Sutras from the 
Virasaiva standpoint. 

That Srlpati Panditacharya was a Virasaiva is also 
otherwise clear from the opening verses of his Bhdshya. 
He there refers to Revanasiddha Guru and speaks of him 
as Revana Ka Ipavriksham and Revana Desikendra. 
He also praises Manila Prabhu, in other words Marula- 
Siddha. Next he mentions Ekorama Siddha, whom he 
terms as Saiva Samsthdpanddhyam. He also describes 
the last as profoundly learned in Tarka, Vyakarana and 
both the Mimamsas and as shining in the hermit's robes. 
He speaks of him as Ekorama Yat/nndra Sekhara 
Sivdchdrya and calls upon him to bless him in the work 
that he is undertaking. The author calls his work the 
gist or essence of the meaning of the Vaiydsika Brahma- 
sutra. Seeing that he praises Ekorama so highly in 
his prefatory verses, it might be inferred he was connected 
with Ekorama’s Mutt, which is the well-known Kedara 
Mutt, on the Himalayas. This is one of the five famous 
Mutts of the Virasaiva faith — Adi Pancha Mathas. There 
is a tradition that Srlpati wrote on the Prasthdna Tray a. 
— Agama, Nyaya and Vedanta — besides commentaries on 
the ten principal U panishads, the Gita and other works as 
well. Some of these are said to be still available in MS. 
form, at Haiderabad, Urlam, and other places but my 
enquiries have not proved successful in locating copies of 
them there. The Madras and Mysore Government 
Oriental MSS. Libraries have no copies of any of Srlpati’s 
works — not even the Bhdshya , barring of course a part 
of the printed Edition of the Bhdshya , in the Mysore 
Oriental MSS. Library, referred to above. In view 
of the fact that Srlpati describes himself a Siddhdnta 
Sthdpandchdrya and a Bhagavadpdddcharya , it is possible 
he wrote the works attributed to him as above. It is 
undoubted that he was an eminent Vedic and Upanishadic 
scholar, besides being well versed in kdvya , ndtaka , 
agama and other literature. 
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In the Preface to the Secunderabad Telugu script 
edition, spoken of above, there is a long panegyric of 
Sripati. He is there referred to as proficient in all the 
Vedas , Agamas and the U hhaya- Vedanta (i.e., Dvaitadvaita) ; 
as a constant meditator on Siva, with all his Ashtangayogas ; 
as a strict observer of the prescribed mode of conduct ; 
as one who was absolutely free from all doubts in Vedic 
procedure and firm in his absolute belief in Siva-tatva and 
capable of teaching and convincing his disciples of the 
Ishta Linga, Bhava Linga and Prana Linga aspects of 
Siva-tatva ; as one who had suspended at the end of a 
Sami branch the fire collected and tied in a piece of cloth ; 
as a Sarvaparipurna , quite contented ; as one who was 
capable of viewing Paramakasa Parabrahma ; as one who 
could fully comprehend Siva-tatva throughout without a 
break ; as one who was born in the Narayanamsa 
(Narayanamsya sambhuta ) ; as one who was the destroyer 
of the pride of every evil opponent who had built up a 
mountain of argument based upon a stray text of the 
Srutis ; who was the Guru of the three worlds ( Trijagad - 
guru), i.e., the Aavaita, Visishtadvaita and Dvaita worlds, 
etc. In this description, we have five points of interest to 
note: (1) that Sripati was a great VIrasaiva teacher ; (2) 
that he was a great scholar in the Veda and the Vedanta ; 
(3) that he was a keen-witted controversialist ; (4) that he 
had performed what might be called a miracle in tying up 
burning coals in a piece of cloth and suspended the same 
by means of a Sami branch ; and (5) that he was born in 
the Narayanamsa. As regards the fourth of these points, 
there is independent testimony in certain literary works 
to which reference will be made below. 

Apart from this panegyric, I have been able to trace 
some specific references in Telugu and Sanskrit literary 
works to Sripati-Panditacharya — who is styled in them as 
Sripati Pandita , Panditaradhya Desika, Sripati Pandita- 
radhya or simply Panditaradhya. As mentioned below, 
Sripati himself uses Aradhya for Acharya and Desika for 
Acharya in his references to Srikanta Sivacharya. As a 
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matter of fact, Achdrya and Arddhya have long been treated 
as convertible terms of title. Literally Amdhya means fit to 
be worshipped or propitiated, a sense in which it is used by 
Kalidasa in his Raghuvamsa (XVI. 12). It is the equivalent 
of Arad/iamya . 2 Achdrya literally means a teacher or 
preceptor, particularly a religious teacher or spiritual guide, 
as also one who propounds a particular doctrine. In the 
case of Srlpati, this title is particularly apposite as he 
was both a religious teacher and the propounder of a new 
philosophical doctrine, the Bhedabheda. The term Desiha 
means a spiritual teacher or guide and is generally used in 
the sense of guru. With these observations, we may refer to 
certain Telugu works in which Srlpati Pandita is mentioned. 
The first of these is the Manuvamsapurdnamu , a work in 
five Asvdsas, which professes to be a Telugu rendering of 
the Sanskrit work Khandakapdldkhydna (Madras Oriental 
MSS. Library, Telugu D.C.I. No. 160). It is said to have 
been originally narrated by Mahesvara to Umadevi, and 
describes the origin and greatness of the Telikas. It 
is stated that some of the Kshatriya descendants of Manu 
were cursed by a sage named Visvamitra and they were 
born as TSlikas. It is said that they were devotees of 
Sri Mallikarjuna, the presiding deity at Srlsaila, that they 
revelled (z.<?., lived) on the banks of the great and meander- 
ing Krishna at Vijayavatika (modern Bezwada) ; that they 
were possessors of bodies which had been purified by the 
benign, gracious and kindly glances of Panditaradhya 
Desika, who had been specially blessed with countless good 
qualities by Nitalaksha (i.e., Lord Siva); that they had settled 


2 The term Arddhya was evidently at one time used as the 
equivalent of Achat ya. Thus Chinnabhatta in the colophon to his 
Tatvabhdshdprakdsika describes himself as the son Vishnudeva- 
radhya. This Chinnabhatta speaks of himself as the younger 
brother of Sarvajna and a dependant of Harihara IL Rai Bahadur 
V. Venkayya identifies this Sarvajna with Sarvajna, the guru of 
Sfiyana (see Aufrecht, Cat. Cat., Sdyam ; R.I., HI, 118). If this be 
so, the title arddhya was in the 14th century as much in use among 
Virasaiva Brahmans as among other sects of Brahmans. 
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at Kanakapuri, Ayodhya, Gajapura, Vijapura and Vijaya- 
vatika ; and that their fame had spread all over the worlds. 
The author of the work, Pochiraju VIranamatya, son of 
Vlrabhadra Mantri and Murtamamba, of Sandilyagotra, 
declares himself a protege of these Telikas of Bezwada 
and dedicates his work to God Mallesvara of that 
place. In the introductory verse, he praises God Malli- 
karjuna of Srisaila and then proceeds to narrate the 
circumstances under which he undertook the task of 
composing this mahaprabandha. It is in setting out these 
details that he tells us that the Telikas of Bezwada 
were disciples of Panditaradhya Desika and that they 
had won that great teacher’s special grace. Not only that, 
poet Pochiraju VIranamatya sets down his own genealogy 
at some length and narrates the grants made to the leaders 
of the Telika (oil-pressing) caste by former kings of the 
country. Thus, he states that the grants made to Peda-Vegi 
Erra Pothanna Setti, Nidadavole Poli Setti, Vaddadi 
Sami Setti, Tatikelapudi Bommi Setti, Bezwada Varna 
Rami Setti and others of the Telika caste are to be found 
recorded in detail on the stone pillars to the east of the 
Mallikarjuna temple at Bezwada, the moon, the stars, the 
heavens and the earth being witnesses to the grants. 
Pratapachola, it is said, granted to several other Settis 
the towns of Bezwada, Peda-Vegi, Jananathapura, Dhanan- 
jayapuram, Tatikelapudi, Padmavati, Bhogavati, Chintala- 
pudi, Gathavaram and Saketa, towns in Panchala and 
other kingdoms, including Atreyapuram in Madura and 
Manikarnika — in all fourteen towns to be enjoyed by them 
solely by themselves. He then adds the following: — 

“ Thus with these towns and with wealth of every 
kind, they (*.*., the Telikas of Bezwada and other towns) 
lived happily by the good graces of the guru and Mahes- 
vara, protecting the poor, the whole being praised and 
blessed by Brahmans as respected merchants, as descendants 
of Manu, as fortunate and lucky (people). They lived thus 
in the reign of that ornament to the Chalukya dynasty, King 
Vishnuvardhana Maharaja Devabhallana Vira'’Perumal 
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Pratapachola, rendering bright (the greatness) of the guru , 
God (Mahesvara) and the throne. While they were thus 
prospering, in Saka 1109, some of the Telikas of certain 
towns lacking in good sense, said to their brethren at 
Bezwada: “ As Bezwada, the Krishna river and God 
Mallikarjuna are (specially lovable) to you, to us are 
Nellore, the Pennar and God Mfilasthanesvara. So you 
and we cannot commingle.” So saying, they departed 
southwards to Nellore. Then Rami Setti, with the aid of 
such of the more well-to-do merchants (of Bezwada) as 
agreed with him, built a temple of many pillars to the 
Mallikarjuna temple and arranged for the conduct of the 
daily worship in it.” 

The following three points emerge from the above 
narration of poet Viranamatya : (1) that Sripati Pandita was 
not only the guru of the Telikas of Bezwada and other towns 
but also that of the then reigning king whose name he 
gives, as Chalukya Vishnuvardhana Maharaja Devabhallana 
Vira-Perumal Pratapa-Chola ; (2) that both Sripati Pandita 
and the king lived in Saka 1109 (= A.D. 1127); and 
(3) that the Telikas of Bezwada and round about separated 
into two sections in that year, one portion of the caste 
going southwards to Nellore and settling itself there and 
the other continuing to live in Bezwada and the adjoining 
towns. Among the latter were Rami Setti — evidently the 
poet’s chief patron — and others, who built the temple of 
Mallikarjuna and arranged for daily worship in it. 

Inscriptions now found at Bezwada throw some light 
on the above statements made by Viranamatya. A muti- 
lated lithic record, discovered in the courtyard of the 
Mallesvara temple at that place, which mentions the Pallava 
king Mahamandalesvara Pallaketa as a subordinate of the 
Chalukya king of Vengidesa, registers among other things 
that Panditaradhya came to Bezwada and there proclaimed 
the superiority of Sivabhaktas to Brahmans by holding 
live coal in a piece of China-muslin with the tender twig 
of a Sami tree (M.E.R., 1910, No. 536 of 1909; see also 
paras 8-9 of Part II of the Report ). The reference is 
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undoubtedly to Sripati Pandita’s exploit already referred 
to above. The date of this inscription is unfortunately lost, 
but the late Rao Bahadur H. Krishna Sastri, Government 
Epigraphist for India, has suggested that it might be 
referred to the period of the Kakatiya King Ganapati 
(1199-1260 A.D.) and his daughter Rudramba (1295- 
1323 A.D.). That this date is a little too early for 
Sripati will be made clear below. The inscription gives 
some interesting anecdotes relative to the Mallesvara 
temple at Bezwada and it is necessary to set them down here. 
It is recorded that prior to the Kali Age, the sage Agastya 
had named the god at Bezwada as Jayasena- Arjuna, the 
Mahabharata hero, whose capacity for wrestling (Malla- 
yuddha ) is famous, next called him, it is said, Mallesvara. 
“The thus famous Siva,” says the record, “ graces with his 
presence the blessed town Vijayavata, the ornament of 
which is the river Krishna. ” In the Kali Age, again, as 
early as the Saka year 117 (295 A.D.), there was a king 
famous on earth by name Madhavavarman. The son of this 
king having killed a child of the woman “ who eked out 
her livelihood by selling shoots of the tamarind tree 
(tinirini-jlvani) ”, the king sentenced him to be hanged in 
order to meet the ends of justice. On seeing this, God 
Mallesvara was pleased and rained (on him) a shower of 
gold which brought back to life the deceased prince and the 
dead body of the child of the beggar woman. Thus the God 
Mallesvara established in this world the fame of the great 
king (Madhavavarman). Later on, the record continues, 
came a pious devotee of Siva by name Panditaradhya who 
proclaimed to the world that the devotees of Siva were 
superior to the divine sages (perhaps, Brahmanas) and 
illustrated the truth of it by bundling up live-coal in a 
piece of China-muslin, with the tender twig of a Sami 
tree — of course without burning the cloth ! God Malles- 
vara was pleased and manifested himself in the presence of 
his devotee. Such is Mahadeva Mallesvara “ the endless 
one, the lover of his devotees worshipping whom the lords 
of the earth prospered of old.” (See M.E.R. for 1910, 
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para 8.) Such is the story told in the lithic record. But 
as Mr. Krishna Sastri has pointed out, an archaic Telugu 
record found at the same place and assigned by him to the 
9th century A.D. (M.E. R., 1910, Part I, page 3) registers 
the building of a temple at Bezwada for the God Kumara- 
swami (or Kartikeya) by a certain Nripadhamundu. while 
King Rajasalki Rajasraya Satyatrinetra Yuddhamalla, the 
beloved (son?) of Nripankusa, was ruling. Another part of 
the same inscription states that the king built for the merit 
of his grandfather Mallaparaju, a mansion for (the god) and 
placed a pinnacle ( Kalasa ) over it. The third part of the 
same inscription adds that on the occasion of the king’s 
coronation (?) a certain Mallundu, son of Trinayana, came 
to Bezwada from Chebrolu in order to attend a public 
festival {jatra) when, finding there the manifest presence 
of God Kartikeya, he raised this temple for him. From 
these statements, Mr. Krishna Sastri traces the historical 
origin of the modern town of Mallesvara to the founder 
Yuddha-Mallundu alias Nripadhamundu. If this be so, 
then the question arises how a temple dedicated to Kumara 
(Skanda), who is generally worshipped in the form of an 
image, came to be the shrine of a lingal Mr. Krishna 
Sastri suggests an answer to this query when he states 
that “perhaps the subsequent history of the temple, as 
given in the mutilated record under discussion, which 
reveals how in a later age a Saiva Aradhya established 
the superiority of the Saivas over the (Brahmana) sages, 
may give a clue as to the period when the Kartikeya 
temple at Bezwada was converted into the modern temple 
of Siva, Mallesvara” ( M.E.R . for 1910, para 9). It 
would seem to follow from this suggestion that the con« 
version of the temple should have taken place as the result 
of Sripati Panditaradhya’s influence at the place. That 
Srlpati was against idol worship ( Saligrama Sila-puja) 
will be clear from what is stated below. 

There are at least two literary references to Srfpati’s 
exploit. One of these occurs in Sankararadhya’s Easavcsa- 
vijaya , where it is thus referred to : — 
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«r^r ^sp^rt tffiw: n 

Prasadaha pavana iti pratignayagnimamsuke I 
Badkva babandha yassamyam jlyachchripati panditaha It 

Let Sripati live long, who avowing seriously that 
His grace is holy and purifying, tied up fire in the folds 
of his cloth, and suspended it in the Sami tree. 

Gubbiya Mallanna, the Kannada poet, in his Bhava ■ 
chintaratna, praising the Virasaiva Panditatraya — Siva- 
lenka Manchanna, Sripati Panditaradhya and Mallikarjuna 
— refers to Sripati’s exploit thus : — 

wdrig) sSoJBqrsF^rte* siztdo £>.l 
^d«3o^ S)?3j^^d.dc3?ri I 

oJ 

rk&w&gJtmiioFcSo || 

Hariyanabhavange vandauegeyisi sikhiyanam - 1 
Baradalli katti murdhakshigala padedu ni - 1 
Shthura vakra manda tivrada durganagala Vaishnava 
Vipra J dinar emba It 

Vara vata pittha dusslesh mamam kidisi San - 1 
Karalenka Manchanna Sripatisvaradeva I 
Nurumallikarjunam pandiiatraya vadaremma bhava- 
rdgagalige II 

“ Having bowed to Siva, the destroyer of sorrows, 
Sankaralenka Manchanna, Sripatisvaradeva and Malli- 
karjuna, tied up (the god of) fire in a cloth and obtained 
pre-eminence and stupefied the crowds of wicked, hard- 
hearted, crooked, sluggish (in movement) and quick- 
witted (in argument) Vaishnavas and Jainas and became 
the Panditatraya — they proved ^ spiritual physicians to 
those suffering from the diseases arising from the (wrong 
modes of) searching Brahma just as temporal physicians 
are to those who are suffering from the diseases arising 
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from (the preponderance of) excessive vaia, pittha , and 
dussleshma? 

In the above verse, though praise is bestowed on all 
the three great Virasaiva Pandits — Sivalenka Manchanna, 
Srlpati Pandilaradhya and Mallikarjuna Pandilaradhya — 
the exploit of tying up the fire in a cloth belongs to 
Srlpati alone. The story goes that Srlpati took a vow 
that Siva’s blessing was all supreme and collected Agni 
(the god of fire) in a piece of cloth and tied him up to 
a Vahni tree, with the result that for seven continuous 
days Agni — having been thus tied up — was unavailable. 
Brahmans living in the vicinity feeling that their daily 
ceremonial, which involves the worship of Agni, whether 
for sacrifices to be offered to the gods or to ancestors, 
would be rendered wholly impossible by this act of 
Srlpati, waited on him and handing him a certificate of 
victory, obtained back Agni from him. (See R. Nara- 
simhachar, Karnataka Kavicharite , Ed. 1924, 212-13.) 

This miracle of Srlpati evidently produced a great 
impression and his fame spread far and wide, so that long 
after he ceased to exist, it appears to have given him a pre- 
eminence wherever Vlrasaivas lived. That is how we 
are to understand the references to it in the works of 
Sankararadhya and Gubbiya Mallanarya. When was the 
miracle wrought ? The inscriptional record in which it 
is referred to has been assigned, as we have seen above, to 
the reign of Rudramba, the Kakatiya Empress, who ruled 
from 1295 to 1323 A.D. This may be temporarily accepted, 
provided it is understood that the event is set down to the 
end of Rudramba’s reign rather than to its beginning. 
This is the more necessary, as Srlpati appears as a critic 
of Madhvacharya’s views in his Commentary and sufficient 
time should be allowed for such a dissemination of his 
views as to require pointed refutation at his hands. On 


8 In this Kannada verse there is a pun on the words fihava 
and Pandita. The whole verse is an example of what is known as 
the double entendre. 
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this ground alone, I would suggest that Srlpati was a 
younger contemporary of Queen Rudramba and lived long 
after the close of her reign. This view is strengthened by 
the Kondavidu lithic record of 1405 A.D. which mentions 
Sripati’s grandson (see below). 

We may here dispose of another suggestion that 
Srlpati should be assigned to the 12th century A.D. 
Mr. R. Narasimhachar in his Karnataka Kavicharite 
states that as VIrasaiva poets mention always together, 
at the commencement of their poems, the three Pandits, 
Sivalenka Manchanna, Srlpati Pandita and Maliikarjuna 
Pandita, and praise them quoting Basava Parana (Sandhis 
9 and 58), they should have been contemporaries of 
each other and of Basava. This suggestion cannot be main- 
tained in view of the fact that as Basava lived about 
1160 A.D. in the reign of King Bijjala (1156-11 67), 
Srlpati would have to be assigned to about 1167 A.D. 
to make him his contemporary. As a matter of fact 
we find him refuting the doctrines of Madhvacharya, 
mentioning him both by name and by implication. As 
Madhvacharya lived on and after 1238 A.D., Srlpati 
should be referred to a date posterior to him. As pointed 
out above, Gubbiya Mallanna, the VIrasaiva poet, who 
flourished about 1513 A.D., mentions Srlpati (he calls 
him Srlpatlsvaradeva) in his Bhavachinta-ratna. As 
Gubbiya Mallanna specifically states that he wrote the 
Bhavachinta-ratna in Saka 1435 (A.D. 1513), there can 
be no doubt about that date. This fact leads us to the 
conclusion that the upper limit for Sripati’s time should 
be set down at about 1400 A.D. allowing about a hundred 
years for his attaining the status of an ancient worthy to be 
associated with the earliest resuscitators of Vlrasaivism 
and quoted with respect by Mallanna. It follows from 
this that Sripati’s date should be between 1238 A.D. and 
1400 A.D. We may not be far wrong if we tentatively 
assigned him to about 1400 A.D. This would allow just 
a century and a half for the development of Madhva’s 
system which Srlpati criticises in some detail. 
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Reverting to Viranamatya’s reference to Sripati, we 
have to enquire who was the king of Peda-Vegi whose 
guru was Sripati. Viranamatya gives his name as “ that 
ornament to the Chalukya dynasty King Vishnuvardhana 
Maharaja Devabhallana VIra Perumal Pratapa-Chola,” who 
is coupled with the Saka date 1109 (A.D. 1187). This 
prince may be identified with Bhallanarendra (or Balladhi- 
natha) who is mentioned in a couple of inscriptions at 
Peddakallepalli in the Krishna District. Both of these 
records are to be found on the Nandi pillar at the Nages- 
vara temple at that place, one dated in Saka 1076 (A.D- 
1154), recording gifts of gold ( Kulottunga-mada ) for lamps 
by Somaladevi, queen of Bhallanarendra (Balladhinatha), 
the son of Chalukya Bhlma and Abbaladevi and grandson 
of Balia of the lunar race ( M.E.R . , Nos. 131 and 132 of 
1897 ; as to Chalukya- Bhlma I, see C. P. Grant No. 14 
of 1908-09, M.E.R., 1909, pp. 108-09 and E.I., V. 
127-137). As the difference between the date given by 
Viranamatya and that mentioned by the two inscriptional 
records is only 33 years, it may be conceded that the king’s 
name is correctly given, though it has to be remarked 
that Sripati could not have lived so early as 1187 or 
1154 A.D., which is nearly a century earlier than the date 
of Madhvacharya, whose views he criticises. The only 
possible inference is that Viranamatya has mixed up the 
dates of Sripati and Bhallanarendra and ante-dated the 
former, by nearly two centuries. It is possible that he 
did so in order to make Sripati’s connection, as their 
guru, with the Telikas, which was a fact, look more ancient. 
While Sripati might not have been the guru of Bhalla- 
narendra, it is possible he was actually the guru of certain 
princes of his own time, as we know from other sources that 
Saiva teachers were actually during many centuries gurus 
of kings all over Southern India. 

Pochiraju Viranamatya also calls himself as Kola- 
katuri Virana, he being named after Kolakaturi Vlra- 
bhadra, his family God. He was the author of many 
Other Telugu works including Krisknarjuna Samvada, 
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written in his 14th year, Vibhutimdhdtmyam (in dvipada 
metre) in his 22nd year, Markandlyacharitram in his 
26th year and Srimuktddevukatha in his 36th year. He 
states he composed the Manuvamsapurdnamu in his 30th 
year. He also rendered Sankaracharya’s Anandalahari and 
Soundaryalahari and Bhartruhari’s Subhdshita into Telugu 
Satakas. One other work of his of interest to us is 
Bhallanacharitramu, in which there is a further reference 
to Sripati Panditacharya (Madras Oriental MSS. Library, 
D.C. II, No. 600). The genealogical verses and colophons of 
Manuvamsapurana and Bhallanacharitramu agree through- 
out, while in the introductory verses of the latter Vlrana- 
matya acknowledges his authorship of Manuvamsapurana, 
which he styles M emu vamsamukhya-nripa-purana. There 
is, therefore, no doubt that he is the author of both these 
works, besides many others, for in the Manuvamsapurana 
he states that he had spent many days most piously in 
composing stories relating to Siva. 

Ssrsp a sr*jsi$_§ 1 

c?5bo !! 

Sivakathd rachanadi visesha bhakti i 
Yukti dinamulu gadupuchununnavada II 

He was evidently an ardent Saiva — probably a 
Virasaiva — of the Krishna district. There are vivid 
descriptions of Masulipatam (or Bandar) and Bezwada in 
his work. Though he belonged to Kolakaturu, he 
probably had made Bezwada his headquarters. Here he 
found a patron in a painter (of the Chitrakdra caste) 
named Damu Moggana, the second of four sons of Peddaya 
and Venkamamba. His guru was, we are told, Sambhu- 
linga, son of Mahadeva-Desika, who was born of the 
family of Sripati Panditaradhya of the prosperous town of 
Vijayavatika («.<?., Bezwada). This part of the text may be 
quoted : — 

o8«5 «c*asj-»43T*sSXtf |JJsSS3o< 3 »of 

Sfe fO?oSo!f -snSfe F®8S 

& 0 && 
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Sri lalita Jayavatikdnagara samsthana • • ■ • Srlpati- 
panditarddhya vamsa samudbhava mahddevdkhya Desikatma 
sambhava Sambhulinga ndma guru karajananundunu. 

Vlrana states that it was at Moggana’s instance that he 
undertook to compose the Bhallanacharitra (also called 
Bhalldnanripu-Katha ) . He was entrusted with this 
work, because Moggana knew that poet Vlrana was a learned 
poet in both Sanskrit and Telugu and that he had made 
an intelligent study of the works in those languages. 
These are statements put into the mouth of Moggana 
about himself and may be taken as evidence of his intimate 
knowledge of Sanskrit and Telugu literature. BJialldna - 
charitra was, however, not dedicated to Moggana, who, 
though only a painter by profession, had humility enough 
to suggest to Vlrana that he should compose his work 
in the name of Mahesvara. From the manner in which 
Damu Moggana is mentioned — holding court surrounded 
by his castemen, etc., — it would seem he was a flourishing 
merchant who had evinced some interest both in religion 
and literary effort. His patronage of Vlrana helps us to 
realize the fact that Srlpati Panditaradhya had left an 
abiding influence in his native district of Krishna and 
round about and that he had a large number of followers 
even among the humbler classes, who looked to his 
descendants for their spiritual welfare. Evidently 
Srlpati’s name was still — in Vlrana’s time — a name to 
conjure with ; otherwise Vlrana would not have taken 
the trouble to mention Sambhulinga’s descent from 
him. Srlpati’s name evidently added, in Virana’s 
opinion, to the weight of his patron’s position and status 
in society. 

The selection of Bhallanacharitra for the display of 
his poetical talents would seem to indicate that both 
Vlrana and his patron were ardent Saivas — and Virasaivas 
too- This inference is partially at least confirmed by the 
mention of the name of Srlpati Pandita as the ancestor of 
Sambhulinga, the guru of Vlrana’s patron. The Bhalldna - 
charitra narrates the story of Bhallana, a devoted of 



INTRODUCTION 


21 


Siva, who is said to have pleased Him by sacrificing 
his dearest things for His sake. That it is a highly 
popular Sivakatha is evidenced by the fact that besides 
Virana’s poetical version of it in Telugu, there are 
two others of it, one by Mallavarapu Vatesvara (see 
Madras Oriental MSS. Library, Telugu MSS., D.C. VI, 
No. 598) and another by Kuchimanchi Timmaya, the 
well-known author of the Achcha Telugu Ramayana (see 
ibid.. Triennial Catalogue , Telugu, Part III, No. 59). 

The next ‘literary reference to Srlpati Panditaradhya 
is in the Pattabhiramavildsamu by poet Nagalinga, son 
of Viranaradhya (or Viresalinga), grandson of Sambhulinga, 
and a descendant of Sripali Panditaradhya. This Sambhu- 
linga may be identified with Sambhulinga, the guru of 
Moggana, to whom Virana dedicated the Bhalldnacharitra. 
(Madras Oriental MSS. Library, Telugu MSS., T.C., 
Part III, No. 16). In the introductory verses we are 
told that Nagalinga was well versed in Sanskrit and 
Telugu and that he was a great grammarian in both these 
languages. Also, he is spoken of as proficient in different 
kinds of poetry — such as bandha , chitra, etc. — and that 
he was a handsome-looking person and bore a character 
for equanimity of temper. It is specially mentioned that 
he was a descendant of the family of Panditaradhya (i.e., 
Srlpati Panditaradhya). The exact words used are: — 

( Panditaradhya vamsa sambkavundu) , 
In the colophon, we are further told that he belonged to 
the Kausika-gotra, and that he was born as the moon 
to the ocean of the family of Srlpati Panditaradhya. The 
actual words used are : — 

. . . .g'O’er’jSjT’qSoSqfoSn 

sScssbs sSSt'W'S «'o$S®07r'Tr , #g 

sr«>X»S'»»^csS> •ST'X©0-7vf)'^d& 

.... Kavita madhurl dhurina Kausikagotra pavitra • 
Sripatipanditarddhya vamsapayah payordsi rdkdsudhd- 
fcarbyamdna 
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If, as suggested above, Sambhulinga, tbe grandfather 
of NSgalinga, may be justifiably identified with Sambhu- 
linga, the guru of Chitrakara Moggana of Bezwada, to whom 
Kolakaturi Virana dedicated his Bhctl lanac/iaritra, then 
these two works — Bhalldnacharitra and Pat tab h iramavila- 
samu — cannot be separated from each other by a long dis- 
tance of time. Probably a period of fifty years separated them 
from each other in regard to the date of their composition. 

Nagalinga, the author of Pattabh irdmavildsam u , dedi- 
cated his work to Venkataraya, a Madhva Brahman, 
whose genealogy is given at length by him in the intro- 
ductory verses. He evidently belonged to a respected 
family which had for some generations been connected 
on the maternal side with the family of Kondavlti Appaji, 
whose descendants had administered the territories de- 
pendent on the fortresses of Vinukonda, Bellamkonda and 
Kondavidu, in the present Guntur district. 

Another reference to Srlpatipandita is to be found 
in a work called Gurustbtmm, which is in praise of one 
Paramaradhya. This Paramaradhya is described as the 
son of Mallikesvaralinga, who again is spoken of as a 
descendant of Srlpatipandita. As Paramaradhya is said 
to have belonged in this work to the Jayavatika family, it 
has to be inferred that Sripatipandita’s family was 
familiarly known by this name, because Sripati had made 
himself famous in Vijayavatika (/.<?., Bezwada). The follow- 
ing verse from the Slotni gives the above information : — 

wrrfe'TTfR* n 

sfmigr i%sm sr?: *ru?rg:u i 

STRR: Rc[T II 

Srlmad Sripati Panditduvaya sudhd siudhvddimulo 
guruhu i 

Suiami Sri jayavdtikauagara santdno dvijdgresaraha H 

Sri Mall&svaralinga garb ha jananaha sringdrabhdsvad- 
varo l 

Dhdmdryaka sakaldrfhamuktipkaladaha tam bhavaye 
aham sadd ll 
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I meditate upon him always who is the chief 
descendant of the family of Sripatipandita of spotless 
fame and who is the best among the Dwijas of the Sri 
Jayavatikanagara family ; who was born in the parentage 
of Mallesvaralinga, who was shining resplendent in good 
qualities and who was the chief source for granting the 
fruit of salvation ( Mukti ) to many of his adorers.” 

Perhaps the title of “ Jayavatika” was applied to by 
Srlpatipandita’s descendants to distinguish them from 
the descendants of other Sripatis known to Sanskrit 
literature, e.g. Sripatidikshita and Sripati, the author of 
] yautisharatna mala, Siddhantasekhara and other astrologi- 
cal works. (See Madras D.C. Sanskrit XXIV, R. No. 
13423 at p. 9049; R. No. 13506 at p. 9125, etc.) Srxpati- 
dikshita was the father of Devaradikshita or Devaraya, 
the author of Pmsannaramaycma • {Ibid., XX, No. 11607 
at p. 7780.) There was, besides, a Sripatibhatta, who was 
the father of Narayanabhatta, author of a commentary 
on Vadiraja’s Rukmamsavijaya. (See ibid., XX, R. Nos. 
11717 and 11718.) 

The combined testimony of inscriptions and literary 
references so far put forward may be held to establish the 
following facts: — (1) That Sripati Pandita was a person of 
great fame as a Vlrasaiva teacher and was not improbably 
the guru of the ruling king of Vegi of his time; (2) that 
he lived about circa 1400 A.D. ; (3) that Bezwada was the 
centre of his religious activities, at least before he attained 
to Sanyasa; (4) that the miracle of bundling up live coals 
in a China-muslin cloth was performed at Bezwada; (5) that 
one of the effects of his activities and of the miracle perform- 
ed by him was probably the conversion of the old temple of 
Skanda there into that of Mallesvara, probably after the 
famous god of Sri-saila, to whom he was devoted; (6) that 
his influence spread as far as Sri-saila in the Kurnool 
district ; (7) that he had a large number of followers in 
what are now the Guntur, Nellore, Kurnool and probably 
also Godavari districts ; (8) that influential industrial and 
mercantile classes like the Telikas, Chitrakaras and others 
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more largely adopted VIrasaivism as the result of his acti- 
vities; (9) that he belonged to a highly literary family, 
learned in both Sanskrit and Telugu ; (10) that some of his 
descendants distinguished themselves as religious teachers 
and as poets; and (11) that there is every reason to believe 
that he was himself instrumental in popularizing the Vira- 
saiva faith over a wide extent of country. 

Object of the Bhashya. 

The Bhashya is intended to put down, Srlpati says in 
his work, the pride of evil opponents. He further praises 
his work as follows : — As one putting an end to all evil deeds 
and results ; as one honoured by wise men ; as one which 
sheds light on the eternal truth ; as one containing the 
essence of all Upanishads ; as forming an ornament to 
Viseshadvaita ; and as a Sutra Bhashya which inculcates 
Sivagnana. 

Srlpati adds that he specially composed the work for 
the benefit of Virasaivas, whom he thus describes : — 

The Saivas who have knowledge of the Vedas 
and Agamas and their inner spiritual meanings ; 
who are fired with the desire to attain Moksha ; 
who are followers of the Vedic path ; and who 
are strict in following the tenets of pure or strict 
Saivism. 

The Vriththi on which it is Based. 

Srlpati Panditacharya suggests that his exposition of 
the Viseshadvaita from the point of view of the Vlrasaiva 
doctrine is in consonance with the declared views of 
all the Smrithis. He also mentions the further fact 
that his Bhashya follows in its interpretation of the 
Sutras of Badarayana, the Vriththi of Agastyamuni. 
(See Adhyaya I, Pada I, Sutra 1, Mangalacharana Sloka, 
No. 16, page 27, line 26.) Apparently as Sankara 
followed the Varaha Sahodara Vriththi , Ramanuja the 
Bodhayana Vriththi, and Madhva the Hayagrwa Brahma- 
vidya, Srlpati seems to have followed the Agastya 
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Vriththi. This Agastya Vriththu which must be 
presumed to be an ancient work, should not be con- 
founded with Agastya Sutras , a Sfxtra treatise evidently 
modern in diction and style, written in imitation of 
Vydsa Sutras , which are apparently intended like the 
very similar work Sdktadarsana , to establish that Sakti 
is the supreme deity. (See Triennial Catalogue of MSS. 
of the Madras Oriental MSS. Library, Vol. I, Part I, 
Nos. 89 and 778.) 4 


4 Agastya is often described as the progenitor of the civiliza- 
tion of the South of India. In a MS. included in the Mackenzie 
Series, an account of this great mum is given, based partly on the 
first section of the Kasi Khanda of the Skanda Purana and partly 
on local legends. (See Agastya Varalar , Wilson’s Mackenzie MSS., 
p. 242, No. 17.) In this work, he is said to have come from the 
North of India, and settled finally in the South, where he composed 
the first elements of Tamil Grammar. His grammatical writings no 
longer exist in consequence, it is said, of an imprecation upon him 
by his disciple Tolgappiyar. All the same, a short grammar of the 
Tamil language — called Agastya Vydkarana — is known (tdtd., 248). In 
another MS. work called the Agastya Jnyana in the same Mackenzie 
series (; ibid 227-228), Agastya is himself made to declare that he 
was originally a Sudra and that he was subsequently purified by his 
Brahman preceptor. The story, which is set down in a hundred 
verses, is interesting as showing how closely Agastya is connected 
with Siva and the religion named after him. “ I declare, ” he is 
made to say, “that I obtained the eminent name of Agastya, because 
I was formerly a Sudra, my preceptor being a Brahman who resided in 
the South of Mahameru. Before receiving his instructions, I purified 
my animal frame of all imperfections by abstract devotion. I 
forsook the world, and lived in caves and rocks, when my holy 
preceptor appeared and said, ‘ Come, I admit you as my disciple \ 
I assented and followed. He lighted a sacrificial fire, and placed in 
it a jar, into which he commanded me to leap. I did so, and was 
consumed, and was born again, and issued from the jar, which was 
then changed into the form of a woman. Verily that jar was a form 
of Maheswari, and the Brahman of Mahadeva, who were my parents. 
They brought me up, and trained me in all learning and finally Siva 
conferred on me immortality.” Later, by command of Siva, he 
repaired to the South to illuminate the darkness of the people. 
Here he invented, it is added, eighteen languages, including the Sen 
Tamil, the old or poetical Tamil. Finally, under the order of Siva, he 
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Siddhantas mentioned in the Bhashya. 

Among the Siddhantas Sripati refers to are the Kama 
Siddkdnta, from which he differs, and the Sankara, Bhatta, 
Bhaskara, Naiyayikamata, etc., Naiydyakamaiasiddhdnia , 
evidently meaning Nydya siddhdnta , /.<?., the Siddhanta 
of the Nyaya School. There are several works of this 
school such as Nydya Kanstubha> which is a treatise on 
Nyaya logic by Mahadeva Panatamakara (Punatambakar), 
son of Mukundapandita (Madras D.C\ VIII, No- 4200); 

composed various Sastras and wrote works on Rasdvamt (Alchemy), 
Medicine and Divine Wisdom. Most of his works are said to have 
perished, though a list of those bearing on medicine is given in the 
MS. above referred to (ibid., 228). Agastya is said to have taken up 
his residence on Podimalai, at the source of the Tambraparni river, 
mythologically described as his daughter by adoption, given to 
him by Siva. The Mackenzie MSS. include a number of works 
on medicine attributed to him. Among these are: — (1) Agastya 
Vaulyam , which treats of the preparation of medicines ; (2) Agastya 
Purdna Sutra , which is a work on mystical and alchemical 
medicine, on the cure of diseases by religious rites or visiting 
holy shrines; it also comprises the Pu/d-Vtdhiy which treats of 
the worship of Siva and other deities and the Diksha-Vidhi , which 
treats of the Diksha or ceremony of initiation in the Saiva faith ; 
(3) Bhasmamore , a work on alchemical or metallic medicines, con- 
taining lules for their calcination and reduction to powder, the 
preparation of different kinds of oxides, and the extraction of 
sulphuric acid ; (4) Balachikitsa , a treatise on the diseases of infants, 
difficult parturition, puerperal fever, etc. ; (5) Agastya Vatdya Munnur, 
a tract on the calcination and reduction of various vegetable and 
mineral articles to powder, for use in medicine; and on the extraction 
of essential oils, etc. ; (6) Agastya Vatdya Nuthiyamlnd , a treatise 
on the purification of various poisonous substances and their employ- 
ment in medicine ; (7) Agastya Vatdya Nappatettu , a short tract on 
the cure of gonorrhoea ; (8) Vatdya Sutra Nuni s a set of hundred 
verses on different diseases and modes of treatment ; and (9) Mupptt % 
a tract on preparing medicines of the alkaline ashes of vegetables, 
etc. (Wilson, Mackenzie MSS 245-246). Other works attributed to 
Agastya in Tamil are : Agastya Tiratiu , Agattiyam , etc. A disciple of 
Agastya is said to have written Pannir upadalam, on which is based 
the Purappoml Ventanutlai , written by Aiyanaridanar, a descendant 
of Chera Kings. (See Madras D.C. Tamil \ I, No. 78.) Agastya is 
thus suggested to be the original civilizer of the South and as the 
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Nyayachuddmani, another work on logic by Ramakrishna- 
dhwarin, son of Dharmarajavarindra {ibid., No. 4201) ; and 
Nyayapdrijdta by Yallayarya {ibid., No. 4202). Other well- 
known works are Nyaya p rakasika, a commentary on the 
Tarkabhdshdprakasika of Chennabhatta, by Naraharimisra; 
Nyayaratnatika { or Dyutimalika ), a commentary on 
Manikantha’s Nyayaratna by Nrisimhayajvan ; and Nydya- 
sdstrdrthadipa by Sasadhara, which is better known as 
Sasadhariya after the author. A commentary on this work 
is the Prathd by Bhishagratna. Another commentary, 
called Nyayaratna, is by Dharmarajadhvarindra. Finally 
there is the Nydyasiddhantamanjari by Janakinatha alias 
Chudamanibhattacharya. There is a commentary on this 
work, called T arkaprakdsika, by Srikanta. 

Bhatta is, we know to be, Kumarila Bhatta. the 
great Mimamsa commentator, who lived about 730 A.D. 
He was the author of Tantravdrtika, a commentary on 
Sahara Svamin’s Bhdshya on the Mimamsa Sutras, per- 
haps the oldest Bhdshya on the Mimamsa in existence, 
going back to probably the first century B.C. On the 
Bhdtta-mata, as his system is called, there are many 
valuable unpublished commentaries in the Madras Govern- 
ment Oriental MSS. Library. Prabhakara is another 
commentator on the Mi mamsa and his system is know n 

originator of the Tamil and other languages current in it. His close 
connection with the Saiva religion is also more than hinted at 
in some of the Tamil MSS. above referred to. A Sanskrit MS. 
describes him as the author of Panchadasi Mulamantra Vyakkya, 
which is a commentary on the Panchadasi Mulamantra , which is 
an alternative name for Panchadasaksharimantra. This mantra is 
addressed to Tripurasundari and consists of fifteen syllables. It is 
supposed to have power to confer prosperity on one and to make 
him a great poet. The commentary is sometimes called Srividyatika, 
(See Madras D.C. XIII, No. 6552 ; also Nos. 6548 to 6550.) 

There is thus some reason for connecting Agastya with Saivism. 
Evidently Sripati echoes the tradition when he states that he 
follows the Vriththi of Agastyamuni in his interpretation of Bada- 
rayana’s Brahma Sutras. The suggestion seems to be that the 
interpretation is an ancient one and is based on the traditional 
views attributed to Agastya. 
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as Prabhakara-ma ta . He is not mentioned by name by 
Sripati. On his work, the Brihati , which is a com- 
mentary on Sahara Svamin’s Mlmdmsa Sutra Bhdshya , 
there is an excellent commentary written by Salikanatha, 
a well-known exponent of Prabhakara doctrines. It is 
known as Rijumdlapanchika , a MS. copy of which is 
in the Madras Government Oriental MSS. Library. 
Both Bhatta and Prabhakara are mentioned by Madhava 
in his Sarvadarsana Sangraha in his chapter on the 
Jaitmni- Dar sana. The difference between these two 

exponents is well brought out by him in his account of 
them. The followers of Bhatta maintained, he says, that 
words signify something definite by themselves, apart from 
the sentence. Those of Prabhakara, on the contrary, 
held that the whole sentence is a command relating to the 
sacrifice, as they maintain that words only signify an 
action or something to be done. The former are called 
abhihitan vaya-vddins and the latter anvitabhidhdna-vadins. 
The Prabhakaras are referred to by Ramanuja in his Sri- 
Bhdshya (Adhikarana 1, Sutra 1) as “ those who main- 
tain that the syntactical meaning of sentences is to be 
finally found in action, ” etc. Bhaskara is another 
commentator mentioned by Srlpati. As there are many 
authors, ancient and modern, of this name, it is necessary 
to point out that the Bhaskara referred to by Srlpati is the 
earliest and most famous of them all. He was an early 
commentator of the Sutras of Badarayana and is referred 
to and criticized by Ramanuja (see Sri Bkashya, II. i, 15) 
and by the author of the Madhva-vijaya {Sarga J) as one 
criticised by Anandatlrtha. In the colophons to his work, 
called Sdrlmka Mlmdmsa Bhdshya , Bhaskara styles himself 
as Bhdskarackdrya. He should be distinguished from Bhatta 
Bhaskara, the commentator on the Taittirlya Aranyaka, who 
is referred to below. He should also not be confounded 
with the great astronomer Bhaskaracharya, born in 1114 
A.D., whose Siddhanta Siromani is next only in authority 
to the i Surya Siddhanta , a work that has been referred to 
about 300 A. D. 1 he Bhaskara of Srlpati notices, with 
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Sankara, the Lokayatikas, a sect of the Charvakas, in his 
work. Sripati’s references to Buddha, Ramanuja and 
Madhva and their Siddhantas will be found detailed at 
some length below. Srlpati also mentions Nilakantha 
Bhagavatpada, Ghantanada and Jyotirmatha (Adhyaya 
I, Pada I, Sutra 21. page 74, line 30). 

Nilakantha is further referred to below. As to 
Ghantanada, not much is known. The term, however, 
appears as a title of Panta Mailara, described as the 
great-grandson of Sura, grandson of Pota and the son 
of Mumb&mba and Mummadindra, a brave lieutenant of 
Pratapa-Deva-Raya II in battle. At the request of this 
Mailara, who, by the way, has been identified with the chief 
of the name mentioned by Srlnatha in one of his Chdtu 
verses, Deva-Raya II made a grant, dated on the Sivaratri 
day of the month of Magha in the year Kllaka in Saka 1351 
(A.D. 1429). Another grant in his favour was made on 
the 11th day of the bright fortnight of Magha of the 
year Subhakrit, Saka 1404 (A.D. 1482) by Deva-Raya, 
who is here spoken of as Praudha-Deva-Raya. If the title 
Ghantanada is identical with this title, Ghantanada should 
be taken to be a great religious teacher who lived long be- 
fore the 15th century A.D., and whose fame was such that 
his name came to be assumed as a title by Saiva Chiefs in 
later times (see Sewell’s List of Antiquities, C. P. No. 87 ; 
also Butterworth and Venugopal Chetty, Nellore Inscrip- 
tions, C.P. No. 18; M.E.R. No. 211 of 1894). The Jyotir- 
matha referred to is quite an ancient system of thought to 
which we have references in the Bhagavad- Gita and the 
Uttarardma Charita [Bhagavad-Gita, V. 24 and XIII. 17 ; 
Uttarardma Charita , IV. 18). According to this school of 
thought, Light is regarded as the Supreme Spirit, the Light 
referred to being the Light of Brahman. In this school, 
light is the divine principle of life and of intelligence. 

The Author’s Date. 

As regards the period of time to which Srlpati, the 
Commentator, should be assigned, it has been pointed out 
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above that judging from certain lithic records and literary 
references he should have belonged to circa 1400 A.D. 
From the internal evidence afforded by his Bkdskya 
itself, it is clear that he is posterior to Riimanuja, to whose 
doctrines he specifically refers by name and which 
he refutes in detail, especially his regard for Tantric 
Agamas, including idol worship, which Srlpati throughout 
denounces. 

Paribhdshdpradhana Ramanuja Sastram Vedamulalvd 
bhdvdt avaidikam iti ghantaghoshaha (Adhyaya II, 
Pada II, Sutra 42, line 18, page 247). 

There is a reference also to the practices prevailing 
among the followers of Ramanuja in regard to the branding 
of the Sankha and the Chakra and the worship of the 
Saligrama in a passage occurring in Adhyaya I, Pada I, 
Sutra 12. The relevant passages are as follows : — 

cwrfa mriTURw? r# gi%: u 

Tantrikas sarva karmani Vishnumuddisya karayet II 
Vaidikas sarva karmani Sivamuddisya karayet II 
Tathdpi Sivopasanameva Sadyo-muktihi II 
Again, 

RIT55TTTR%55r^5fTt^ 3^4 It 

Sankha chakra mudrd dharana nirasah ; tathacha 
Saligrama sild pujadi avasyam varjayet II 
He is as much against the Tantric doctrines of 
Pasupatas as of Ramanuja. In Adhyaya I, Pada II, 
Sutra 1 , he has the following : — 

to®; ii 

Pdncharatradivat Pasupatydgamandm nirastatvdt ll 
Srlpati is also posterior in date to Ekorama and the 
five Acharyas of the Virasaiva religion, who, though they 
are by some modern writers classed (see E. P. Rice’s 
Kanarese Literature , 54-55) as contemporaries of Basava, 
the great reformer, who himself belonged to the third 
quarter of the 12th century, are undoubtedly considerably 
more ancient than Basava. Basava’s work presumes the 
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previous existence of Acharyas who had prepared the 
ground for him. Basava’s vigorous propaganda resulted in 
the development of the Vxrasaiva religion. This is entirely 
in accordance with the view of Sir R. G. Bhandarkar as 
developed in his Vaishnavism , Saivism , etc., 132. Though 
Basava is not referred to by name by Sripati, it is inferable 
that Sripati belongs to the post- Basava period. This could 
not well be otherwise, as Basava came long after Ramanuja. 

Not only Sripati' refers to and refutes the doctrines of 
Sankara and Ramanuja, but also criticizes in more than 
one place the distinctively dualistic philosophy of Madhva- 
charya. Srfpali’s date has, therefore, to be fixed as 
posterior to Madhvacharya, say between 1300 and 1400 
A.D. This date may be taken as approximately correct, 
though it is not quite in agreement with what Mr. P. 
Gopinath Kaviraj has suggested (1200 A.D.) in the 
Hindustan Review for January 1923. Seeing that Ramanuja 
lived in the first half of the 12th century, during the reign 
of the Hoysala King Vishnu vardhana (1111 to 1141 A.D.) 
and that Sripati is posterior in date to Basava, who lived 
about 1167 A. D., and that Madhvacharya lived from and 
after 1238 A.D., this date being fixed with reference to 
the Sri Kurmam inscriptions of Narahari Tirtha and Mutt 
traditions combined, it seems safe to assume the date 
mentioned above.® This date will allow a certain period of 
time for the promulgation of the doctrines of Ramanuja 
and Madhvacharya for them to assume a predominance, 
which required refutation at the hands of a Vxrasaiva 
teacher of eminence like Sripati Panditacharya. 

Light from Inscriptions. 

A few lithic inscriptions lend additional weight to 
this deduction. The most important of these is one 

0 According to lithic inscriptions dated in 1281 and 1293 A.D. , 
Naraharitirtha, the Madhva saint — third in succession to Sri Madhva- 
charya — who is mentioned in them should have lived about that 
time. (See M.E.R. 1896 and 1900.) He is believed to have lived 
up to 1333 A.D. 
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which comes from a ruined mantap at Kondavidu, the 
celebrated hill capital of the Reddis, who ruled from 1328 
to 1427 A.D. This is a Telugu record and is dated in 
Saka 1327, cyclic year Parthiva and registers that the 
stone beam in the gopura of the Visvesvara temple there 
was presented by one Damalapati Chennamanenimgaru 
for the merit of his spiritual teacher Srigiriayyamgaru, 
who was the grandson (?) of Panditaradhyadeva ( M.E.R . , 
1910, 539 of 1909). There is little doubt that the Pandit- 
aradhyadeva referred to in this record is the same as 
Sripati Panditaradhya, he having been, from what has been 
stated before, known more commonly as Panditaradhya 
(see above quotation from Pattabkirdmavildsamu). This 
identification being conceded, we have the date Saka 
1327, Parthiva, for his grandson Srxgiri. Saka 1327, 
PSrthiva, corresponds to A.D. 1405. Taking it for 
granted that Sripati had had a grown-up grandson in 
the 40th year of his age — a by no means impossible 
suggestion — his date would fall in or about 1365 A.D., 
and if he had been alive even a few years before the 
date of this grant in favour of his grandson — who him- 
self is spoken of as a spiritual teacher in this record 
— he would have to be set down to circa 1400 A.D., 
a date which is in agreement with our deductions from 
independent sources as to his time. On a pillar of 
the same mantap on which the above-mentioned record 
is found, there is another one — a mutilated one — of 
Reddi King Peda-KSmati-Vema dated in Saka 1330, 
corresponding to 1408 A.D. ( M.E.R. , 1910, No. 538 of 
1909). This record is dated only three years later than 
the one recording the gift in favour of Srigiri, grandson 
of Sripati Panditaradhyadeva. Peda-Komati-Vema, as we 
know, was the author of Sringaradipika, a commentary 
on the Amara Satajza. Evidently, Sripati Pandita was a 
contemporary of Peda-Komati-Vema. The Reddi chief, 
Damalapati Chennamanenimgaru, who presented the stone 
beam for the merit of Sripati’s grandson, was evidently the 
descendant of a Tamil chief who had long held sway in the 
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Kondavldu country, as his title “ Damalapati ” (/.<?., 
Dramilapati, or Dravida lord) shows. 

The next record comes from Panem, Kurnool 
district, but is unfortunately not dated. On a pillar in 
the Mukha-mantapa of the Panikesvara Svamin temple at 
this place is a record which registers the fact that one 
Vibhiiti Gauraya visited the temple. It is mentioned that 
he was born at Machirajupalli, near Warrangal, and that 
he had settled on the top of Srxgiri and was the servant 
of Panditaradhya, who may be identified with Srlpati 
Pandita. There are three other records of this Vibhiiti 
Gauraya, who was evidently a person of some importance 
as the details given about the place of his birth and 
his settling down at SrI-sailam indicate. The statement 
that he was the “ servant ” of Srlpati Panditaradhya 
signifies possibly his retirement from temporal affairs and 
becoming a disciple of the great teacher Srfpati Pandita- 
radhya, probably the greatest Virasaiva teacher of the 
time. (. M.E.R. , 1914, No. 169 of 1913 ; also 168 of 1913 ; 
for the Reddi kings of Kondavldu, see E.I. , XI, 313 et 
seq. ; and Venkayya, Ancient History of Nellore, 23-24.) 

Posterior to Nilakantha, Author of Bhashya 
on Suta Samhita. 

Srlpati quotes from Nilakantha’s Bhashya, on Suta- 
Samhita (on Dhyana Yogakhanda) in Adhyaya II, Pada II, 
Sutra 42, page 244, line 7 ; also in Adhyaya I, Pada I, 
Sutra 21, page 74, line 29, where he^efers to Purvacharya 
Nilakantha Bhagavadpadacharya’s Bhashya on Chchanddgya 
Upanishad. I have been unable to trace these works 
in any of the Catalogues accessible to me. But there 
is hardly any doubt that this is the Nilakantha, who is 
popularly but mistakenly described as an independent 
Saiva commentator on the Vedanta Sutras, whose alleged 
work is called the Saiva Bhashya. Srlpati nowhere 
quotes the alleged latter work ; if it had been in existence, 
he would have referred to it. He should not be con- 
founded with the Nilakantha, the best known Commentator 
3 F 
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of the Mahabharata, who lived and wrote his Bkarata- 
bhdvadlpa at KUrpara, to the west of the Godavari, in 
Maharashtra, and who, according to Burnell, belongs to 
the 16th century (Madras D.C. of Sanskrit MSS. IV, i, 
No. 1958; Macdonell, Sanskrit Literature , 282, 290). 
Another Nilakantha, alias Ayya Dikshita, who flourished 
in the 1st half of the 17th century, was the author of the 
Sivalilamava. He was the grandson of Acca Dikshita, 
grandson of Appayya Dikshita, one of the finest expo- 
nents of Saiva Siddhanta. Nilakanthasivacharya’s alleged 
Bhdshya goes by the name of Nilakantha Bhdshya , which, 
on closer investigation is found to be only another name 
for Srikantha’s Bhdshya , known as Brahma Mimdmsa 
Bhdshya. A commentary on the latter is Appayya 
Dikshita’ s Sivadityaman idipikd, in the colophon to which 
work Appayya Dikshita plainly states that it is a com- 
mentary only on Srikantha’s Bhdshya and not on that 
of Nilakantha’s also, as has been suggested in some 
quarters. It is more than doubtful if there was really a 
Nilakantha or Nilakantha-Sivacharya who was also a 
commentator on the Brahma Sutras. Mr. S. S. Surya- 
narayana Sastri, the author of Sivddvaita of Srikantha, has, 
since the above was written, arrived at the same conclusion, 
arguing from a different point of view (see Sivddvaita of 
Srikantha , 18, f.n. 23). The doctrines of Saivadvaita 
religion are propounded in Sivadvaitanirnaya by Appayya 
Dikshita. The Nilakantha-Sivacharya above named should 
not, further, be confounded with a third person of the 
same name, who is well known to Virasaiva literature. 
This is Nilakantha Sivacharya, whose Sanskrit work, 
entitled Kriydsara, is often popularly, but erroneously, 
described as a commentary on the Brahma Sutras. He 
is one of the more familiar Virasaiva teachers of the 
Kannada country. As he has been referred to in Mallan- 
narya’s Vlrasaivamrita- pur ana, a work which belongs 
to 1530, he must have been anterior to MallannSrya. 
How much exactly anterior to him, it is not known. 
But he has been assigned to the 14th century, though 
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this seems a little too early for him. He cannot have 
lived earlier than Sripati. In some MS. copies of his 
work, he is called Nilakanthadikshita or simply Nilakantha. 
His work is also alternatively known as Nigamagama 
Sarasangraha. It is not a Bhashya on the Bddardyana 
Sutras . It is a work which, as the author himself states, 
treats of the quintessence of action as derivable from 
the Vedas and Sastras ( Nigamagama Sdrabkuta Kriyd- 
sdra) in the spirit of the teachings of the Vydsa Sutras 
( U pad ghat a, verses 11 and 12; Prathamopadesa , verse 1). 
He styles his work a Prabandha or treatise. It is 
divided into 32 Upadesas and treats of a variety of topics, 
including the fundamental tenets of the Virasaiva faith. 
It is, in fact, a hand-book of interpretation of Virasaiva 
doctrines and beliefs. Even the 18 Puranas (including 
the Ramdyana, the Bhagavata , etc.) are interpreted in 
this work from the Virasaiva point of view. The point 
to note in regard to it is that it is undoubtedly a work 
much later than that of Sripati. Its style is modern 
and somewhat artificial in character. The author's know- 
ledge, though undoubtedly great, nowhere approaches the 
profundity of Sripati. Sripati shines as a learned scholar, 
an acute thinker and a great dialectician of a rare type, 
who had drunk deep at the fountain-head. Nilakantha, 
who describes himself as the knower of the secret of the 
Bkoththara Sathasthala , shows himself as a redactor and 
popularizer intent on interpreting everything known from 
the Virasaiva point of view. Nilakantha refers to another 
work of his at the end of the nineteenth Upadesa of his 
Kriyasdra, but its name is not mentioned. His philoso- 
phical standpoint is also bkeda-bheda (see 3rd Upadesa , 
verse 3) which is in keeping with Sripati’s teaching. 
Sripati uses the phrase Ubhaya Vedanta Nigamagama 
repeatedly in his work and the fact that Nilakantha 
gives this name to his work and suggests that his doctrine 
is also bhedd-bheda, shows that he was not unaware of 
Sripati’s work, to which he does not, however, so far 
as can be seen, directly refer by name. It is strange, 
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however, that in the colophons appearing in the Kriyasdra 
in the MS. copies of this work as found in the Madras 
Oriental MSS. Library (see D.C. of Sanskrit MSS. in the 
Madras Oriental MSS. Library, XI, Nos. 5438 and 5549) 
and as printed in the Telugu script edition published by Mr. 
Vlrasangappa, at the Mysore Sarada Press, in the year 
Tarana, the work is described as that of the teacher 
Nllakantha, who possessed the secret of the doctrine of 
Bkoththara Sathasthala of the Visishtadvaita philosophy. 
A possible explanation is that the reference here is to 
Saivavisishtadvaita and not to Vaishnava or Ramanuja’s 
Visishtadvaita , for the Ekothlhara Sathasthala doctrine 
is not part Oi the latter’s Visishtadvaita philosophy. 
The VIrasaiva standpoint, though described by Nllakantha 
in his colophons as Visishtadvaita, evidently following 
Srikantha, who called his system Siva Visishtadvaita, is 
also plainly called by him Bheddbheda, which is in keep- 
ing witii the VIrasaiva standpoint as propounded by Srlpati 
in his Bhashya. 

Posterior to Srikantha, Author of Brahma 
Mimamsa Bhashya. 

Srlkantha-Sivacharya, whose Bhashya on the Brahma 
Sutras is also well known, though not a professed VIra- 
saiva, approaches the VIrasaiva point of view (see 
Bhandarkar’s Vaishnavism , Saivism, etc., 137 ; Madras 
D.C. of Sanskrit MSS. X, p. 3874). Srlkantha-Siva- 
charya is referred to by name by Srlpati in Adhyuya II, 
Pada I, Sutra 22, page 200, line 8, as Saivagraganya 
Srikantha Sivarddhya and he quotes from Srlkantha’s 
work Brahma Mimamsa Bhashya. He again refers to 
him in AdhySya III, Pada II, Sutra 8, page 320, line 
33. Here he refers to Srikantha as Sivachdrya and 
cites him in connection with the discussion of Bhdva 
and Abkdva , the leading topic of Sutra 8. The change 
from Srikantha Sivarddhya to Srikantha Sivachdrya 
should be noted. The former designation would seem to 
indicate his being claimed as a VIrasaiva by Srlpati. 
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Srlkantha Sivacharya was the author of a Saiva commentary 
on the Brahma Sutras. The work is commonly called 
Brahmasutrabhashyam , though in the colophon the author 
styles it more formally Brahma Mlmdmsa Bhashya , the 
name by which it is actually cited by Srfpati. The most 
famous commentary on it is the work entitled Brahmasutra 
Bhashya Vydkhyaya : Sivadityamanidlpika by Appayya 
Dikshita. Srikantha Sivacharya is sometimes briefly refer- 
red to as Srikanthacharya, while he appears simply as “Sri- 
kantha” in the colophons contained in his Bhashya. 
Appayya Dikshita wrote his Nakshatravdddvali (also called 
Vadanakshatra Malika) to support the views of Srikantha. 
(See Madras D. C. of Sanskrit MSS. X, Nos. 5079 and 
5092, pages 3857 and 3874.) 

Date of Srikantha from Literary Data. 

The date of Srikantha is not yet definitely settled. 
It has been suggested, "on the basis of verbal and doctrinal 
resemblances, that he probably flourished close to the 
period of Ramanuja, who, as we know, lived about the 
beginning of the 11th century A.D. But it has been 
stated that it is difficult to decide the question of priority 
and that there is also the possibility of explaining 

the resemblances referred to on the basis of a common 
original. The suggestion has been made that Srlkantha’s 
treatment of Sutras III, 3, 27-30, where he criticizes 

views which are said to be those of Ramanuja and 

Nimbarka, who, chronologically speaking, came some time 
after Ramanuja, is fairly conclusive in the matter. Mr. 
S. S. Suryanarayana Sastri, who puts forward this view 
{vide his Sivadvaita of Srikantha , 45 et seq.), holds 

that Srikantha’s criticism is effective and is not attempted 
to be met in any other commentary. Briefly put, this 
criticism bases itself on the position that until the 
attainment of Brahman, bondage continues (even after 
death) and that bondage without Karma is inconceivable. 
This position, it is remarked, has not been controverted 
elsewhere. Mr. Suryanarayana Sastri also states that there 
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is an inversion in the order of Sutras 29 and 30, as read 
by other commentators and the inversion is not noticed by 
others. On these grounds, he suggests that it is “ likely 
that Srikantha came after all these, probably some time 
in the 13th century, when the Saiva Siddhanta was taking 
shape in the hands of the Santana Acharyas. ” There 
is, however, little in this reasoning, to support the 
question of date. Nor is there anything in the criticism 
of Ramanuja that is novel ; and as regards the inversion 
in the order of the Sutras, such inversions occur in 
Sripati’s commentary also. This by itself cannot, there- 
fore. be accepted as settling the question of the priority 
of Ramanuja to Srikantha. A writer in the Jignydsa , 
suggests the opposite view that Srikantha preceded 
Ramanuja (see Jignydsa , Part II, article on Srikantha). 
In commencing his work Srikantha states that he has 
corrected the errors ( kalusha ) of the commentators who 
preceded him and that Aryas and pious Saivas would find 
his commentary a great treasure (mahanidhi) (see Madras 
D. C. of Sanskrit MSS. X, p. 3874 et set/., at page 3875 ; 
also M.E.R.y No. 188 of 1905). The words are: — 

Purvacharya kalushitam Srlkanthena prasudhate ll 

Sarvavedantasbrasya saurabhbsvbdambdinam i 

Arydndm Sivanishthdndm Bhdshyam&tanmahanidhihi II 
Who were these commentators whom Srikantha corrected ? 
This statement would seem to indicate that several 
commentators had preceded him. Until we have definitely 
fixed his date, the reference to previous commentators 
cannot be correctly explained. Epigraphic records appear 
to throw some light on his date and to this we may now 
turn our attention. 

Srikantha’s Date as determined from Inscriptions. 

Numerous inscriptions mention or refer to persons 
bearing the name of Srikantha and as the references occur 
at different intervals of time, it is of some interest to see 
which of these relates to Srikantha, the author of the 
Bhdshya. First in order of date, perhaps, should have 
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been the Srlkantha after whom the S'rikantha-Chaturvedi- 
mangalam, a village in the Musuri taluk, Trichinopoly 
district, is named. This place is referred to in as many 
as fifteen lithic records dated from the 30th year of the 
reign of the Chola King Parantaka I to the 3rd year of 
Rajaraja III. It would seem to follow from these inscrip- 
tions that the Srikantha after whom it was named should 
have flourished anterior to the rule of Parantaka I (907- 
948 A.D.). Who he was, it is not possible to determine. 
A person bearing the name of Tiruvaiyan Srikantha, 
Srikantha, the son of Tiruvaiyan, is mentioned in an 
inscription, dated in 965 A.D., found at Gramam in the 
present South Arcot district {M.E.R., No. 74 of 
1905). • He figures in it as a Vaidumba feudatory of the 
Rashtrakuta King Krishna III ( M.E.R . , 1901, page 42). 
Whether he could be identified with the name-father of 
Srikantha-Chaturvedimangalam is difficult to say in the 
present state of our knowledge of the history of Vaidumbas. 
The following is a list of the records in which Srikantha- 
Chaturvedimangalam is mentioned • — 

(1) 600 of 1908 at Tirupattur, Musuri taluk, Trichinopoly dis- 

trict. Reign of Rajaraja III (18th year). Grant 
by a native of the place, a brahmadaya of 
Uratturnadu. 

(2) 511 of 1912 dated in 13th year of Vikrama-Chola (1118-35). 

Sale of land in this village, also called Nambi- 
kurichchi. 

(3) 512 of 1912 dated in Vikrama-Chola’s reign. 

Land sale in the same village. 

(4) 97 of 1914 dated 25th year of Rajaraja I. 

Grant of gold to the temple at the place. 

(5) 100 of 1914 dated 3rd year of Rajendra-Chola I. 

Gifts to the temple at the place by one of the 
members of the village assembly. 

(6) 102 of 1914 dated 7th year of Rajakesarivarman. 

Land granted for digging a channel from the 
tank at the village for irrigating the lands. 

(7) 105 of 1914 dated 7th year of Rajakesarivarman. 

Sale of right to a private party to levy a definite 
quantity of paddy on the lands of the village 
for digging a channel. 
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(8) 111 of 1914 dated 30th year of Parantaka I. 

Grant of land to the temple. 

(9) 114 of 1914 dated 4th year of Rajakesarivarman, Rajaraja I. 

Grant of gold for lamp, etc., to the temple. 

(10) 117 of 1914 dated 5th year of Rajakesarivarman. 

Gift of a lamp to the temple. 

(11) 119 of 1914 dated 18th year of Rajakesaiivarman. 

Gift of a lamp to the temple. 

(12) 120 of 1914 dated 7th year of Rajendra-Chola (1050-62). 

Remission of taxes to the temple at the place. 

(13) 123 of 1914 dated 3rd"year of Rajakesarivaiman. 

Sale of land. 

(14) 133 of 1914 dated 5th year of Rajakesaiivarman. 

No taxes should be levied on the temple 

belongings. 

(15) 136 of 1914 dated 3rd year of Rajarajadeva III. (=13th 

February 1219 A.D.) 

Gift of land. Village called also Malari. 

As will be seen, these inscriptions range in their dates 
from the reign of Parantaka I to Rajaraja III. 

A Telugu-Sanskrit record dated in Saka 1193 
(corresponding to 1271 A.D.) cyclic year Prajapati, which 
comes from Tripurantakam in the Markapur taluk, Kurnool 
district, mentions a Brahmana resident of Madhurantaka 
(perhaps the village of that name in the present Chingleput 
district) who bore the title of Chodamandala-pratistha- 
charya, and a certain Srikantha-siva, probably a Saiva 
ascetic. In another record at the same place, wholly in 
Telugu, dated in Saka 1192, cyclic year Pramoduta, 
corresponding to 1270 A.D., in the reign of the Kakatlya 
queen Rudrayyadeva Maharaja (Rudramma), we have 
mention made again of a Srikantha-siva (M.E.R., No. 246 
of 1905). Another record comes from Tiruvidamarudur 
in the modern Tanjore district, dated in the fourth year 
of the Chola King Vikrama-Chola, who reigned from 
1118-1135 A.D. (M.E.jR., No. 301 of 1907). It records a 
gift of land to the image of Kulottunga-Cholisvaramudaiya- 
Mahadeva (named after Kulottunga-Chola I) set up by 
Svamidevar Srikantha-siva, who has been identified 
(wrongly as will be shown below) with Srikantha, the 
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commentator. {Ins. in Madras , II, p. 1276, No. 328.) 
Mr. V. Venkayya has identified this Svamidevar Srikantha 
with Srlkantha-Sambhu, the father of Somesvara or Isvara- 
Siva, the guru of Kulottunga III. ( M.E.R . 1908, p. 64.) 
As Srikantha’s son, Somesvara or Isvara-Siva, who wrote 
the Siddhanta Ratnakara , was the guru of Kulottunga III 
(1178-1216 A.D.) and consecrated the temple built by 
Kulottunga III at Tribhuvanam, in the Tanjore district, 
it has to be presumed that his father Svamidevar Srikantha- 
siva himself had passed away by then. Vikrama-Chola, 
in whose reign the grant was made, ruled between 
1118-1135 A.D., while Kulottunga-Chola I, in whose name 
the image was set up, ruled between 1070-1120 A.D., 
and preceded him. Somesvara or Isvara-Siva, the son of 
Svamidevar Srikantha-siva, who set up the image, was the 
guru of Kulottunga III, who ruled between 1178-1216 
A.D. Thus nearly a century separated Kulottunga-Chola I 
from Kulottunga-Chola III. Taking it for granted that 
the image was consecrated in the year in which the 
grant was made to it, i.e., in the fourth year of Vikrama- 
Chola’s reign, corresponding to 1122 A.D., Svamidevar 
Srikantha should have been living in that year, while 
his son Somesvara or Isvara-Siva belonged to the period 
1178-1216 A.D. 

Svamidevar Srikantha cannot, therefore, be identified 
with the Srikantha of the two Tripurantakam records, 
dated in 1270 and 1271 A.D., though this (Svamidevar) 
Srikantha was evidently a great Saiva teacher. His son 
Somesvara is, indeed, described as well versed in the 
Saiva^ Dar sana and the eighteen Vidyas and as having ex- 
pounded the greatness of Siva as taught in the Upanishads. 
As remarked above, Somesvara was also the author of 
Siddhanta-Ralnakara. Somesvara was also known as Isvara- 
Siva, a name which the late Mr. Venkayya was inclined 
to identify with Isana-siva, which was borne by a Saiva 
teacher who wrote the Siddhantasara. In the same line 
of teachers there was also a Srikantha. Both Isana- 
siva and Srikantha are mentioned by the Saiva teacher, 
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Vedajnana, in his Atmarthapuja-paddhati. This Isana- 
siva has, however, to be distinguished from the person 
of the same name who belonged to the Amardakamatha and 
wrote a work called Krinakramadyotika (see Hultzsch, 
Report oil Saiiskrit MSS., II, xvii ; also M.E.R. 1908, 
para 64). There is a Srlkantha mentioned in a record, 
dated in the 21st year of the Pandya King Maravarman 
alias Tribhuvanachakravartin Sundara- Pandya I (1216-35 
A.D.), “ who was pleased to distribute the Chola country”. 
This records a sale of land to Srikantha-siva, one of 
the Acharyas residing in the Tirugnanasambanda matha at 
Tirupattur (the place of that name in the present Ramnad 
district) by a local chief. From the point of view of dates, 
the Srlkantha of this record — whose date works out to 
1236 A.D. — may be the same as the Srlkantha of the 
Tripurantakam records, which belong to 1270 and 1271 
A.D. If the Srlkantha of these records is Srlkantha, the 
commentator, then he should be assigned to about 1270 
A.D. In this case, he should be held to come long after 
Ramanuja and Nimbarka and not before them. 

There remain three others of the name of Srlkantha 
to consider. One of these is Srlkantha, the Tantric writer, 
who belonged to the Kashmir School and composed the 
Ratiiatraya Pariksha prior to the 10th century. He has to 
be distinguished not only from the Srlkantha, who lived 
from about the first quarter to the third quarter of the 
13th century A.D., but also from Svamidevar Srlkantha, 
father of Somesvara, the guru of Kulottunga-Chola III 
above named (see Madras D.C. of Sanskrit MSS., X, 
5092, pp. 3874-7 ; also Hultzsch, Search for Sanskrit MSS., 
No. II, p. xvi, for Srlkantha, the Kashmirian author). 
Another is the Srlkantha, identified with the Srlkantha- 
natha mentioned in the undated records in the Arulala- 
Perumal temple at Conjeevaram as the preceptor of the 
Vedic scholar Sayana, whose “ master ” was Sangama II, 
the son of Kampa and grandson of Sangama I. (M.E.R. 
1893, p. 5, para. 13; Inscription No. 50 of 1893; E.I., III, 
118*19.) This Srikanthanatha has been identified with the 
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person of the same name mentioned as the preceptor of 
Sangama II, son of Kampa I and grandson of Sangama I, 
in the Bitragunta grant of Sangama II, dated in Saka 
1278, Durmukhi, corresponding to 1356 A.D. ( Nellore 
Ins. I, C. P. Grant No. 20; A'./., Ill, 21-25.) This grant 
records the gift of the village of Bitragunta to twenty-eight 
Brahmans at the request of the king’s (Sangama II’s) 
preceptor Srikanthanatha, on the anniversary day of the 
king’s death. In consequence, the village came to be 
known as Srikanthapura. At the request of the same guru, 
Sangama II granted another village, called Sinhesari, 
identified with Sankesari, near Pushpagiri, in the Nellore 
district. The question arises whether the Srikanthanatha 
mentioned in the Arulala-Perumal temple and Bitragunta 
records, both doubtless referring to the same person, can be 
identified with the Srlkantha-siva of the Tripurantakam and 
Tirupattur records mentioned above. The Bitragunta 
record is dated in 1356 A.D., while the Tripurantakam re- 
cords belong to 1270 and 1271 A.D. and the Tirupattur 
one to 1236 A.D. As the hiatus of time that separates the 
Bitragunta and Tirupattur records is about 120 years, 
it seems doubtful if they can be identified. It is possible 
that the Tripurantakam and Tirupattur records refer 
to Srxkantha, the commentator, while the Bitragunta one 
refers to a later successor of his who lived about the 
first half of the 14th century A.D. 

Finally, there is a Srlkanthadeva mentioned in an 
undated record on the north wall of the Uamisvara temple 
at Taramangalam, Omalur taluk, Salem district. It 
mentions a certain Srlkanthadeva, who bore the title of 
Gaudachudamani and Vidyasamudra and records a gift of 
land made to his father as gurudakshina by the six Veil alas 
of the place, of whom Nalla Udaiyappar was one. ( M.E.B . 
31 of 1900.) It is rather difficult to identify this Srlkantha- 
deva, though it is quite possible, judging from his high 
sounding titles and the Vellala disciples he possessed, that 
he might have been the same as the Srlkantha-siva men- 
tioned by Aghora Sivacharya in his Mahotsavavidhi. He 
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belonged to the Amardakamatha above named. His prede- 
cessors in order were : — Paramesvara ; Hridaya Sankara ; 
Dhyana Siva; and S rikantha- S i va- D esika, who, it is said, 
was an immigrant from the Gaudadesa (modern Bengal). 
This Srikantha, it is added, moved south to offer worship 
to the god at Chidambaram, and became thereafter the guru 
of Vikrama-Chola, son and successor of Kulottunga-Chola I. 
Vikrama-Chola ruled from 1118-1135 A.D. and was a 
devout Saiva, though not intolerant of Vaishnavism. (See 
Mysore Gazetteer , Ed. 1930, II, ii, 1133-1134.) The fact 
that this Srikantha was from the Gaudadesa, which is noted 
by Aghora Sivacharya, enables us to identify him with the 
Srikantha mentioned in the Taramangalam record, who, it 
is mentioned in it, bore the title of Gaudachudamanu 
Whether this Srikantha, who is alleged by Aghora Siva- 
charya to have been the teacher of Vikrama-Chola, can be 
identified with the Srlkantha-siva, who set up the image 
in the name of Kulottunga-Chola I, in the fourth year of 
the reign of his son Vikrama-Chola, is a moot point. If 
Aghora Sivacharya is correct in his statement, the two 
Srlkanthas would have to be identified. If this be so, 
the Taramangalam record would have to be referred to 
about 1135 A.D. 

The above identification of Srikantha, the commentator, 
with the Srlkantha-siva of the Tripurantaka and Tirupattur 
records would fix him up to about the third quarter of 13th 
century A.D., which would allow a sufficiency of time 
for his being honoured as a great authority by Srlpati, 
about a century later. If this be so, Srlpati, who quotes 
Srikantha, with evident feelings of regard, should have 
come long after him. This brings us again to about the 
middle of the 14th century A.D. (1350-1400 A.D.). The 
date of Bhatta Bhaskara, from whose writings Srikantha 
has undoubtedly borrowed (see Bhatta B/msham, Mys. 
Ed„ pp. 34, 81, 82 and 138 and Srlkantha’s Br. Mlmamsa , 
IV. 4. 19; I. 3. 12), may be fixed from an epigraph found 
on the base of a mantapa in front of the central shrine in the 
SaumyanSthaswami temple at Nandalur in the Pullampet 
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taluk of the present Cuddapah district (see M.E.R. 1908, 
App. B., No. 577 of 1907). It is a Grantha and Tamil 
record recording a gift by Bhujabala VIra-Narayana Ahava- 
malladeva Maharaja and mentions Bhaskarabhattopadhyaya. 
The king mentioned is undoubtedly the Kalachurya king 
Ahavamalla, who possessed the title of Vira Narayana 
or Raya Narayana., as a record in the Shimoga district 
mentions it ( E.C . VII, Shikarpur 245), and was also known 
as Kalachurya Bhujabala Chakravarti , etc. (see Mysore 
Gazetteer , Ed. 1930, II, ii, 896-97). We know he succeed- 
ed his brother Sankama in or about 1181 A.D. and reigned 
up to 1183 A.D. Though this inscription is undated, 
it has to be referred to one of the four years ranging from 
1181-1183 A.D. Accordingly, the Bhaskarabhattopa- 
dhyaya referred to in it would have to be set down to about 
the same period. The name as given in the inscription 
may be interpreted as “the teacher Bhaskarabhatta,” 
which in later times came to be “ Bhatta Bhaskara”, 
evidently to distinguish him from many other persons of 
the name of “ Bhaskara ”• If Bhatta Bhaskara is the 
person referred to in this record, as it seems probable, 
then he should be taken to have lived at about 1183 
A.D. and was the recipient of a gift at the hands of the 
Kalachurya king Ahavamalla. This king is referred to in 
another record found at Chintalapattilru, in the Cuddapah 
taluk, in which he is termed a Mahamandalesvara (M.E.R. 
320 of 1905). This record may have to be referred to 
1179 A.D. or even before that year, when he was associ- 
ated with his brother Sankama, a division of the kingdom 
having been effected about that year (Mysore Gazetteer , 
Ed. 1930, II, ii, 896). 

This Bhaskarabhattopadhyaya should not be confused 
with the Bhaskarabhatta , who was the author of a work 
called the Vaikhdnasasutra Vydkhyanam , otherwise known 
as Bhaskara Bhattlyam. In the colophons to his work, 
this writer styles himself Bfidskarachdrya or Bhdskarasurin 
and describes himself as the son of Nrisimhacharya of 
Gautamagotra (Madras T.C. of Sanskrit MSS., IV, i, B. 
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No. 3463 ( b ) at pp. 5173-74). The scribe who copied this 
MS. calls its author Bhaskara Bhattacharya. Tenali 
Gopanarya in his Vaikhanasa Sutranukramanika refers to 
this work and states that this was written by Bhaskara - 
bhatta (Madras T.C. of Sanskrit MSS ., IV, i, B. No. 
3473 (a), pp. 5185-86). There is hardly any doubt that 
he is not the Bhaskarabhattbpadhyaya referred to in the 
Nandalur epigraph and that the latter has to be identified 
with the famous Bhatta Bhaskara, the commentator on the 
Taittiriya Aranyaka. Ahavamalla as also the rest of his 
dynasty were, it is true, Jains, but there is nothing to show 
that they were not generally tolerant towards Saivism, 
which, in fact, was revived under the influence of the great 
Basava and his followers in the Kalachurya period (Mysore 
Gazetteer , Ed. 1930, II. ii, 898-99). The gift in favour 
of Bhatta Bhaskara, the eminent teacher of the Upanishads, 
by Ahavamalla may be taken to be an act of recognition 
on his part of Bhatta Bhaskara’s known popularity, piety 
and talents as a scholar. Bhatta Bhaskara may be taken to 
be the first philosophical fruit of the Saiva cult of the 12th 
century in which Siva is described as the transcendental 
Brahman. If this be so, then Bhatta Bhaskara should 
be assigned to about 1183 A.D., or the last quarter of 
the 12th century A.D. Accordingly Burnell’s suggestion, 
based on tradition, that he belonged to the latter half 
of the 12th century has to be given up. He may have 
been an Andhra in the sense that he lived in or about 
the modern Cuddapah district, where the grant in his 
favour has been found. As enough time will have to 
be allowed for him to become a well-known autho- 
rity, at least to be adopted without citation as a 
leading authority on the Upanishads by Srikantha, we 
will have a period of about a century between the two, if 
we take the Srikantha of the T ripurantakam and Tirupattur 
records as Srikantha, the author of Brahma Mimamsa, 
and the Bhaskarabhattopadhyaya of the Nandalur epigraph 
as Bhatta Bhaskara, the author of the commentary on 
Taittiriya Aranyaka, This identification will also possess 
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the merit of allowing sufficient time for Srlpati in his turn 
quoting Srikantha as an eminent authority on the Brahma 
Sutras. 

Srikantha and Meykandar. 

While Srikantha has been identified by some with 
Meykandar (Meykandadevar), the author of the Tamil 
translation of the famous Sanskrit work, the Sivagndna- 
bodham , his guru has been identified by others with Mrigen- 
dra, the author quoted by Madhava in his Sarvadarsaua 
Sangraka. (See Cowell and Gough, translation of Sarva- 
darsana Sangraka 116, f.n. 3.) Both these identifications 
seem unsatisfactory. It may be pointed out that while 
Meykanda belonged to Tiruvennanalliir, on the south bank 
of the Malattar, about 14 miles south-east of Tirukkoyilur, 
in the South Arcot district, Srikantha, according to 
inscriptions, was connected with Madhurantakam in the 
Chingleput district. There is at Tiruvennanalliir a shrine 
in honour of Meykanda, not far away from the new 
Chuttram in existence there, while there is a temple in 
honour of Srikantha at Vada-Tirumullaivayil in the 
Chingleput district. On the north wall of the Aruna- 
chalesvara temple at Tiruvennanalliir, there is an inscrip- 
tion dated in the i6th year of the Chola King Rajaraja III 
(1216-48 A.D.) corresponding to Saturday, 22nd May 
1232 A.D., which records a gift of land to an image set 
up by Meykandadevar of Tiruvennanalliir ( M.E.R. , No. 
485 of 1902 ; see E.I., VIII, 268). This record fixes 
definitely the date of Meykandadevar, who declares him- 
self the disciple of Paranjoti Muni, to about the middle 
of the 13th century. How long before 1232 A.D. did 
Meykandar set up the image for which the grant of land 
was made in that year ? This may be fixed up with the 
aid of a lithic record which comes from Chidambaram. 
Meykandar, it is said, was the, son of one Achyuta Kalap- 
palan of Pennagadam, who, it has been suggested, may 
be the Achyuta Kalappalan of Chidambaram, mentioned 
in a work called the Tamil Ndvalar Saridai as the person 
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who had taken captive the kings of Chera, Chola and 
Pandya countries. Whether this is so or not, there seems 
to be some ground for identifying this Kalappalan with 
the Kalappalarayar who, in the eighth year of the reign 
of the Pandya King Jatavarman alias Tribhuvana Chakra- 
vartin Sundara-Pandyadeva — probably Jatavarman Sundara- 
Pandya I, 1251-1264 A.D. — made a grant of land for 
conducting festivals and providing offerings in the temple 
of Makali (at Chidambaram) which, the record states, 
was founded on the south side of the road by which the 
god was taken in procession for the sea-bath ( M.E.R . , 
297 of 1913). The eighth year of Jatavarman Sundara- 
Pandya I would be 1259 A.D. If the grant of Kalappala- 
rayar was accordingly made in that year, Achyuta 
Kalappalan, the father of Meykanda, should be assigned 
to about the middle of the 13th century A.D. He was 
evidently already an important person at the time — he 
is styled Rdyar — and may have been old enough to have 
had a fairly aged son. The difference in time between 
1259 A.D., the date of the Chidambaram record of 
Kallappalarayar, and 1232 A.D., the date of the Tiru- 
vennanallur record registering a grant to the image set 
up by Meykanda, is about 27 years. The Tiruvenna- 
nalliir record is thus 27 years earlier in date than the 
Chidambaram one, which would confirm the suggestion 
that at the time of the latter record Meykandar was 
already a well-known personage. Evidently Meykandar 
had, in the lifetime of his father, already become famous 
by his philosophical studies and religious zeal, as we see 
a grant being made for an image set up by him. In 
any case, there can be hardly any question, with these 
two epigraphic records before us, to doubt any longer 
that Meykandar actually lived about 1235 A.D., if not 
indeed a little earlier than that date. As we have seen 
above, we have independent inscriptional records which 
agree in fixing Srikantha, the commentator, to about 
1270-71 A.D. It is possible that Meykanda and Sri- 
kantha were contemporaries, and this contemporaneity 
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ought to suffice to clear up the confusion as to the 
identity of Srikantha’s guru with Meykanda. Men of 
nearly the same age and celebrity, referred to in con- 
temporaneous inscriptional records, in which they are 
spoken of as religious preceptors, cannot have been guru 
and sishya. There are, besides, as pointed by Mr. Shrya- 
narayana Sastri, doctrinal differences between these two 
religious teachers which appear too fundamental to enable 
us to identify them. Srikantha’s system, as he points out, 
considers the world as due to the transformation of the 
Lord through His Chitsakti ; it makes no independent 
provision for the creation of the material world ; it does 
not specifically recognize anava mala ; it is extremely doubt- 
ful if it recognizes jivanmukti ; and while Meykandar seeks 
to establish his system on reasoning, Srikantha appears to 
fight shy of it and so takes refuge in Sruti. It is hardly 
likely that a system with so many variations from the 
Saiva Siddhanta, could have owed much to the protagonist 
of the Siddhanta ( Sivadvaita of Srikantha, 22). As a 
matter of fact, Srikantha’s guru was one Svetacharya, 
a name which prima facie has no relationship with that 
of Meykanda-Deva. (See Srikantha’s Brahmamimamsa 
Bhdshya, stanza following the colophon.) The identi- 
fication suggested by the writer in the Journal of Oriental 
Research has been answered at length by a contributor in 
the Jignydsa, I. ii, to which'further reference may be made 
by the interested reader. 

Sripati anterior to Sivalinga-Bhupati. 

Among the writers quoted by Sripati is HaradattS- 
charya, a famous Saiva sage. His date can be fixed with 
some degree of certainty. As Sripati quotes him and 
speaks of him with reverential awe, it might be presumed 
that he had, by Sripati’s time, receded into the dim past. 
How far he was actually removed from Haradatta may be 
ascertained both from the story of his life as given in the 
Bhaviskyottara Parana and from the writings of his 
commentator Sivalinga-bhupati. From the Bhaviskyottara 
4 F 
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Parana^ which gives the story of Haradatta who is con- 
sidered an incarnation of God Siva, we learn that he 
ascended to Heaven in a vimana when the Kaliyuga was 
past 4000 years minus 21, 3979 years, which cor- 

responds to 879 A.D. — in the year Vilambi, Pushya 
month, Panchami, first half of the lunar month, Thursday, 
on the banks of *the Cauvery at Kamsagrama. Though 
in the Sivarahasya , Kaliyuga 3000 is given as a rough 
approximation as the date of Haradatta, the former has 
been accepted by Professor M. Seshagiri Sastri as the more 
correct one. 6 He also identifies this Haradatta as the 

0 It has been suggested by Mr. Suryanarayana Sastri that as 
the date given in the Bkavishyottara Purana is not exactly correct 
in as much as, if the details given are reliable, the day should fail 
in the dark half of the month and not the bright half of the month 
mentioned in it, we would have to take the cyclic year alone into 
consideration and identify it with 1119 A.D. in which year there 
was a Friday which was the fifth day of the bright half of the 
month of Pushya. Though it is usual to stress the cyclic year 
in cases of this nature, still the date given in Bkavishyottara 
Purana correctly works out to Friday, 16th January 879, though 
the Friday falls in the dark half of the month of Pushya. This is 
a detail in which a mistake might have been made. As regards 
the story of the ordeal that Haradatta had to undergo to prove the 
superiority of Siva, it is a familiar embellishment intended to 
glorify his greatness and no more. Moreover, we are still to know 
the exact conditions prevailing in South India at the close of the 
9th century A.D., when the Imperial Cholas under Vijayalaya and 
Aditya I began their sway over Southern India. Finally, there is 
no reliable evidence tending to confirm that there was religious 
intolerance in or about the reigns of Vikrama-Chola and Kulottunga- 
Chola II, in whose reign Ramanuja appears to have lived. (See 
Mysore Gazetteer , 1930 Edn., II, ii, 1141-1143.) In these circum- 
stances the shifting of the date of death of Haradatta from 879 
A.D. to 1119 A.D., on the grounds mentioned by Mr, Suryanarayana 
Sastri, cannot prove acceptable. The doctrinal similarities he 
points to as existing between Haradatta and Srikantha, from which 
he draws the inference that either Haradatta came after Srikantha 
or at least was an younger contemporary of his, are capable of being 
as satisfactorily explained by supposing that Srikantha as often 
elaborated the arguments of Haradatta as he barely adopted them 
on other occasions or simply set down the points raised by his 
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author of the Harihara-taratamya , and the Ckaturveda - 
tatparya-sangraha and with the Haradattacharya who is 
quoted in Madhava’s Sarvadarsana-sangraha in the chapter 
dealing with the Nakulxsa-Pasupata system (see Report 
on Sanskrit and Tamil MSS., No. 2, 13-17). He also sets 
out the story of the birth of one Sudarsana, son of VSsudeva, 
a devout Vaishnava at Kamsapura (now Kanjanur) in the 
Tanjore district and how he became a Saiva through the 
will of Siva and assumed the name of Haradatta and how he 
converted his parents, the king and the people of his native 
town {Ibid., 14-15). This Haradatta has been distinguished 
from two other Haradattas, also eminent authors : (1) 
Haradatta, the commentator on the Apastamba Sutra, whom 
Buhler has assigned to some time between 1300 and 1450 
A.D. ; and (2) Haradatta, the author of the Padamanjari, 
a commentary on the Kasikavritti of Jayaditya Vamana, 
who wrote the vritti on the Sutras of Panini. The second 
of these was the son of Rudrakumara and younger brother 
of Agnikumara and was evidently a resident of the Telugu 
country [Ibid., 13, 16 and 17). Haradatta, the Saiva 
teacher, who wrote the Hariha ra-ta ratamya and the Chatur- 
veda- tatparya-sangraha , and who is quoted in the Sarva- 
darsana-sangraha (see Cowell and Gough, Sarvadarsana- 
sangraha, 104) is undoubtedly the Haradattacharya referred 
to by Srlpati. Though he is referred to by Srlpati, there 
is no mention made by him of Sivalinga-bhupati, the com- 
mentator of Chaturveda-tatparya-sangraha. This would 
seem to show that Sivalinga-bhupati wrote his commentary 
on Haradatta’ s work after Srlpati' s time. 

In the colophon to his commentary, Sivalinga-bhu- 
pati describes Haradattacharya as Sarvagnya Siromani 

predecessor. It is, however, hardly necessary to elaborate on the 
danger of arguing on the basis of doctrinal similarities, for its 
inherent weakness is frankly admitted by Mr. Suryanarayana Sastri 
when he concedes that “ it goes, however, without saying, that it is 
extremely unsafe to rely on a conjecture based on information, which 
is itself at least partially incorrect” ( Sivadvaita of Srlkantha, 
Chap. I. 40-44 and Appendix II). 
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Pammasiva Yogi (see Madras D.C. of Sanskrit MSS., 
X, p. 3854, No. 5077). The commentary is called in 
one colophon as Sruti-sukti-vilasa [ibid.) and in another as 
Girlsa Sruti-sukti-mald [ibid., p. 3855, where the blank 
space left should be filled in, with the aid of Hultzsch’s 
Reports on Sanskrit MSS. in Southern India, II, MS. 
No. 28, page 94, by the words *2% ^WTM^rf). This 
commentary [Girisa Sruti-sukti-mald) was composed by 
the Reddi prince Sivalinga-bhupati. From the details given 
of his parentage, there can be little doubt that he belonged 
to a collateral branch of the Reddi dynasty, of which 
Komati-Prola or Pola, son of Vemaya, was the founder. 
Sivalinga-bhupati traces his descent from Komati ; his 
fifth son Malla ; latter’s only son Pina-Komati ; latter’s 
third son Macha ; latter’s first son Komati ; his second 
son, himself (Sivalinga). (See Hultzsch’s Report on 
Sanskrit MSS. in Southern India , I, page xii and 91-95.) 
This genealogy agrees with that which has been recon- 
structed with the aid of copper-plate and other records, 
except that in the latter, the collateral branch to which 
Sivalinga-bhupati belonged is not set out (see Nellore In- 
scriptions, III, 1462 ; M.E.R. 1899-1900). This lacuna is 
filled in by the commentary above named. Sivalinga- 
bhupati states that he ruled our Skandapuri, a town to the 
south-east of Srl-saila. (This town is now represented by 
the village of the same name at the foot of Srl-saila, where 
pilgrims halt for the night during the Kartika Jatra time 
and proceed to mount up the Hill at dawn. The place is 
notoriously deficient in water.) He was a devotee of 
Somesvara, the presiding god of Skandapuri. He was a 
liberal donor of gifts, having exhausted the gifts mentioned 
in Hemadri’s Ddnakhanda . He was a great supporter 
of Bharata-mata, i.e., the arts of dancing and music. His 
guru Kondayogi belonged to the Gangadhara vamsa, noted 
for its learning. Kondayogi was the grandson of Tripu- 
rantaka and son of guru Srigiri, brother of Bhimesasvami 
and Tripurantaka Desikamuni. Kondaya was the guru of 
the country around Srl-saila. Through this guru’s grace, 
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Sivalingabhupa says, he wrote his fine commentary called 
Girls a-sru ti-sukti- mala on the “great work” of Hara- 
dattasuri {i.e., Haradattacharya). From these details given 
us by Sivalinga himself, we can fix his date. His father 
Macha was a brother of Srisa Srigiri, for whom we have 
the dates 1397-98 and 1400-1. Another brother of his 
was Racha-Vema, for whom we have the date 1397-98 
(or 1398-99). For Srisa Sivagiri’s first son, Komati, we 
have the dates 1409, 1415 and 1430-31, while for his 
second son Mallaya or Srigiri Malla, we have 1406-1407 
and 1408-1409. Macha’s son Sivalinga, a cousin of Komati 
and Srigiri Malla, cannot have been far removed from 
them in date. We may, therefore, set him down from 
about 1408-09 A.D. to 1430-31, or about the first quarter of 
the 15th century. (See Nellore Ins., Ill, App. I, Reddi 
Dynasty, 1462-64; M.E.R. 162 of 1899 and 543 of 1909; 
see also V. Venkayya, History of Nellore, 24.) From this 
it would seem to follow that he lived and wrote about 
1430 A.D., from about a quarter to half a century later 
than Sripati. That is, perhaps, the reason why we do not 
find mention of Sivalinga but only of Haradattacharya in 
Sripati’s Bhashya . Sivalinga quotes — without acknowledg- 
ment — from Srikantha’s Bhashya , which accordingly should 
be presumed to have been known to him. Since Sivalinga 
came after Sripati, Sripati is the earliest author now 
known who quotes Srikantha by name — barring, of course, 
the specific reference to Srikantha in the Panskara Bhashya 
attributed to Umapati Sivacharya, the author of Samkalpa 
Nirakaranam. It is, however, more than doubtful if this 
Umapati was really the author of the Pauskara Bhashya. 
(See Suryanarayana Sastri, Sivadvaiia of Srikantha , 24, 
f.n. 31 ; 32-33 ; and Note A to Chapter I.) 

Sripati posterior to Revanarya, Author of 
‘Siddhanta Sikhamani’. 

Another authority quoted by Sripati is Revanarya’s 
Siddhanta Sikhamani , a work held in the highest esteem 
by VIrasaiva teachers, ancient and modern. This is a 



54 


INTRODUCTION 


Sanskrit work available in print. Its popularity is 
betokened by its translation in the 17th century into Tamil 
by Turaimangalam Sivaprakasaswami, of the Bommaiya- 
palaiyam Periya-matham, near Pondicherry. (Ed. S. C. 
Nagichetti and published by Messrs. Gooroo Basava & 
Co., at the Kalaratnakaram Press, Madras.) Revan&rya 
in his work says that the doctrines enunciated by him were 
first learnt from Rishi Agastya by Renuka, who made 
known to the world the Vlrasaiva-Samaya (i.e., Siddhanta). 
According to him Sivddvaita-Siddhdnta — evidently that is 
his philosophical standpoint — sets down the dkdra of Siva 
and bestows the ananda of Shatsthalci. In the introductory 
verses he states he bows down to Santa Mallesvara, who is 
the Lord Siva at Srl-saila, whom he describes as Veddgama - 
Shatsthalarupam. As regards himself, he gives his name 
as Revanarya, son of Revanasiddha and grandson of 
VIranaradhya. He claims to have been descended from 
the kula of Renuka himself. He thus sets down his 
descent : — Visvanatha, then Sarvesa Dcsika, then Vlrana- 
radhya, then Revanasiddha, and finally Revanarya, the 
author of Siddhanta Sikhamani. 

Probable Date of Revanarya. 

One Bhoga Mallesa wrote a commentary on the 
Siddhanta Sikhamani., of which a copy is available in 
the Madras Oriental MSS. Library (see Madras D.C. of 
Sanskrit MSS., X, No. 5119). He praises the Siddhanta 
Sikhamani thus: — “It is pre-eminently the best among 
Saiva Sastras and revels in the name of Siddhanta Sikhd- 
mani in this world ; it incorporates the gist of all the (Saiva) 
SSstras ; it is the essence of all Saiva tantras ; it brings to 
light Sivabodha and gives a man a firm knowledge in 
Saiva Sastra.” As to the date of this work, there is no clue 
available in it. But as he says he belonged to the family of 
Renukacharya, the great Vlrasaiva teacher, and was about 
five generations removed from him, the period of time that 
should have elapsed between him and the great teacher, 
may be set down as approximating about 100 years. Since 
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the original Renukacharya (also called Revanasiddha) is 
said to have been a contemporary of Rajendra-Ch5la I, the 
great Chola king (1013-1045 A.D.), whose daughter he is 
said to have married, he would have to be set down to circa 
1000 A.D. Whether he married that great king’s daughter 
or not, it might be allowed that tradition assigns Renuka to 
Rajendra-Chola’s period of rule. If so, Revanarya, his 
descendant and author of Siddhanta Sikhamani , should 
have lived about circa 1200 A.D. But Revanarya, the 
author, is not exactly correct when he suggests that he was 
only five generations removed from Renuka, his ancestor, 
as we have independent evidence that he has omitted some 
steps in his account. As a matter of fact, we know from 
other sources, that Renuka had a son named Rudramuni, 
whose name is not mentioned by Revanarya. Making 
allowance for such omissions, we may take that Revanarya, 
the author, flourished approximately about 1250 A.D. 
This would allow him about 100 to 150 years to become a 
renowned authority to be quoted from by Sripati with 
respect in his Bhaskya. (As to Renukacharya, see 
Narasimhachar’s Karnataka-Kavi-charite , I. 162 ; also 
Revanasiddhesvra Pur ana, ibid ., II. 139.) 

Revanarya (or Revanaradhya), the author of Siddhanta - 
Sikhamani , wrote four other works, each of which is a 
commentary on the work of his grandfather Sosali-Virana- 
radhya. These are: — (1) Panckaratnavyakhya (or Tantra- 
sdraprakdsika ), which is a commentary on the Tantrasara- 
pancharatna of Sosali-Vlranaradhya ; (2) Tarakapancha- 
mtnavydkhyd (or Tarakapradipika), which is a commentary 
on the Tarakapancharatna by the same author ; (3) Pancha- 
ratna-vydkhyd (or Sivatattvaprakdsika ), which is a com- 
mentary on the Sivaratnapancharatna by the same author ; 
(4) Pancharatnavyakhya ( Srutydrthapradipika ), which is a 
commentary on the Srutipancharatna by the same author. 
This work is also called Srutydrthaprakdsika. In it, 
Revanaradhya mentions both his father’s and grand- 
father’s names, Revanasiddhesvara and Sosali-Vlrana- 
radhya, which appear in the Siddhanta Sikhamani as 
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Revanasiddha and Viranaradhya, and his own name as 
Revanarya. This establishes the identity of the author 
of the above works with the author of Siddhanta Sikhamani 
beyond all doubt. (MSS. of these works are in the 
Madras Government Oriental MSS. Library. See Madras 
D.C. X, Nos. 5087-5090.) 

Sivaprakasaswamigal of Turaimangalam, the Tamil 
translator of this work, is also the author of a Tamil 
rendering of the V eddntaparich ck eda, which forms part of 
the Vivekackintdmanu a work in Kannada by Nijaguna- 
sivayogi. It explains the differentiations between the per- 
ceiver and the thing perceived, the nature of bliss arising 
from understanding the Mahavakyas and the nature of the 
identity of the individual soul with Paramatman as stated 
in the U ttaramvnamsa. Sivaprakasaswami’s work is known 
as Veddntac/iinldmani (see Madras D.C. Tamil , III, No. 
1604). Sivaprakasaswami is held in the highest respect 
as a Saiva Siddhanta writer. His writings are not only 
inspiring to a degree, but also full of refined feeling. In the 
Abidekamalai , a Virasaiva poem, we have his praise 
sung for us in a manner which shows the great hold he 
has on the Virasaivas of Southern India (see Madras 
D.C. Tamil , I, No. 333). 

Sripati’s Native Country. 

In view of the fact that Srlpati is a confirmed Vira- 
saiva teacher, the opinion may be hazarded that he 
belonged to the country which has long been inhabited in 
vast numbers by this community, /.<?., the country lying 
approximately between the Krishna and the Godavari 
rivers. It is now clear from the authorities quoted above, 
that he hailed from the country round about what is now 
Bezwada, in the Guntur district, where some who claimed 
to be of his family flourished as religious teachers and 
poets. If this is so, it is not altogether unlikely that he was 
by birth a Telugu-speaking Aradhya Brahmana, belonging 
to the Krishna- Godavari country, where the Aradhya 
Brahmanas are even now strong in numbers and from 



INTRODUCTION 


57 


where they have migrated to parts near and far. Sripati’s 
descendants, from the latest information I have been able 
to collect, live at Kaladhari village, Tanuku taluk, West 
Godavari district. One of these, Bhimalinga Aradhya by 
name, lives at Kaladhari village. Three or four other 
descendants of his found in this village claim to belong to 
the family of “ Vijayavatika Srxpati ”, which confirms 
the literary tradition above referred to which ascribes 
to him the surname “ Vijayavatika ”. 

Sripati’s Learning and Profundity. 

Sripati was highly learned not only in the Vedas and 
the Vedanta but also in the Itikdsas , Purdnas and Agamas. 
As many ancient authorities are quoted by him, short 
descriptive accounts of the works quoted by him are given 
below. It should not, however, be understood that the 
list is in any sense, exhaustive. 

(i) Vedas. 

Apastamba Grihya Sutram. — The rites conducted 
with the domestic fire as dealt with by Apastamba in 
the 27th Prasna of his Kalpasutra (Madras D.C. II, 
Nos. 1180 to 1184). 

There are commentaries on it : — 

(1) By Kapardasvamin (ibid.. Nos. 1186 and 1187) 

called Apastamba, Bhdshyam. 

(2) By Sudarsanacharya — called Grihya Tatparya 

Darsanam (ibid., No. 1188). 

(3) By Kapardi— called Kapardikdrika (Report II, 

No. 6). Kapardi is referred to by R5m*anuja. 

(4) By H aradattachary a — called Apastambapdribhd- 
shasasutravyakhyd. 

The Pdribhashaprakasana is a portion of the 24th 
Prasna of the Apastambakalpasutra. On it, Haradatta 
wrote his commentary (Madras D.C. II, No. 1075). 

Bodhdyana Sutra (or Bodhdyana Dharmasutra). — 
This is devoted to the religious and social laws of 
Brahmanism as taught by Bodhayana (Madras D.C. II, 
No. 1208). 
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There is a commentary on it called Bddhdyanavydkhyd 
by Govindaswami. 

Jaimini Sutra (or Jaimini GrihyaSutram ). — The Brah- 
mins who follow this sutra are not so numerous as the 
followers of the Drahyayana and other Grihya Sutras 
belonging to the Santa Veda. It is divided into two 
prasuas — the first consisting of 25, and the second 9, 
khandas. Copies of this sutra are rare. A copy of it was 
found by Prof. Seshagiri Sastri at Trichinopoly and the 
Madras Oriental MSS. Library copy is a manuscript copy 
from this MS. (see Madras Report on MSS. I, page 2, 
No. 8; also see Madras D.C. II, No. 1168). 

There is a metrical commentary on this Sutra called 
Jaimini Karika, written by BItagnihotrin, a disciple of 
Venkatanatha Dikshita, a native of Nagarjunagrama (see 
Madras Report on MSS. I, p. 3, No. 9 and Madras D.C. 

II, No. 1169). 

Another commentary is by Srinivasa. This is called 
J aimmivydkhyd (see Madras D.C. II, No. 1170; also 
Report on MSS. II, p. 7). 

Vdjasaneya . — This is apart of the Yajur-Veda, called 
Vdjasaneya Yajur- Veda , a Samhita complete in 40 adhydyas. 

Satarudriyam. — Rudrasdrasangraha, which investi- 
gates the meaning of the fifth Prasna of the fourth Kanda 
of the Black Yajurveda, has been commented upon by 
Nilakanta, son of Govindasuri, in his Rudrasdra- 
sangraha Vyakhyd, otherwise known as Rudramlmamsa. 
This work is, in its turn, based in Satarudrlya as 
acknowledged by the author himself in the beginning of 
his work. (See Madras T. C. of Sanskrit MSS., 

III, i, A, No. 2070. For Satarudramantrabhdshya , which 
describes itself as Satarudra-upanishad, see Deccan College 
Collections of MSS., I, p. 384, No. 541.) 

Rudrddhyaya (or Rudrddhydmantrci ). — This is the 
Namaka part of the Namaka-Chamakam. The first 
of these is the name given to the 5th Prasna of the 
IV Kanda of the Taittiriya Samhita and the second 
consists of the 20 Panchasats in the beginning of the 7th 
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Prasna of the same Kanda. The two Prapathakas are called 
the Namaka and Chamaka from the repetition of the words 
Namas in the first and Cham in the second and =^). 
The first is also called Rudra prasna, Satarudriya, Rndra- 
dhydya or Rudrdpanishad (see Madras D.C. I, ii, Nos. 
113 to 141). 

Several MSS. of the Rudraprasna — which is the most 
popular name for the Namaka part — give the Nyasas with it. 
It is a highly popular part of the Taittiriya Samhita and 
has had many commentaries on it, in Sanskrit, Telugu 
and Kannada. Among the Sanskrit commentaries are 
those of Sayana (or Vidyatirtha) and Bhattabhaskara, of 
which a free Telugu rendering is known (Madras D.C . 
I, iii No. 123). A Kannada translation of Bhattabhaskara 
by Gurunanja is also known (Madras D.C. I, ii, No. 116). 

Bhattabhaskara’s commentary is called Jndnayagna 
(ibid., No. 134). A Sanskrit abridgment of Bhatta- 
bhaskara’s commentary is also well known (ibid.. No. 
136). While Sayana’s commentary is famous, Bhatta- 
bhaskara’s is highly popular. A commentary (Rudrabhd- 
shyam ) attributed to Vidyaranya is also known but it has 
been found that it does not agree with Sayana’s commen- 
tary on the portion of the Krishna Yajurveda as found in 
its IV Kanda. Moreover, it does not begin with the 
Mangalasloka found in all the Vedic commentaries of 
Sayana (ibid.. No. 140). As an abridgment of this work 
is found attributed to Vidyatirtha (ibid.. No. 141), it has 
been suggested that this may be the commentary by 
Vidyatirtha, who is said to have been a guru of Vidyaranya 
(ibid., No. 140). 

Two commentaries on the 5 th Prasna of the IV Kanda 
of the Taittiriya Samhita of the Yajurveda written from the 
Puranic and the later Vedantic points of view are worthy 
of note. One of these is Namakartha Prdkasa Sangraha by 
AbhinavaNrisimhasrama (Madras T.C. Ill, i, A, No. 2163). 
Another is Rudrasarasangrahavyakhyd : Rudramimamsa 
by Nllakantha, who interprets the hymns in reference to the 
Kasikastotra and the manifestation pf God Siva therein. 
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Rudrayamala. — It is also known as Bhairavayamala . It 
consists of several parts and embodies a Samvdda between 
Uma and Mahesvara. Amongst its various parts are : — 

(1) Ganapatisahasrananiastbtram, which gives the 
significant names of Ganapati, beginning with the letter *t; 
its colophon states that it is taken from the Rudrayamala . 
(See Madras T.C. of Sanskrit MSS., Ill, i, No. 2546.) 

(2) Bdldtripurasundarikavacham or Bdlakavacham, 
which is a mantra addressed to the Goddess Tripura- 
sundari conceived as a young girl. It is believed to be 
efficacious in securing protection. The colophon to this 
work says that it is taken from the Rudrayamala. [See 
Madras D.C. of Sanskrit MSS., XIII, No. 6376; also 
Madras T.C. of Sanskrit MSS., Ill, i, B, No. 2546 (<?).] 

(3) Balamalamantrah. — This mantra is intended to 
propitiate the Goddess Devi conceived as Bala. The 
colophon acknowledges that it is taken from the Rudraya- 
mala. [See Madras T.C. of Sanskrit MSS., Ill, i, B, 
No. 2546 (d).] 

(4) Balastavarajah. — A eulogy on the Goddess Bala, 
who is a manifestation of Sakti, sometimes called also as 
T ryaks haras to tra. The colophon in it acknowledges its 
source to Rudrayamala. (See Madras T.C. of Sanskrit 
MSS., Ill, i, B. 2546 (c) ; see also Madras D.C. of Sanskrit 
MSS., XIX, Nos. 10792-10805.) 

(5) Balatripurasundaripatalam. — Balatripurasundari 
is only a manifestation of Parvati, to whom this Patala is 
devoted. It is in praise of her greatness. Its colophon 
acknowledges its source to Rudrayamala. [See Madras 
T.C. of Sanskrit MSS., Ill, i, B, No. 2546 (f).] 

(6) Bdlatripurasundaryastottara Satanamastbtram.-— 
The 1000 names of Balatripurasundari. In its colophon 
it acknowledges its source to Rudrayamala. (See D.C. 
of Sanskrit MSS., XVII, No. 9157.) 

There is also a work of the name of Rudrayamalottara- 
satakam , with a commentary called Kuladlpikd on it. It is 
a work of six Patalas. (See Madras D.C, XII, Nos. 4365, 
4367, 4434 and 4435 ; and 4435-37.) 
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Laghusutravriththi. — This is a work I have been unable 
to trace. Whether it is the same as the Laghu vriththih is 
not certain. The latter is a commentary on Uchchodarki, a 
work on the determination of the two accents, Uddata and 
Prachaya , they having to be indicated by the fingers of the 
reciter, each in a peculiar way, when a Svarita accent is 
followed by an Uddata or Prachaya. [See Madras D.C. of 
Sanskrit MSS., II, No. 878; also Madras T.C. of Sanskrit 
MSS., Ill, i, B, No. 2591 (k).] 

(ii) Upanishads. 

Sripati was conversant with the ten principal Upa- 
nishads, Dasopanishad. Among those quoted by him are 
the following which come under the 108 or 98 Upanishads , 
sometimes called the Akshamalika Upanishads, after 
Aksha, a bead, and malika, a rosary, meaning a rosary of 
beads. (See Madras D.C. I, iii, 246 and 247.) 

Atharvasira Upanishad. — This treats of the attributes 
pertaining to Siva who is taught in it as the Supreme 
Being. (Madras D.C. I, iii, Nos. 257 to 263. Compare 
with this Atharvasikhbpanishad, which also treats of the 
superiority of Siva and the sanctity of the syllable Om. 
(Madras D.C. I, iii, Nos. 250 to 256.) 

Narayanatapinyupanishad. — This Upanishad explains 
how the eight-syllabled inantra “ Om Namo Narayandya ” 
represents Siva and the ten avatars of Vishnu. It 
enumerates a number of mystic formulae connected with 
this mantra and describes the yantra or magic figure to be 
used in the worship that is conducted with the aid of this 
mantra. Lastly, it describes the high value of the mantra 
and the greatness of God conceived as Narayana. 

Aitareyopanishad. — One of the dasopanishads and 
forms part of the Aranyaka of the Rig- Veda and consists 
of Adhyayas 4 to 7 of the second Prasna. Some copies 
contain the whole of the second Prasna of the Aranyaka. 
The 2nd and 3rd Prasnas of the Aitareya- Aranyaka are 
known by the general name of Upanishad, sometimes as 
Bahvirchopanishad or Mahaitareyopanishad, while Adhyayas 
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4 to 7 of the second Prasna are more particularly called the 
Aitareyopanishad. Hence some copies give — as above 
remarked — the whole of the second Prasna as the Aitareyo- 
panishad ; and it is for this reason obviously that the 
commentary on this Upanishad by Sankaracharya deals 
with the whole of the second Prasna. (See Madras D.C. I, 
iii, Nos. 323-325; Nos. 325 and 331.) It leaches that 
Atman is the cause of the manifested universe, that the 
knowledge of Atman which leads to salvation is the result 
of renunciation, and that the nature of Atman is conscious- 
ness though variously thought of. Sankara has a com- 
mentary on this Upanishad called Aitareyopanishad - 
bhashyam. It is according to Advaita Vedanta. There is 
a gloss on it called Aiiareydpanishadbhdshyasya-tippanam 
by Jnanamrita-Yati. In some MS. copies, this gloss forms 
part of Sayana’s Veddrthaprakasa , dedicated to his brother 
Madhava. The current idea that Sayana took much help 
from others in composing his Vedic commentaries is clearly 
borne out by the inclusion of this gloss in his Veddrtha- 
prakdsa. (See Madras D.C. I, iii, No. 332.) Another 
commentary on this Upanishad, called Aitareyopanishad- 
bhashyam , is by Anandatirtha from the Dvaita standpoint. 

Brihaddranyakopaniskad. — This Upanishad consists 
of 6 Adhyayas from the 3rd to the 8th Adhyaya of the 
Aranyaka of the Sukla-Yajurveda. After treating of 
Avidya in the opening chapter, it gives in the next three, 
a lengthy discourse between Janaka Videha and Yagna- 
valkya regarding the true nature of the Supreme Being 
and of His relation to the universe. The 5th and 6th 
chapters deal with a number of Upasanas or modes of 
meditation and worship as leading to the salvation or 
Moksha, or to the attainment of the higher wisdom, which 
delivers one from the bondage of Karma and reincarnation. 
Among the commentaries on it are the following : — 

( a) Brihaddranyakopaniskad Bkashya. — Commentary 
by Sankaracharya. A gloss on Sankara’s commentary, 
Brihadd ran yakb panishadbhashya- Tika, is by Anandajnana, 
pupil of Suddhananda. (Madras D.C. I, iii, No. 645.) 



INTRODUCTION 


63 


(6) Another commentary on this Upanishad is by 
Nityanandasrama, pupil of Purushottamasrama. This is 
known by the name of Mitdkshara (not to be confounded 
with the legal work of the same name). 

(c) There is a metrical commentary on this Upa- 
nishad by Anandatirtha. 

Brihajjabalopanishad . — This Upanishad consists of 8 
Brahmanas and explains the origin of the sacred ashes 
of Saivism known as Bhasma or Vibhuti, its preparation, 
the deities presiding over it, the various ways in which it 
is to be used and the virtue or merit attached to its use, 
illustrating it all with a story. It also gives the legendary 
origin of Rudraksha and describes the merit that would 
accrue to the wearer of a string of Rudraksha beads. 
(Madras D.C. I, iii, Nos. 629-632.) 

This comes under miscellaneous Upanishads. It may 
be added that the Jabalupanishad and Rudraksha Jabalopa- 
nishad belong to the Sama-Veda Upanishads; the 
/ abdlo panishad to the Sukla Yajur-Veda group of Upani- 
shads ; and the Vriddhajabalopanishad to the group of 
Upanishads classed under the head “Miscellaneous”. (See 
Z 'ait j ore Catalogue, II, Contents ii-iv.) 

Chchandogybpanishad . — This Upanishad first explains 
the two different results accruing from the practice of 
Karma, according as it is or is not associated with the 
knowledge of certain Vidyas, and then proceeds to set 
out the nature of the highest knowledge to be attained 
and examines the different means of securing it. Sankara 
has a commentary, ChchandbgybpanishadbJmshyam , on it 
from the Advaita standpoint. A gloss on it, from the 
Visishtadvaita portion, is by Rangaramanuja. Ananda- 
tirtha has a metrical commentary on it from the Dvaita 
standpoint. 

Hamsopanishad . — This Upanishad . teaches that the 
Supreme Being is to be identified with Hamsa and is to be 
conceived as immanent in the human body. He has to 
be meditated upon and worshipped by the Hamsa-mantra. 
(Madras D.C- I, iii, Nos. 841 to 850.) 
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Mantropanishad. — One outside the 108 mentioned in 
Muktikbpanishad. (See Madras D.C. I, iii, 710; but see 
No. 285, where the Upanishad is mentioned as occurring 
with the Atmaprabbdhopanishad.) 

Isavasyopanishad. — This Upanishad teaches the 
omni-penetrativeness and other qualities and characteristics 
of the Supreme Being and the insufficiency of either works 
{Karma) or knowledge ( Gnana ) alone to lead to bliss. 

Among the commentaries on this Upanishad are the 
following : — 

(a) By Sankara called Isavasybpanishadbkdshyam , a 
gloss on which is Isavasyopanishadbhashya-tippanam by 
Sivanandayati. (See Madras D.C. I, iii, No. 312.) 

{b) Another by Sankarananda, pupil of Anandatma. 
{Ibid., No. 316.) 

{c) A third one called Isavasybpanishadbkdshyam by 
Anandatlrtha. This is in metrical form and is according 
to the Dvaita School of Vedanta taught by him. 

(d) A fourth one by Vedantadesika, called tsavasybpani- 
shad-bhdshyam, according to the Visishtadvaita School. 

Jbbalbpanishad. — This Upanishad deals with a particu- 
lar kind of ybgic meditation in which the aspirant is asked 
to concentrate his vision on the junction-point of the nose 
and the eyebrows and to repeat the Satarudriya prayer ; it 
further deals with the Sanyasa dsrama or the religious life 
of asceticism and describes the Sanyasin who deserves to 
be called Paramahamsa. 

[In the Kshurikopanishad, which is not referred to by 
Srlpati, the practice of Yoga is explained at some length 
and then it is declared that Yoga is capable of cutting like 
a razor the endless cord of Samsara. (Madras D.C. I> iii, 
Nos. 418 to 421.)] 

The Jbbalbpanishad above mentioned should be diffe- 
rentiated from the Jabaly upanishad, which explains the 
terms Pasu and Pali as used by the Pasupatas. It teaches 
that the smearing of the Vibhuti is capable of leading to the 
acquisition of the knowledge which is essential for attaining 
salvation. (Madras D.C. I, iii, No. 476.) 
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Then, again, the Upanishad called Tarasarbpanishad 
agrees in its first khcmda with that of Jdbalbpaniskad , 
though the two differ from the second kkanda. The 
Tarasaropamshad teaches that the Narayanastaka mantra 
is a mystic prayer-formula possessing the power of leading 
human souls to salvation, when men use it in the practice 
of yogic meditation. (Madras D.C. I, iii, Nos. 478479.) 

Kaivalyopanishad. — This Upanishad teaches that 
salvation is to be attained only by realizing that Siva or 
Nilakantha of innumerable attributes and powers is identical 
with the attributeless Self. ( Madras D.C. I, iii, Nos. 
395-410.) There is a commentary on it, according to the 
Advaita system, by Sankarananda, pupil of Anandasrama. 
It is called Kaivalyopanishad Dlpika. (Madras D.C. I, iii, 
Nos. 411-413.) 

Kathavallyupanishad. — Mrityu (the God of Death) 
teaches to Nachiketas the fruitlessness of worldly pleasures, 
the greatness of eternal freedom and the immortal and 
blissful nature of Atman. Sankara has a commentary on 
it called Kathavallyupanishadbhashya. A gloss on it 
called Katha vallyu panishadbhashyasya-tippanam by Siva- 
nanda, who mentions his name in the colophon to his 
gloss. Anandatxrtha has a metrical commentary on it. 

Kausitakyupanishad, — In this Upanishad, the Saguna 
and Nirguna forms of worship and the nature of the 
Supreme Being are described and explained. 

Mdndukyopanishad, — This Upanishad describes the 
meaning and the power of Pranava as a means of knowing 
the nature and the reality of the Self. Some copies of 
this Upanishad contain a number of slokas by Gaudapada 
in interpretation of it. Some think that these slokas form 
part of the Upanishad itself. These latter are divided into 
4 prahasanas and expound the Advaita School of the 
Vedanta and are intended to meet certain objections that 
may be raised against that school. (Madras D.C, I, iii, 
No. 694.) 

Sankara’s commentary on it is called Mandukyopa • 
nishadbhashyam. A gloss on it by Anandatman is called 
5 
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Mdndukybpanishadbhbshyasya-tippanam. Sankarananda’s 
commentary is called M ’dndukyo panishad Dipika . Ananda- 
tirtha’s commentary is called Mdndukyo panishadbkashyam . 

Mundakopanishad. — This Upanishad first premises 
that wisdom acquired by the study of the Vedas and the 
Sastras is lower and that the other wisdom which results 
from the knowledge of the Immortal One is higher, and 
that Karma associated with wisdom leads to the salvation 
of Maksha. Then it treats of the characteristics of the 
Supreme Being as well as of the nature and the origin of 
the Universe. It enjoins renunciation and asceticism and 
YQgic meditation as the means of attaining the higher 
wisdom and almost discards the Vedic religion of rituals. 

Sankara has a commentary called Mundakopanishad • 
bfidshya on it. On it is the gloss called Mundakopanishad- 
bhdshyasya-tippanam. Anandatlrtha’s commentary is also 
known as Mundakopanishadbhdshyam. 

Ndrdyanopanishad. — This Upanishad teaches that the 
Universe proceeds from and returns unto Narayana, that 
he is the universe and that the eight-syllabled Mantra — 
Om Namb Ndrayandy a — is the means of worshipping Him 
and thus winning salvation. 

Svetdsvataropanishad. — This Upanishad explains the 
characteristics of the Supreme Being and the individual 
soul, and teaches meditation and worship by means of the 
Pranava, the Supreme Person being identified with Rudra 
as the bestower of salvation. 

A commentary on it, called the Svetdsvataropanishad 
Dipika., is by Vijnanottama, pupil of Jnanottama. It is 
from the Advaita standpoint. (Madras D.C. I, iii, No. 810.) 

Taittirlyopanishad. — This Upanishad, after describing 
the importance of the Pranava and mentioning certain rules 
of conduct, explains the nature of the Supreme Being and 
of the worship and meditation which lead to the salvation of 
Moksha. 

A commentary on this Upanishad is by Sankaracharya 
called Taittirlyopanishad Bhashyam. A gloss on Sankara’s 
commentary is by Achyuta Krishnananda Tirtha, pupil of 
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Svayamprakasa Sarasvati. {Ibid,., No. 509.) It is called 
Taittiriyopanishad Vyakhya Navamala. {Ibid) 

An unknown author has another commentary on it. 
(Madras D.C. II, iii, No. 508.) It is called Taittiriyopa- 
nishad Vyakhya. 

Another gloss of this Upanishad is the Taittiriyopa- 
nishad Dipika by Sankarananda, pupil of Anandatma. 
(Madras D.C. I, iii, No. 511.) 

Another commentary is by Sayanacharya and is part 
of his commentary on the Krishna Yajurvedaka. 

Another commentary on this Upanishad is by Ranga- 
ramanuja Muni according to the Visistadvaita system 
of Vedanta. (Madras D.C. I, iii, No. 513.) 

There is a metrical commentary on this Upanishad by 
Anandatirtha. 


(iii) Puranas and Itihasas. 

Harivamsa . — A supplement to the Mahabharata and 
deals with the story of Krishna and his descendants. 
(Madras D.C. IV, i, Nos. 1968 to 1973.) 

Sivagita . — A work in 16 Adhyayas. Said to be a 
portion of the Padma Purdna. (See Madras T.C. of 
Sanskrit MSS. Ill, i, A, No. 2114; Madras D.C. of 
Sanskrit MSS., IV, ii, No. 2546.) Aufrecht, in his Cat. 
Bodl. , No. 61, gives the contents of the chapters of this work. 
This work is intended to establish the superiority of Siva, 
as God. In the Madras Oriental MSS. Library there are 
five copies of this work. (Madras D.C. of Sanskrit MSS., 
IV, ii, Nos. 2546, 2547, 2548, 2549 and 2550.) There is a 
commentary on it, called Sivagita-tatparya Prakdsika , in 16 
Adhyayas by Paramasivendra Sarasvati, who describes him- 
self as the disciple of Abhinavanarayanendra Sarasvati. 
There are three copies of this in the Library above named. 

It is stated in the Sivagita that its greatest secrets 
were narrated by Siva to Rama in the forest of Dandaka- 
ranya, the same being again narrated by Skanda to Sanat- 
kumara. In the colophon to this work it is described as 
an Upanishad occurring in the Padma Parana. 
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Siva Purana. — This is a work in 75 Adhyayas in the 
Purva Bhaga. (Madras T.C. of Sanskrit MSS., Ill, i, A, 
No. 2476; D.C. of Sanskrit MSS., IV, ii, Nos. 2359, 2360, 
2361, 2362, 2363 and 2364.) It is a Purana treating of the 
greatness of Siva atid the manner of His worship. It also 
gives many details about Saivism. A list of contents of 
this Purana is given by Aufrecht in the Cat. Bocll '., No. 113. 

Vayavlya Samhita. — It is a part of the Siva Purana 
which consists of many different parts — Dkarmasamkita, 
Vdyavtya Samhita, etc. It is described in 2 parts of 30 
Adhyayas in the India Office Library Cat., I, p. 1314; 
also see Madras D.C. IV, ii, No. 2364. 

A Vayavlya Purana is also known. (See Madras 
D.C. I, ii, No. 140, at p. 184.) It is cited by Sayana in 
the commentary (attributed to him) on the Rudraprasna. 
{Ibid., No. 140, p. 182.) 

Brahmandapuranam. — This Purana contains: — 

1. Arthapanchakavivarana, which in 30 Adhyayas 
treats of the five essentials of religion — svasvardpa, para- 
svarupa, upayasvarupa , pulasvarupa and virodhisvarupa. 

2. Kshetramahdtmyakhanda (1 to 12 Adhyayas) — 

{a) Srlrangamahatmya ; (b) Venkatagirimahatmya, etc. 

3. Adhyatma Ramayanam. — Treats of the story of 
Rama as an incarnation of God in 7 Kandas. There is 
a commentary on this work by Ramavarman, king of 
Sringiberapura, son of Himmativarman and pupil and 
patron of Nagesabhatta. The commentary is called 
AdhyaUnaramayanasetu (Madras D.C. IV, i, No. 2159). 
This part of the Purana is highly popular with religiously 
inclined people in Southern India. 

Many MSS. of this work are known (Madras D.C. 
IV, i, Nos. 2145 to 2149). 

Vishnudharmottaram. — A portion of the Gdrudapurdna, 
intended to establish the supremacy of Vishnu above all 
other gods and to teach how Vaishnava worship is to be 
conducted. (Madras D.C. IV, i, Nos. 2111—2118.) 

Pardsarapurma. — A work complete in 18 Adhyayas, 
said to contain 1008 stanzas. An upapurdna attributed 



INTRODUCTION 


69 


to Parasara. A list of its contents will be found in the 
India Office Library Cat., page 1230. (Madras D.C. IV, 
ii, No. 2348.) 

Linga Purana • — A Mahapurana of 159 Adhyayas 
treating mainly of the Linga and the various forms of Siva. 
It also gives a few genealogical events from Priyamvrata 
to Krishna. It also narrates the stories of the destruction 
of Tripura and other demons by Siva, besides instruction 
for the performance of the different ceremonies in honour 
of Siva. Aufrecht gives a list of contents of this work in 
the Bodleian Library Catalogue , No. 101. There are three 
MSS. of this work in the Madras Oriental Library. (Madras 
D.C. of Sanskrit MSS. IV, i, Nos- 2257 to 2259.) This 
Purana is said to be narrated to Narada and the Rishis in 
the Naimisha forest by Suta, who heard it from Vyasa. 

Kamigamah. — This voluminous work of over 136 
Patalas deals with the worship of Siva and the performance 
of the various religious festivals in Saiva temples. 
(Madras D.C. of Sanskrit MSS., XI, page 4227, Nos. 5431 
to 5432.) Though it is described as a Mahdtmya, it also 
deals with the construction of temples, making of images, 
etc. It has a bearing on sculpture which cannot be 
over-estimated. 

Skandapurana. — This Purana is the storehouse of all 
the stories connected with Siva and his greatness. It 
contains many sections, each a separate work in itself : — 

Nagarakhanda; Umasamhita; Bhimakhanda; Sankara- 
samhita ; Setumahatmyam ; Isanasamhita ; Brahmottara- 
khanda ; Kalikakhanda ; Kaslkhanda ; JambudvipSd- 
bhava; Dharmakhanda; Sutasamhita; Saurasamhita ; etc. 
Each of these is again sub-divided into a number of 
parts, with further sub-divisions among each of them. 
Thus, the Nagarakhanda has 13 Adhyayas and deals 
mainly with the artisan descendants of Visvakarman, viz., 
goldsmiths, carpenters, etc. This is described in detail 
in the India Office Library Catalogue, page 1347. The 
Hdtakesvaramdhatmya is included in it. (See India Office 
Library Catalogue, page 1348; also Madras D.C. of 



70 


INTRODUCTION 


Sanskrit MSS. IV, No. 2302.) The Umdsamhita treaty of 
the story of the Rdmdyana. The Bhvmakhauda deals with 
the object of pilgrimages and the many benefits to be 
derived from them. (See India Office Library Catalogue, 
page 1357; Madras D.C. of Sanskrit MSS. IV, i, Nos. 
2310-2311.) The Sankarasamhita treats of Viramahesvara- 
prasamsa, Sivabhaktadhyanapfija and Laukikacharya. 
(See Madras D.C. of Sanskrit MSS. IV, i, Nos. 2287 and 
2313.) A Khanda of Sankarasamhita is Sivarahasyakhanda, 
which, in its turn, has included in it the Upadesakanda in 
85 Adhyayas treating of Kailasa and its Lord {ibid., No. 
2314); the Sambhavakanda, the Asurakanda, the Vira- 
mahendrakanda, the Yuddhakanda, the Devakanda and 
the Dakshakanda {ibid., Nos. 2314 to 2318); also the 
Mokshakanda, which sets out the incarnations of Vishnu 
and treats of rules of conduct and of the means of salva- 
tion. {Ibid., No. 2312.) 

The Sanatkumdrasamhita which includes the Siva- 
tattvasudhanidhi, Jivanmuktaprakarana, Videhamuktapra- 
karana, and the Mahavakyaprakarana. (See ibid.. No. 
2287.) The Srlsailakhanda is also a part of it. It treats 
of the sacredness of Srfsaila and the places connected with 
it. (Madras D.C. IV, i, Nos. 2319-2320.) The Tunga - 
bhadrdkhanda forms part of this Samhita. It treats of 
the greatness and holiness of the Tungabhadra and of 
the holy places and tanks near it. (Madras D.C. of 
Sanskrit MSS., IV, i, No. 2298.) 

The Sltumdhatmya treats of the sacredness and great- 
ness of Setu. {Ibid., No. 2287.) 

The 1 sanasamhita treats of Sivaratripradurbhava-tad- 
vratapujavidhana, Sukumaraganesvarapradana and Siva- 
ratrimahatmya. {Ibid., No. 2288.) 

The Brahmottarakhanda treats of the greatness of 
Siva and of the value of devotion to him. {Ibid., Nos. 
2303, 2309; also Aufrecht, Bodleian Catalogue, Nos. 127 
and 128.) 

The Kalikakhanda treats of the greatness of Siva, and 
of the wearing of the Rudraksha beads and sacred ashes. 
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It criticizes the practice of branding the body with the 
marks of conch and wheel, the emblems of Vishnu, 
and the wearing of the Urdhvapundra. It also narrates 
various stories to prove the superiority of Siva to Vishnu. 
(Madras D.C of Sanskrit MSS., IV, i, 2290.) 

The Kdslkkanda , which is in 100 sections, treats 
fully of the greatness and sanctity of Kasi and the places 
connected with it. (See Aufrecht, Bod. Cat., No. 120 ; 
Madras D.C of Sanskrit MSS., IV, i, No. 2291.) A 
commentary called Padydjana has been written on it. 
(Madras D.C. of Sanskrit MSS., IV, i, Nos. 2294-2296.) 

Jambudvipddbhava has included in it the following : — 
Sahyamalakagramamahatmya ; Keralakhandavarnana ; 
Dakshinakanda ; Keraladvlpavarnana; Nilanadivarnana ; 
Hemadrikhanda ; Muktapurivarnana; Hemesvarlmaha- 
tmya ; Bhavishyadvamsavalivarnana ; Madhyaranyamaha- 
tmya ; Vatesvarakshetramahatmya; Srfmukhakshetra- 
mahatmya; Bhavishyatkathanuvarnana. (Ibid., No. 2297.) 

In the Dharmakhanda, the story of the early life of 
Valmlki is given and occasion is taken to inculcate certain 
moral and religious dharmas based on it. The greatness 
of Rdmayana is also set out in it at some length. (See 
ibid., No. 2299.) 

The Sutasamhita is in four Khandas and is separate- 
ly dealt with below. The same remark applies to the 
Sau rasamhita. 

Sutasamhita. — This is a work in four Khandas, namely, 
Sivamahatmyakhanda, J nanayogakhanda, Muktikhanda and 
Yagnavaibhavakhanda, in the last of which the Uparl Bhaga 
containing Brahmagita and the Sutaglta occur. (Madras 
D.C. of Sanskrit MSS., IV, i, Nos. 2321, 2322, 2323, 
2324, 2325, 2326 and 2327.) 

A detailed description of this work will be found in 
the India Office Library Catalogue , pages 1377-1380* 
Briefly put, it is a collection of Saiva doctrines and legend- 
ary illustrations, especially according to the Yoga practices 
collected from and forming part of the Skanda PurUna. 
Later treatises on Saiva ritualism and philosophy are 
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avowedly based on what is contained in the Sutasamhita 
(see, for example) Kriydkrambdyotdnikd , which deals with 
the rites to be performed in Siva temples and Sivakalpa- 
drumah , which treats of Saiva philosophy, both of which 
quote the Sutasamhita , see Madras T.C. IV, i, B, pp. 4919 
and 4988, Nos. 3304 and 3348). There is a well-known 
commentary on this work which is called Sutasamhita - 
vydkkyd, otherwise known as Tdiparya Dlpika. This 
commentary is, according to the work itself, by Madhava- 
charya, who is spoken of in it as the pupil of Kasivilasa 
Kriyasakti. (See Madras D.C. of Sanskrit MSS., IV, i, 
Nos. 2328-2331.) This work has been published in the 
Anandasrama Sanskrit Series. 

Madhava mentioned as the author of this Vydkhya 
has undoubtedly to be identified with Chaunda Madhava, 
the general and minister of Bukka I, the Vijayanagar 
king, who is mentioned in a lithic inscription, dated in 
1368 A.D. (E.C. VII, Shikarpur 281). According to 
this record, this Madhava called, for the sake of differ- 
entiating him from others of the same name, Chaunda 
Madhava, was known for his ascetic virtues and belonged 
to the Angirasa-gotra. He has to be distinguished from 
Madhava, surnamed Vidyaranya, of the Sringeri Matha, 
who was a contemporary of his and who belonged to 
the Bharadvaja-gotra. Chaunda Madhava was a Saiva , 
whereas Madhava, the son of Mayana and brother of 
Sayana, was an Advaitin of Sankara’s School. Of 
Chaunda Madhava, the inscription above quoted states 
that he was an astonishing expert in policy, as great as 
Brihaspati in wisdom and a learned man engaged in com- 
posing poetry which gave great pleasure to the minds of all. 
Through the grace of his teacher Kasivilasa Kriyasakti, 
he attained, we are told, great celebrity as a Saiva. He is 
also described as the conqueror of many countries 
on the shores of the Western Ocean. This statement 
is confirmed by the Goa plates and other records and is 
therefore no empty boast. Kriyasakti is described in 
this inscription as 11 the manifest incarnation of Siva". 
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It was at his instance, we are told, that Madhava, his 
disciple, made the grant of the three villages, mentioned in 
it to Kashmir Brahmans, who were “ travellers to the 
farthest points of the Chardyamya-aticharanamndya, daily 
observers of all the rites appointed in the pure Sivdmndya, 
ever devoted to the worship of the Ashtamurti ” (i.e., the 
Vidyesvaras, who were the objects of adoration in his vow). 
A few points worthy of note in connection with this grant 
are : — (1) that the three villages gifted were re-grouped into 
one and called Vidyesvarapura and made over with the con- 
sent of King Bukka-Raya I ; (2) the gift was made in order to 
fulfil the great Saiva vow, which Madhava had commenced 
with special rites a year before as directed in the Siva- 
dntndya ; (3) the gift was made by Madhava after obtaining 
due permission for so doing, from his sovereign by petition, 
saying, “From the funds of my own property, I will carry 
out your order ; give me leave”; (4) that after obtaining 
Bukka’s permission for the gift, Madhava purchased the 
three villages situated in his own Mandala (i.e., the province 
over which he himself governed as Viceroy) — “purchasing,” 
we are told, at the price of the day, with the knowledge 
of the authorities'^ the Mandala , which speaks eloquently to 
his high character, he not taking any advantage of his position 
as Viceroy in a transaction so personal to himself; (5) the 
gift was made in the month of Kartika, the day being 
Monday, both being sacred to Siva; and (6) the grant was 
undertaken on the advice of the Sivaguru Kaslvilasa Kriya- 
sakti. “ In order to have an oversight of that kingdom 
(i.e., the Araga province of Vijayanagar, which extended 
as far as the shores of the Western Ocean with which 
Madhava was entrusted by Bukka), without trouble, before 
making the gift, Madhava”, we are told, “worshipped in 
the manner of the Sivdmndya, the god of gods embodied in 
his own favourite Linga, Tryambakanatha, by means of 
daily special ceremonies, and by a number of rites and’ 
practices.” (See E.C. Shimoga VII, Shikarpur 281.) 
There can be scarcely any doubt that Chaunda Madhava, 
the author of the Tatparya-Dipika, was as great as a 
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warrior and administrator as a poet and philosopher. Nor 
is there any room for suspicion that the Madhava of 
Shikarpur 281 is the same as the Madhava described as 
the author of the T dtpary a- Dlpika. While the Sutasamhita 
is mentioned by Srlpati, he does not mention Chaunda 
Madhava’s commentary on it. This may be taken as 
evidence of the fact that he was a contemporary of this 
MSdhava, both having probably lived, as above indicated, 
about the third quarter of the 14th century. (We know 
from the inscription quoted above that Chaunda Madhava 
lived about 1368 A.D. and that Sripati’s grandson men- 
tioned in the Srfsailam record had probably just died in 
1405 A.D., for the gift of the beam therein referred to was 
made for his merit.” 7 ) 

Sankarasamhita. — A part of Skdnda Parana of which 
a part (Adhyayas 180 to 183) treating of Vlramahesvara- 
prasamsana, Sivabhaktadhyanapuja and Laukikachara is 
available in the Madras Oriental MSS. Library. ( D.C '. of 
Sanskrit MSS., IV, No. 2313.) 

Saurasamhita. — A portion of the Skdnda Purdna, 
treating mainly of Siva as the Supreme Being, his nature 

7 In his Sutasamhita Vyakhya , otherwise known as Tatparya- 
Dipikd, Madhava styles himself paramabhakta of Kasivilasa Kriya- 
sakti, and Sri mat tryambaka pdddbja slvd parayanena (one who is 
devoted to doing service at the lotus feet of the sacred Tryambaka). 
The inscription referred to in the text describes not only as the 
disciple of Kasivilasa Kriyasakti but also as deeply devoted to 
Tryambakanatha i. e„ Siva. In the beginning of his Vyakhya , 
Madhava describes himself as the worshipper of Kdsivildsdkhya 
Kriyasaktisa , i.e., Kasivilasa Kriyasakti who was the manifestation 
of Siva himself ; and further as Srimattryambaka pddabja Seva- 
nishnata Tejasa Vedasdstra pratishtdtra Srlman Madhava Mantrina. 
(See Madras D.C. Sanskrit MSS., IV, i. p. 1588, No. 2328.) In 
the colophon to the first Adhyaya, he also speaks of himself 
as Upanishanmarga pravartakena Sri Madhavacharya , etc. < /bid .) 
In this MS. there is an interpolation which states that there is a 
Sutasamhiia Vyakhya called Advaita-Dipika by Vidyaranya (/ bid 1, 
pp. 1589-1590). There is an evident mixing up of Madhava, the 
Saiva, and Madhava, surnamed Vidyaranya. (See for further infor- 
mation, Mysore Gazetteer , (1930 Edition), II, Hi, 1431-1446), 
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and attributes. It is of 16 Adhyayas described at length in 
the India Office Library Catalogue (p. 1382). (See Madras 
D.C. of Sanskrit MSS., IV, i, Nos. 2332 and 2333.) 

Sivadharmah. — This is a work descriptive of the 
details connected with the worship of Siva. (See Madras 
D.C. of Sanskrit MSS., XI, Nos. 5507 and 5508; see also 
Vol. IV, No. 2325, for description of a MS. of this work 
under Sutasamhita .) 

Vatula. — This is evidently a shortened form for Vatula- 
tantram, a Saivagama work which is made up of the 
following ten Patalas : — 

1. 5R2T Sr Tatva bheda patala 

2. srir q3c5 Varna bheda patala 

3. 13^ Chakra bheda patala 

4. T 3 S Varga bheda patala 

5. qs® Tantra bheda patala 

6. a°iq qass Pranava bheda patala 

7. srfrrsft^ qsas Brahma-bheda patala 

8. ^ qss Anga bheda patala 

9. JT^r srirT qss Mantra jata patala 

10. qss Mantra klla patala 

(See Madras D.C. of MSS., XI, Nos. 547/ to 5480.) 
There is a Kannada Tika (commentary) on this work. 
(See ibid., No. 5480.) 

The A nubha vasutram, a work of eight Adhikaranas, 
is a part of this exhaustive Agama treatise. This part is 
devoted to the topic of the realization of Siva as the 
Supreme Being in self-realization. (Madras D.C. of 
Sanskrit MSS., X, 5074.) A part of it is Sarabha Saluva 
Mantrakalpa , which treats of the repetition of the mantra 
addressed to Sarabha Saluva Pakshiraja. (Madras D.C., 
of Sanskrit MSS., XV, Nos. 8096-8098.) A rendering 
in Tamil of the 7th Patala of this work by Arumugaswami, 
a Brahman writer of Tirukkoilur, is known. (Madras 
D.C. of Tamil MSS., Ill, No. 1418.) 

Vlragamaha. — This is a work in two parts, Purva- 
bkaga and Uttarabhaga. (See Madras D.C. of MSS., 
X, No. 5118.) This work should be distinguished from 
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Vlrasaivdgamah, a treatise on the religion of Vlrasaivas, in 
12 Patalas. (See ibid.. Nos. 5497-5501.) The VxragamaJu 
however, is usually found in MSS. with Virasai vagamalt. 
(See ibid.. Nos. 5499 and 5500 under description of those 
MSS.) There are at least four incomplete copies of the 
Vlragamah in the Madras Oriental MSS. Library, no 
complete work having been so far found. (See ibid., Nos. 
5502-5505.) According to one copy — the longest available 
(No. 5504) — it should be taken to be a fairly long treatise, 
extending as it does to 40 Patalas. The Uttarabhdga , known 
also as Niralamba Yoga , is the part generally available. 

Yagnavalkya Sutra. — To be distinguished from 
Yagnavalkya Smrithi, the well-known treatise on Hindu 
law. (See Madras D.C. of Sanskrit MSS. V, No. 2702; 
also T.C. of Sanskrit MSS., Ill, i, B, No. 2676.) 

Sankhya Sdstra — This is a reference to the Sankhya 
system in general and not to any particular work bearing 
on it. It should be distinguished from the Sankhya 
Chandrikd , a short treatise on the Sankhya system of 
philosophy by Narayana Pandita. (Wilson, Descriptive 
Catalogue of Mackenzie Collection of MSS., page 176, 
No. 1.) 

Sdndilya Smrithi. — A work of five chapters of the 
Achara portion of the code of which the sage Sandilya 
is the reputed author. (See Wilson, Descriptive Cata- 
logue of Mackenzie Collection of MSS., page 164, No. 6.) 

Mahimnaha. — This is short for Malnmnastavaha . It is a 
hymn of praise and prayer addressed to Siva. There 
are many MS. copies of this work in the Madras Ori- 
ental MSS. Library. (See Madras D.C. of Sanskrit MSS., 
XIX, Nos. 11103-11124; IV, i, No. 2153.) Another 
incomplete copy is also to be seen there. (Madras T.C, 
of Sanskrit MSS., I, i, B, No. 399.) Another copy of 
this work, complete with commentary, is also in the same 
Library. (Madras T.C. of Sanskrit MSS., Ill, i, A, 
No. 2015.) Some commentators attribute this work to 
Pushpadanta, whose name is actually mentioned in the 
colophons appearing in certain MS. copies of it. (Madras 
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D.C. of Sanskrit MSS., XIX, Nos. 11106, 11112; 
also Madras T.C. of Sanskrit MSS., Ill, i, A, No. 
2015.) Others, however, hold that it was composed 
by Kumarilla Bhattacharya. Thus Ahobala states in 
his commentary that Pushpadanta, a Gandharva, composed 
this hynfn to glorify Siva, when he appeared before him 
in response to severe penance. In another commentary 
it is said that Pushpadanta composed this hymn in 
expiation of the sin of disregarding the remains of the 
offerings made to Siva. Desayamatya, another com- 
mentator, attributes it to Kumarilla Bhatta, whom he 
describes as an incarnation of Subrahmanya, son of Siva. 
It should be added that some MSS. contain colophons 
actually mentioning Bhattapadacharya ( i.e., Kumarilla 
Bhatta) as its author {e.g., see D.C. of Sanskrit 
MSS., XIX, No. 11109). Desayamatya speaks of himself 
as the son of Annayamatya of Kaundinya-gotra and a 
disciple of Chandramauli, a descendant of Prolanaradhya 
and of Lolla-Lakshmldhara, and that he was a minister 
along with Nadindlagopa and Saluva Thimma. (Madras 
D. C. of Sanskrit MSS., XIX, No. 11120.) Ahobala’s 
commentary is known as Kalpalata and is a full one. 
Ahobala describes himself as the son of Narasimhabhatta 
of the Bhaskara family and Ramamba. (See Madras D.C. of 
Sanskrit MSS., XIX, No. 11119.) The popularity of this 
work can be easily imagined when it is stated that there 
are other shorter commentaries on it, some of them re- 
stricted to the first 33 stanzas only and some others furnish- 
ing summaries of the older commentaries on it. (See 
Madras D. C. of Sanskrit MSS., XIX, Nos. 11123 and 
11124; also No. 11122.) The work is sometimes — though 
less commonly — known as Mahimnastotra. (See Madras 
T.C. of Sanskrit MSS, III, i, A, No. 2015, colophon.) 
Pushpadanta is quoted by Rajasekhara, the poet, who 
belongs to circa 900 A.D. Dr. Keith notes the fact that 
it is known to the Nyayamanjari of Jayanta Bhatta and 
so cannot be later than the 9th century. {History of 
Sanskrit Literature , 220-221.) 
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Agnirahasya. — Ramanuja in his Sri Bhashya refers to 
this work thus (III, 3-19):— (1) “In the book of the 
Vdjasaneyaka, called Agnirahasya, we meet with a medi- 
tation on Brahman called Sdndilyavidya, and there is also a 
Sdndilyavidya in the Brihadaranyaka " etc. (Thibaut, 641). 
(2) Another reference to this work in the Sri Bhashya 
occurs at III. 3-44 (Thibaut, 668): “ In the Vdjasaneyaka , 
in the Agnirahasya chapter, there are references to certain 
altars built of mind, ‘ built of mind, built of speech, etc. ’ ” 

(iv) Other Authors Quoted by Sripati. 

Among other authors mentioned by Sripati in the 
body of his work may be mentioned the following: — (1) 
Manchana Pandita, author of a commentary on Guhddhi- 
karana ; (2) Paramasivaradhya Bhattacharya, who wrote the 
Kaivalya Prakdsa ; (3) Durvasa, author of Kdrakavrittilak- 
shana ; (4) Paramananda Aradhya ; and (5) Jaimini, author 
of Vedapadastavah. Whether the Manchana Pandita men- 
tioned by Sripati can be identified with Manchana, the 
author of a work named Asvaldyanasutrapraydgapradipika , 
is open to doubt. (See Hultzsch, Reports on Sanskrit 
MSS. in S. India, I, page 15, No. 175.) He was also known 
as Manchanarya. {Ibid., Ill, No. 1616, p. 5.) He cannot 
be the Manchana referred to by Sripati as he is not an 
author. Another Manchana, son of Ramaraja Preggada, 
minister of King Verna, and grandfather of Manchiraja, 
who performed the consecration of two lingas, brought 
from Srisaila, at the Mandukesvara temple, at Manikes- 
varam, in the present Guntur district, and made other 
gifts to the latter temple, is mentioned in a record dated 
in Saka 1275 or 1353 A.D. {Nellore Inscriptions iii, 78, 
pp. 1037-45.) Whether this Manchana is identical with 
the Manchapdrya mentioned as his younger brother by 
Chaundappacharya, who wrote a commentary on the 
Srauta Sutra of Apastamba, which is a work on Vedic 
sacrifices, is also open to question. This work is called 
» Pray o gar atnamdla and in its colophon Chaundapa describes 
himself as the son of Chinnarya and elder brother of 
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Adityadeva and Manchaparya and minister of King 
Bhupati, son of Bukka II and Tippamba and grandson of 
Harihara II of Vijayanagar. He states in the introductory 
verses that he wrote the commentary at the command 
of King Bhupati and that Vidyaranya, having been request- 
ed by Pandits like Chaundaparya to comment on the Srauta 
Sutras , explained its Hautra and Audgatra portions. 
(Madras, T.C. of Sanskrit MSS., I, i, C, No. 795.) As we 
know that Prince VIra-Bhupati ruled from 1409-1421 A.D., 
both Chaundapa and Manchaparya have to be set down 
to about the 1st quarter of the 15th century. This date 
would seem to suggest that the identification of Manchana, 
the author of Asvalayanasutrapraybga , and Manchaparya, 
younger brother of Chaundapa, is open to objection. There 
was a Telugu poet named Manchana , who was the author 
of the Telugu work Keyurabahucharitram , which is 
based on Rajasekhara’s Viddhasalabhanjika. As the 
work is dedicated by Manchana to Nanduri Gundamantri, 
a minister of King Prithvisa, described as the son of 
Rajendrachola, he will have to be assigned to about the 
middle of the 12th century A.D. (See Madras T.C. of 
Telugu MSS., Part 3, No. 45(3;, at page 130.) There is 
nothing to show that this Manchana, though evidently a 
Sanskrit scholar, ever wrote any work in that language. 

Sivaradhya, author of Sivamanasapuja, a work on the 
mental worship of Siva (Madras D. C. of Sanskrit MSS., XI, 
No. 5524), is probably the Paramasivaradhya Bhattacharya, 
who is referred to by Sripati as the author of Kaivalya- 
prakasa and Sivagndnachandrodaya. Two other authors 
mentioned by Sripati are Durvasa, author of Karaka- 
vrittilakshana , and Paramananda Aradhya, the latter of 
whom is evidently different from Paramasivaradhya. Of 
these, Durvasa, who is styted by Sripati Bhagavadpada- 
charya , appears as a Rishi of the Sama-Veda in the Jaimini- 
grikyasutra. (Seshagiri’Sastri, Madras Report on Sanskrit 
MSS., I, 3.) A work known as Durvasasamhita is known 
(Madras D.C. of Sanskrit MSS., VIII, see under No. 10005). 
To Rishi DurvSsa is attributed T ripurasundaristotram 
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(Madras D.C. of Sanskrit MSS., XIX, No. 10758). Durva- 
sa’s work Karakavrittilakshana must be presumed to be a 
treatise on the meaning and force of declensional cases, 
like that of Rudrabhattaqharya’s Kdrakavadartha (Madras 
D.C. of Sanskrit MSS., VIII, No. 3927) and Bhavananda 
Vaglsa’s Karakavivechana , which is part of a larger work 
of his, called Sabdakhandasaramanjari. Kdrakavivechana 
contains a clear exposition of the various relations in a 
sentence that are given expression to by various declen- 
sional cases (see Madras D.C. of Sanskrit MSS., VIII, 
No. 4309). Jayaramapanchanana was the author of Karakd- 
vddartha [Madras T.C. of Sanskrit MSS., I, A. R. No. 
1 14 (c)],Paddrthamdla (D. C. No. 4267) and Samdsavdddrtha, 
a discussion in the nature of compounds (Madras D.C. 
of Sanskrit MSS., XXVI, No. 14842, p. 9881). 

We finally come to Jaimini, the author of Vedapdda- 
stavah, which is- the shortened name of a work more 
familiarly known as Sivavedapadastavaka. This is a hymn 
in praise of Siva, the last quarter of each stanza in it 
ending with a Vedic passage. The authorship is attri- 
buted to Jaimini and the work is declared to be part of the 
Brahmandapurana. MSS. of this work, however, differ 
in the contents of their colophon. Thus while the colo- 
phon in one copy mentions it as taken from Vyasa’s 
Brahmandapurana and states that Jaimini was its author 
[Madras Tri. Cat., I, i. B. R. No. 438(z>)], another copy 
has a colophon which states that it is from the Bhavish- 
yottarakhanda and it adds that it bears the alternative 
name of Pundarlkapnrapati-Jaimmisamvdda . (Madras 
D.C. of Sanskrit MSS., XIX, 2, R. No. 11204, at p. 7560.) 
This description of the work is, however, confirmed in the 
preliminary part of the MS. copy of this work first quoted 
above, where it is stated that when Suta — the narrator of 
the Puranas— was asked by Saunaka and others as to what 
Jaimini did when he reached Pundarxkapura, he said that 
when the reverend Jaimini reached that town he with folded 
hands sang this hymn of Vedapddastava. A third MS, of 
the work has a brief colophon which merely states that it 
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is the work of Jaimini. {Ibid., R. No. 11207 at p. 7561.) 
There is a commentary called Sivatattvadipikaoxi this work, 
by Suryanarayanasurin, son of Tirumalabhatta of the 
Pattangi family. He belonged to the Mitrayavagotra and 
dedicates the work to Siva worshipped on the Srlsaila. 
{Ibid., R. No. 11208 at p. 7561.) The commentator 
was evidently a native of Chidambaram, whose God he 
praises. He also notes the fact that the stotra is taken 
from Brahmd'ndapurdna. 

Another work mentioned by Sripati is Sivddvaita- 
prakasika (I. i, 2-2, page 34, line 24). An incomplete MS. 
copy of this work is in the Madras Oriental MSS. 
Library with a Kannada Commentary on it (Madras D.C. 
of Sanskrit MSS., X, No. 5114, page 3913). This work 
treats of Saiva-Vedanta religion and philosophy. Among 
the subjects treated in it are : — 

( 1 ) Sarvaprapancha nivriththi kramaha ; 

(2) Vibhuti rudraksha dharana panchdksharochchdrana 

visvdsa lingddi sthala nischaya kramaha ; 

(3) I tar a devata sakti nhasddi sthala nischaya kramaha ; 

(4) Bhdvi sanga nirdsadi ishta lingarpana kramaha ; 

(5) Bhaktddi sarandntasthala kramaha ; and 

( 6 ) Gndna sunya kramaha. 

In this work the idea is suggested that Siva is anddi, be- 
yond all comprehension and all knowledge ; he is beyond all 
forms and is formless. No one knows him exactly — neither 
Brahma, nor Vishnu nor Rudra nor Agni nor Vyoma 
(Akasa), nor Samira (Wind-God), nor Ambu (Water-God), 
nor Bhumi (Earth), nor the Grahas (the Stars). No pheno- 
menal agents existed then — when Siva was All (or the Only 
One) that existed. He existed in the form of Satchida- 
nanda and Paripurna (filled with everything), without a 
second. Beyond all comprehension and expression, devoid 
of cause or effect, beginning, end or non-existence, neither 
in space, nor out of space ; impossible to think of through 
meditation, or spiritual knowledge ; an empty mark incapa- 
ble of being sought as an asylum (or support) ; this is the 
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state of absolute non-existence. (Iti sarvasunya sthalam 
sampurnam.) 

The work ends thus : — “ Everything is absorbed 
in that One comprising all forms of eternal Sat, Chit 
and Ananda ; in that Parabrahma pervading throughout 
the firmament. What is the fun of talking jestingly of 
those who are far beyond the farthest end of the ocean 
of knowledge and who are one with Paramatma in his 
Being? ” 

“ In trying to describe such of them, one does not know 
himself or Brahma, who is unsurpassed, unrivalled and 
who is in his form of Chit. When actual non-existence 
results, then everything is absorbed in the Linga 
(Lingaikya) and all such things as Bhava and Abhava with 
their reflection cease to exist. That state is known to be 
Gnana Sunya Sthithi (non-existence) where no feeling or 
knowledge of Brahma is experienced as the result of being 
freed from the bondage of Bhava or Abhava. 

“That is said to be Gnanasunya (the non-existent state 
of knowledge) wherein the knowledge and the object 
creating the knowledge with its characteristics are all 

absorbed in the gn&ye (knower) May Siva 

(Sasibhushana) who is unchangeable ( Nirvikalpa ), unpro- 
tected ( Niradhara ), characterless ( Nirguna ), uncovered 
(Nirupadhikd) and who is still the absolute support for the 
visible universe ( Pratyaksha Jagadadhara), protect me.” 

The name of the author of the work is not known, being 
not mentioned in the colophons found in the MS. The 
colophons are short and state merely ‘‘ Iti sarvasunya 
sthalam sampurnam ” and so on. This work has nothing to 
do with Sivadvaitam (ibid., No. 5113 at p. 3912), a work 
of seven patalas devoted to the doctrines of Saiva-advaita 
religion and philosophy. These seven patalas deal with:— 
Tatvabheda, Varnabheda, Chakrabheda, Vargabheda, 
Mantrabheda, Pranavabheda and Brahmabheda. 

It is interesting to note that among the citations made 
by Srxpati is one from Kalidasa, the famous dramatist. The 
following passage occurs in Adhyaya III, Pada HI 
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“ ?Tfu^rf snftfkt ti ” 

Kimivahi madhuranam mandanam ndkritlndm . 

This passage occurs, as is well known, in Act I, 
Scene III, of Sakuntala . 

These words, it will be readily recalled, are spoken 
by King Dushyanta in describing the unadorned beauty of 
Sakuntala, when he gets a first glimpse of her at the 
hermitage of Rishi Kanva. Sripati quotes the passage to 
illustrate the point that as in Kavya literature the use of 
Avyayas (adverbs) is sometimes of no consequence for 
conveying the idea intended to be conveyed by a Vakya 
(sentence), for they do not add to the beauty or effect of a 
passage though occurring in them, so if the difference 
between the Jlva and Brahma is negligible, it should not 
be taken into account. The idea of servant and master, as 
between them, is, therefore, non-existent. These, however, 
are not one but the difference between them is so slight 
( daram alpam ) that such difference ought to be treated as 
negligible. This is, in essence, the bheddbheda doctrine of 
Sripati. Elsewhere he quotes the Bhmmara Klta theory 
to support his view (Adhyaya I, Pada I, Sutra 4 — Tattu 
Samanvayat ). He says : — “ By Shraddhd, Bhakii and 
Dhydna in due combination, believe when I say, the 
Jlva will, by meditation, attain Sivatatva in the same 
manner as the Klta, though different from the Bhramara , 
becomes the Bhramara .” The original passage may be 
quoted : — 

“ Shraddhd bhakti dhydna yogddavehi ” ityadau 
bhramara kltavat paramesvaropdsanatmaka dhydna gnana 
vasdt jlvasya Sivatatvaprdptih upadesdt. 

Pranavdrthavivaranam is another work quoted by 
Sripati. It is mentioned in connection with the deriva- 
tion of the word “ Maya ” in I. i, 3. I have been unable 
to trace out this work. There is a work called Prana- 
vdrthaprakdsika , which is a commentary on the syllable 
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Om according to the Advaita Vedanta by one Brahma- 
nandayoginathendra. (See Madras T. C. of Sanskrit 
MSS., I. i, A. R. No. 193 (<?) at page 326.) The work 
mentioned by Sripati may be one of this kind and this 
suggestion may perhaps be not open to doubt, for there is 
a Saiva work called Pranavapanchakshariy antra which 
treats of Om Nama Sivaya as a y antra. (See Madras D. C. 
of Sanskrit MSS., XI, No. 5417, page 4215.) There is, 
however, a well-known dispute as to whether the mystic 
syllable Om forms part of the aphorisms in Badarayana’s 
Brahmasutras. A popular treatise on this subject is 
the Pranavadarpana by Srlnivasacharya, son of Srlsaila 
Tatacharya and Lakshmi and pupil of Srlnivasadhvarin of 
Kaundinya gotra. This is a work by a Srivaishnava scholar 
who sets down the Srivaishnava viewpoint in it and that is 
that the syllable Om does not form part of the Sutras of 
Badarayana. (Madras D. C. of Sanskrit MSS., X, No. 
4932, page 3726.) This view has been contested by the 
Madhva-Vaishnavas and their standpoint is summed up 
in Pranavadarpanakhandanam by Vijaylndratxrtha, which 
is a criticism of Srlnivasacharya’s above quoted work. 
(Madras D. C. of Sanskrit MSS., X, No. 4798, page 
3588.) According to the followers of Madhvacharya, 
the syllable Om is part of every Sutra of Badarayana, 
and is so for the reason that his Sutras are definite in 
their decisions and as such not open to discussion. 

Among other works cited by Sripati in the course of his 
commentary is the Sivagmnachandrodaya by one Parama- 
sivaradhyaswami. I have been unable to trace out 
this work and its author. Another writer referred to 
by Sripati is Paramananda Aradhya, who is spoken as 
a teacher even greater than Ekorama Siddha Bhagavat- 
pSdacharya, the guru of Sripati. The identity of this 
writer is also not certain. Paramananda Tirtha, a writer 
on Saiva Vedanta, well versed in both Tel ugu and Sanskrit, 
is known to Telugu literature. He styles himself by 
the alternative name of Paramananda Yati. Under the 
first of these designations he wrote the Sivagnanamanjari, 
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a Telugu work on the Saiva Vedanta in the popular 
Dvipada metre. In this work, he calls himself a disciple 
of Dattatreya. Under the name of Paramananda Yati, 
he wrote the Upadesak ramamu, another Telugu work, 
which is in the form of a dialogue between a teacher 
and his pupil on some of the principles of Advaita 
Vedanta. In this work also he calls himself a disciple 
of Dattatreya. Similarly, in a third work, called the 
Uttaragltavyakhya , which is a commentary on the Uttara- 
glta, which is an episode in the Asvamedha Parvam 
of the Mahabhdrata, Paramanandatirtha calls himself a 
disciple of Dattatreya. Thus, there seems little doubt 
that Paramananda styled himself yati and firtha just as 
it suited him. Evidently, he treated the terms as synony- 
mous. which they actually are. He was probably a Sanyasin 
of the Saiva School. His last mentioned work is written in 
conversational Telugu and is stated to have been composed 
by him to correct the many errors into which previous 
authors had fallen in their interpretation of the Uttaragita . 
[See Madras T. C. of Telugu MSS., II, p. 592, No. 194 
(d); p. 596, No. 195 (*); p. 747, No. 264 0).] Another work 
by the same writer — Paramanandayatindra — is Paramananda- 
satakamu which consists of 111 verses in the Kanda 
metre, in praise of Vishnu and Siva and treating of the 
Advaitic oneness of the world. Two other Satakas by 
him are Dattatreya Satakamu and Sampangimauna 
Satakamu. [Madras T. C. of Telugu MSS., Part III, 
pp. 173-177, R. Nos. 54 (a), (b) and {c).\ The practical 
question remains whether we could identify this Parama- 
nandatirtha or Paramanandayati with the Paramananda- 
radhya mentioned by Sripati. It has not been possible 
to fix the age of Paramanandayati alias Paramananda 
Yogi and so it is difficult to state whether he came 
after or preceded Sripati. Bearing the fact that Sripati 
describes him as being even greater than Ekorama Siddha 
Bhagavatpadacharya, it is, in the present state of our 
knowledge of both of these writers, impossible to identify 
them. 
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Popularity of Sripati’s Commentary. 

Sripati’s commentary seems to have had a wide 
vogue both in Northern and Southern India. It was 
evidently studied with some care among Benares pandits 
who followed the Virasaiva tenets. There is at least one 
well-known work in which there is internal evidence of 
this fact. The Lingadharana Chandvika , the work referred 
to, does not mention by name Sripati’s B/idshya but it is 
undoubted that the author of this work was well acquainted 
with the contents of the Bhdshya. This highly popular 
work was written by Sri Nandikeswara Swami and has 
latterly been edited with a commentary called Sara by 
Pandit Mahamahopadhyaya Sri Sivakumara Swami Sarnia 
Misra and published at Benares by Kaslnatha Sastri, a 
resident of Ambigeri village and Adhyaksha of Nandi- 
kesvaramatha, with the sanction of the Swamis — so we 
are told in the title page of the work itself — by the Kasi 
Jangamavatika Visvaradhyapltha. (See edition published 
in 1905 at the Medical Hall Press, Benares.) In the 
Bhumika to this work, we are told that this work was 
written by Nandikesvara Swami to support the Vedic 
origin of Lingadharana after examining many ancient 
works on the subject. The difficulties in the work were, 
we are informed, explained by H. H. Rajesvara Swami 
of the Jangamavatika Visvaradhyapltha and it was publish- 
ed by Sri Sivakumara Swami with the tika entitled Sara, 
mentioned above. There can be hardly any doubt that 
Nandikesvara was its author as the colophon to Chapter 
II actually mentions his name. It is also stated in the 
Bhumika that the work had once been without a tika and 
that the tika was added by Sri Sivakumara Swami for 
the benefit of all VIrasaivas. As regards Nandikesvara 
himself, we have little or no information of value. He is 
mentioned in the work as the son of Maheshacharya, 
who, we are told, was the son of Basavesvaracharya. 
(See colophon at the end of the work, page 311, lines 
2-9.) Nor is there any clue to his date. Among the 
authorities mentioned in the work by Nandikesvara, in 
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support of his views, are : — Makutdgama , Vlragama, 
Siddhanta-saravali , Siddhdnta-sikhdmani, Lingapurana, 
Skdnda Parana, Padma Parana, Mahabharata, Gita , 
Taittirlya Upanishad, Svetasvatara Upaniskad and the 
Sivaglta. As will be seen from what has been stated 
above, with the exception of Makuidgatna and Siddhanta- 
saravali, all these works are cited by Sripati in his 
Bhdshya. Of the two excepted works, the Siddhanta- 
saravali contains the important teachings found in 
various Saivagama works, and it is the work of one 
Trilochana Sivacharya. His date is not definitely known 
though it is undoubtedly a work later in date than 
Sripati. There is a commentary on this work ( Siddhanta- 
saravali) by Ananta Sivacharya. (Madras D. C. of 
Sanskrit MSS., XI, Nos. 5554 and 5555.) The Makutd- 
gama is one of the several Saivagamas known to Sanskrit 
literature. The Agamapurdnandmdnukramanika men- 
tions it in its opening verse, which begins with Kdmika 
and other Agamic works. (Madras D.C. of Sanskrit 
MSS., XI, page 4218, No. 5420.) The work itself is 
well known. {Ibid., p. 4255, No. 5464.) Some parts 
of it deal with the conduct of various religious festivals 
in Siva temples. One such portion of it, known as 
Sivotsavddivishayah cites in its colophon this work as 
its authority. {Ibid., pp. 4306-7, No. 5533, at page 
4307.) The very nature of this work shows that it is 
a late one and cannot be posterior to Sripati, though 
the festivals, etc., mentioned in it may themselves go 
back far into antiquity. 

That the Lingadharana Chandrika, which openly 
admits that it is based on ancient works, appears to owe 
much to the commentary of Sripati on the Brahma Sutras, 
especially, I. i, can hardly admit of any doubt. All the 
Puranas supporting Lingadharana appearing in the Linga- 
dharana Chandrika are to be seen in Srlpati’s com- 
mentary as well. These are tabulated below : — 
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Work or text quoted 

Sripati's Bhashya 
(Present Edition) 

Lin gad hat ana 
Chandrtka 
(Edition 1905) 

(a) Kaivalya Upanishad 

Page 10, 

Lines 21-23. 

Page 12, 

Lines 8-12. 

(b) Sarvalingdni itapayati- 
pdni ma fit ram. 

Page 8, Line 9. 

Page 28. 

(s) Sarvdnana Sirdgriva from 
Svetdsvatara Upanishad . 

Page 8. 

Page 31. 

(d) Vrihin prokshett vrihin 
vahanti . 

Page 14. 

Page 29. 

(<?) Esho sau paramahamsb 
bhdnnkoftpraiikdsaic . 

Page 57. 

Page 25. 

(/) Tadadimadhydnta vihina- 
rnckarn , etc. Umdsahdyam 
paramesvaram pt abhttm » 
etc. 

Page 10. 

Page 12. 

(g) Ritam sat yam par am 
Brahma punts ham 
Krishna pingalatn , etc. 

Page 54. 

Page 8, 

(h) Dhaharam vipdpam para - 
vesmabhutam, etc. 

Page 8. 

Page 4. 

(*) Tasmdt dhdryam mahalin- 
gam panimantreti , etc. 

Page 14. 

Page 58. 

(/) Agneyoshta kapdlo amd - 
rdsydyam. 

Page 14. 

Page 61. 

(k) Yachchandasdm Rishabhd 
visvarupaha , etc. 

Page 8. 

Page 105. 

(/) Pavitrdnte vitatam Brah- 
manaspate , etc. 

Page 70. 

Page 124. 

(#*) Mantra sabdasya gauna* 
rthatvat ikshyat adht - 
karant , etc. 

Page 14. 

Page 68. 

(//) Kshatam pradkdnam 

amrutdksharam haraha . 

Page 13. 

Page 38. 


That even certain of the maxims quoted in the Lingo . - 
dharana Chandrika should be the same as those found in 
Sripati’s commentary is not a little strange. Thus : — 
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Nyaya quoted 

Sripatt' s Bhashya j 
(Present Edition) j 

! Lingadharana 

Chandrika 
(Edition 1905) 

(<?) Nishddasthapati nyaya 

Adhyaya I, Pada 
III, Sutra 84, 
Page 154, Line 
33. 


{p) Sandigdhe vdkya sheshat , • 

Page 15. 

Page 63. 

(?) Nishadasthapatmyaya 

^Adhyaya I, Pada 
III, Sutra 15, 
Page 143. 

Page 76, Line 3 
in the Commentary. 


The only possible inference that can be drawn from 
the above parallelism is that the Lingadharana Chandrika 
has borrowed much — though without direct acknowledg- 
ment — from Sripati’s Bhashya. As the writer of a popular 
text-book, the author of the Lingadharana Chandrika may 
not have deemed it quite necessary to cite his authority, 
the more so as the original sources — assiduously collected 
in the first instance by Sripati — are referred to by him. 
In any view of the case, the practical identity of the autho- 
rities cited by both makes it impossible to resist the conclu- 
sion that the Lingadharana Chandrika is the borrower and 
not vice versa. The vast differences that exist between the 
manner of treatment adopted by these tw'o writers — Sripati 
and Nandikesvara — would seem to distinctly prove that 
Sripati is the original writer and that Nandikesvara is the 
borrower. Finally, it may be added that the Lingadharana 
Chandrika, the work of Nandikesvara, should be disting- 
uished from the Lingadhdranadlpika, which is a dissertation 
on whether the wearing of the Linga is obligatory or 
optional in the case of a Virasaiva and Lingadharana 
Lakshanam, which enjoins the wearing of the Linga by 
VIrasaivas after performing the necessary purificatory 
initial ceremony. {Ibid., pp. 4262-3, Nos. 5473 and 5474.) 

Philosophical Standpoint of the Work. 

Sripati writes in a simple and easy style. His mastery 
of Panini is visible in almost every page of his work. His 
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varied learning and profundity of thought are conspicuous 
in his Bhaskya. He is, as may be expected, highly cri- 
tical of the views of his opponents but it must be said to 
his credit that he nowhere does any injustice to them in 
propounding their views before attacking them. The 
really distinctive part of his writing is the statement of 
views current in his own times among the most progressive 
Virasaivas with regard to the everlasting theme Tatvamasi. 
He combats the view primarily of Ramanuja, against 
whom apparently his work is intended, though Sankara 
and Madhva also claim fair attention at his hands. His 
philosophical standpoint is summed up in the two or three 
alternative phrases he uses to describe the nature and 
contents of his work : — 

Viseshadvaita. 

Dvaitadvaitabhidhana. 

Bhedabhedatmaka. 

Viseshadvaita Siddhanta Sthapaka. 

The author refers frequently to the Pasupata school 
but oniy to differ from it. The reason is very simple. 
The Pasupatas, like the other older Saiva schools, 
expound the dualistic point of view, while the Virasaiva 
school, as expounded by Sripati, holds to the b/iedabkeda 
doctrine. 

Sripati’s Criticism of Sankara. 

Sripati refutes the position of Sankara and his doctrine 
of Maya at length. His argument is too long to summarize 
here. But it may be stated very briefly to clearly indicate 
the standpoint taken by Sripati in regard to Sankara’s views. 
In Adhyaya I, Pada I, Sutra 4, Taitu Samanvayctt, Sripati 
strongly combats the doctrine of the unreality of the world 
as propounded by Sankara. His bleak philosophy of 
negation he rejects at every step. He says that if the 
world is to be assumed to be real only for the purpose of 
vyavakara and not for pdramdrthika , then the doctrine 
cannot be accepted to be true. What kind of truth is it that 
is confined to vyavakara, ? What kind of truth is it that is 
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only applicable ( gamyatvam ) to vyavahdra 7 And what 
kind of truth is it that is outside (badhita) vyavahdra? 
What is this truth which is both truth and not truth ? 
What is this nomenclature which is divorced from Cause 
and Effect ? What is this truth which is the semblance of 
truth and yet not truth ? What sort of object is it which 
has no basis in Cause ? (He answers : — ) Therefore the first 
view is not true, because if Brahma is anything other than 
vyavahdra , Brahma is beyond what is assumed, is unneces- 
sary and is redundant ( aiivydptihi ). This results in 

muteness as between guru and sishya. That is, further 
discussion is unavailing or impossible. So the first Sutra, 
Athdtho Brahma figndsa, falls to the ground. He then 
passes on to deny nirviseshatvam , as being inexplicable to 
everybody. He then vehemently attacks Nirviseshamata as: 
wrak sptt-rsjttc? *u i 

Smdrtdn sarvamatabhrashtanjaganmithyatva sddhakan 

Ganikdchara sampanndn pdshandan parivarjayet. 

Accordingly he states that that system of philosophy 
cannot prove acceptable to persons seeking salvation 
through the Veda. (Adhyaya I> Pada I, Sutra 20, line 28, 
page 71.) 

Criticism of Ramanuja and Pancharatra Agama. 

Ramanuja’s system is referred to in the work as 
Visishtadvaita and refuted as such. The Pancharatra 
Agama is also severely criticized by Sripati in Adhyaya I, 
Pada I, Sutra 3, Sastra youitvdt. Ramanuja’s system 
of Visishtadvaita is criticized in Adhyaya I, Pada I, 
Sutra 20, As min nasyacha tadydgam sdsthi. The former 
may be taken first. Ramanuja, as is well known, gives 
expression to the views of the Pancharatras or Bhagavatas, 
an old Vaishnavite sect, whose doctrine is expounded in 
the Bhagavad- Gita and the Bhdgavata-purdna, as well as 
in the special text-books of the sect. The tenets of the 
Bhagavatas, as set forth by Ramanuja, diverge consider- 
ably from those of the Brahma-Sutras on which he has 
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commented. For, according to him, individual souls are 
not identical with God ,* they suffer from innate unbelief, 
not ignorance, while belief or the love of God ( bhakti), 
not knowledge, is the means of salvation or union with God. 
Madhava in his treatment of Ramanuja’s system in his 
Sarvadarsana San gr aha also deals with the Pancharatra. 

Pancharatra Agama Assailed. 

Srlpati disputes at length the Pancharatra Agama 
criticism that the studying of Siva-Purana and wor- 
shipping Siva according to it, will certainly result in sin, 
because Siva-Purana is a tdmasa-purdna. As against 
this position, Srlpati argues that there is no evidence for 
this from the Srutis. This is, he says, an invention 
(kalpitha) of the Prachchanna Bauddhas {i.e., Nirvisesha 
Advaitins) and is groundless. Since Vyasa is the author 
of both the Siva and Vishnu Pur anas, does the tamasatva 
extend to both of them or only to Siva-Purana? If to 
the latter only, that position cannot be accepted as true. 
Then, again, does the tamasatva extend to the author’s 
(Vyasa’s) works only or both to his works and to himself ? 
If it only applies to his works and not also to him, that 
position too cannot be accepted. Then, again, if Vyasa, 
the author, as a Sdtvika created the V is h n u-Pu rdna% 
then, it cannot be held, he became a tdmasa when he 
created the Siva-Purana. In the Rig and other Vedas, 
both Rudra and Agni, who are treated as synonymous, 
have been praised. This being so, even the Vedas, which 
thus praise Siva under these forms of Rudra and Agni, 
should be termed tdmasa. This Prachchanna Bauddha 
invention cannot, therefore, be believed. Statements of 
this kind are, he says, baseless because of want of evi- 
dence in their favour. Srlpati also points out the incon- 
sistencies between the statements made in the Pancharatra 
Agama and the Matsya- Purdna and remarks that in a 
case of this sort the Pancharatra Agama cannot but be 
held as lacking in authority. Apparently during Sripati’s 
time, the disputation over Hari and Hara had reached its 
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climax. An argument of the kind that Srlpati urges 
against the votaries of Vishnu is indicative of rival feelings 
in the matter. The joint worship of Vishnu and Siva in the 
form of Harihara, declared in the well-known Davangere 
inscription dated in 1224 A.D„ (E.C. XI, Davangere 25) 
was apparently limited in practice. That this question of 
superiority and inferiority lasted much longer than the 
period to which this inscription belongs, is clear from Hara- 
dattacharya’s work, Hariharataratamyam, which treats, 
in Sanskrit verse, of the superiority of Siva over Vishnu. 
(See Madras D.C. of MSS., X, Nos. 5121 and 5122.) 
Haradattacharya was also the author of Chaturvedatat - 
parya Sangraha , which purports to give briefly the essence 
of the four Vedas and is in praise of the worship of Siva 
as the Supreme God. {Ibid., No. 5077.) Haradattacharya 
is specifically referred to by Srlpati in Adhyaya I, Pada 
I, Sutra 26, line 22, page 83, in connection with his 
exposition of the Gayatri doctrine, where Haradattacharya’s 
authority is quoted in support of his own position that 
the updsana devata of Gayatri is Siva and not Vishnu. 

The term Prachchanna Bauddha used by Srlpati 
in describing the followers of Sankara is worthy of note. 
It is a term that has been made popular by the Madhva 
writer Narayana Panditacharya as a description of 
Nirvisesha Advaitins. He uses the term in his Madhva 
Vi jay a , a work of the 14th century, almost contempora- 
neous with Madhvacharya. The sloka deserves notice, 
the more so as it sums up a long disquisition on how 
Sankara, starting with the idea of pulling down the doctrine 
of Buddha, himself fell an easy victim to it. In this dis- 
quisition, Narayana Panditacharya points out how Sankara 
adopted the cardinal doctrines of Buddhism to suit his own 
Nirvisesha Advaita theory and remarks that the variation 
being only a transparent one, his theory has become 
renowned as the Prachchanna Bauddha theory, i.e., the 
theory of the hidden Bauddha. That is, Nirvisesha Advaita 
is, in his opinion, nothing but hidden Buddhism. This 
sloka may be quoted in full: — 
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ww-un StfcRWT^ | 

SRT ait^: II 

Asatpadesan sadasadviviktam mdyakhyayd samvri- 
tkirn abhyadatta. 

B yah ma pyakhandam data sunya sidhyai Prachchamia 
Bauddhoyam a tahprasiddhah . 

(See Madhva Vijaya , Sarga I, Sloka 51.) 

It is possible that this description of Nirvisesha Ad- 
vaitins of Narayana Panditacharya was borrowed from him 
by Srfpati. It might well be, however, that it was part of 
the current dialectical language of his time and as such 
adopted by Srfpati. 

Examination of Visishtadvaita. 


Srxpati’s criticism of Ramanuja’s Visishtadvaita may 
now be briefly considered. The followers of Ramanuja 
are thus described : — 

STITTS II 

Saddseski seskavathva vyavasthapaka samyuktddvaita 
pdnchardtrddivat. Nacha angangitvena sdvayavatva 
vddinaha. 

(Adhyaya I, Pada I, Sutra 1, line 14, page 20.) 
He says : — The Atman is anxious to join the blissful 
Brahman. This is the central topic of Visishtadvaita. 
But, says Sripati, this is un-Vedic, i.e., contrary to the 
teachings of the Vedas. Bhatta, Bhaskara and other 
previous Acharyas, at the time they propounded their 
doctrines, discarded this part of the argument. Their 
reasoning was that Visishtam advaitam , i.e., being both 
simultaneously Visishtam and advaitam is yukti virddham, 
i.e., opposed to reasoning, being in fact contradictory 
to each other. When the term visishtam is used, is it 
used as related to vises hana and vises hy a or as separated 
frem them? If not related, then advaita — the quality 
of being one — does not result. He then applies the 
Danda purusha sambavdha nydya and suggests what 
follows from it. The man who carries a stick in his hand 



INTRODUCTION 


95 


is called by the combined name of Dandi, though he and 
the Danda (stick) he carries are two different objects. 
Because he is related to the stick as its carrier, he is to be 
called by this single conjoint name of Dandi, affixing the 
Visishtapratyaya ; both are co-related, not separate. An 
ordinary man, i.e., one who carries no Danda , calls the 
man who carries one, a Dandi. These two are two 
different persons, i.e., the man who carries a Danda and 
the man who calls him a Dandi. Hence Advaitva is not 
proved. The point is thus pressed home that Visishtd- 
dvaita is against all reason. The ordinary man without a 
Danda, the man with the Danda, and the Danda itself are 
three different objects, and there being no union of the 
Danda and the body of the man who carries it, there is no 
advaitva. As the Danda and the man have nothing 
physically in common between them, just as a pillar 
(Sthambha) abd a man (Purus ha) have nothing in agree- 
ment between them as to their physical attributes, the 
doctrine of Visishtadvaita results in untruth. At all times 
Danda and Purusha are different. So long as there is no 
(physical) union between them, they are as different as the 
pillar and man. For, we cannot say, with any show of 
reason on our part, that pillar and man are the same. 
This doctrine of Visishtadvaita fails to fully explain the 
Viseskana and Viseshya ; nor does it show how they can 
be compromised. As these are not compromised, there is 
no smell of advaita here. Therefore, Viseshadvaita is, 
according to the Srutis, the only way to salvation. 

Objections against Dvaita. 

We may now pass on to Sripati’s objections to Madhva 
and his system. There are at least five specific references 
to the latter in this work. The first occurs in Adhyaya I, 
Pada II, Sutra 1 (page 20, line 14) : — 

Sadd ghatapatavanndtyania bhedavddinaha. 

Here the expression atyanta bhedavddinaha, i.e., those 
who insist that there is the greatest difference between 
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JIvalma and Paramatma, refers to the followers of Madhva, 
the expounder of the Dvaita Vedanta. 

The second reference occurs in Adhyaya II, Pada II, 
Sutra 39 (page 235, line 25) : — 

Itr ii 

Dvaita Bh&gavata Pdncharatrddi Vaishnava mala. 
Here the term Dvaita refers to the followers of 
Madhva’s Dvaita system, as they are among the chief 
adherents of Vaishnavism. Srlpati in referring in this 
passage, to Vaishnavas, says: “ The followers of (Madhva’s) 
Dvaita, Bhagavata, Pancharatra and other Vaishnava 
systems say ” etc. 

The third reference to Madhva’s system occurs in 
Adhyaya II, Pada II, Sutra 41 (page 237, line 27): — 

qrauw Iwnrrcr srtnH qrtnfRi; 

srsmi ftfq%TOtsNRT?i. n 

Kinchaitat sutre s rutty eka desa prdmdnya dvaita- 
nirdsadvaita nirdsacha vyavahriyate I Bhagavata Pancha- 
rdtra Madhvddi Vaishnavdnam jagatkbramsvarasya sarl- 
ratva parigrahdt ghatapatddivat antavatvam vindsatvam 
baladvaitavddindm brahniano nirviseskatdnglkdrdt 11 

Here the system of Madhva is directly referred to by 
name. 

The fourth reference is to be found in Adhy&ya II, 
Pada III, Sutra 40 (page 273, line 5) : — 

’fhwr i 

i gcitrTOiciq; ^rar ?jf%cr $pT*r: u 
Gaunatvena sarva sruti samanvayb nirdishtaha i 
Tarkika Madhvddi kevalabhedavadindm Bauddhddivat 
sarva sruti saman vaydbhdvdt i tanmatam sntarbm asangatam 
iti sutra suchita sukskmdrthaha II 

Here the descriptive phrase Tarkika Madhvddi 
kevalabhedavddindm {i.e., among those who thus strictly 
maintain are the eternally disputing followers of Madhva 
and others). The term Tarkika Madhvas may be taken 
as equivalent to the modern popular description of 
Madhvas as “ Tatvadis ”, i.e., those who maintain the 
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doctrine of essential difference between the Jfvatman and 
the Paramatman. 

The fifth and last reference to Madhva’s system is to 
be found in Adhyiya II, Pada III, Sutra 18 (page 263, 
line 16): — 

fpsirbr tnflPsrsSr sfarcf f^rrwferuT. ciftraRpJ qcr- 

n 

Madhvadvaita kshpanaka tdrkikddayo jlvanatn vibhu - 
tvangikardt tannirasanartham etadadkikaranaprarant- 
bhaha. 

The reference to the followers of Madhva is self-evident 
at the very beginning of this quotation. 

From these references to Madhva’s system we can 
easily grasp Sripati’s attitude towards it. His own theory 
being styled bhedabheda, i.e., both bheda and abkeda, a 
theory for which he seeks support from the Srutis, he is 
anxious to prove what he means by bheda and abkeda as he 
understands these terms. He does not agree with the bheda 
doctrine in full as propounded by Madhva. He, however, 
admits that there is temporary or transient difference 
between Jlva and Isa. Accordingly, in the first Sutra, he 
points out that though he agrees with Madhva only to a 
certain extent in his doctrine of difference between the Jlva 
and Isa, he does not go the whole length of it with him. The 
transient difference is, in his view, restricted to the time 
required for the Jlva working out his emancipation after 
which he becomes Isa, because according to the Srutis the 
Jlva is, he says, naturally eternal and full of good qualities. 

Commenting, again, on Adhyaya II, Pada II, Sutra 
39 ( Adhishtdnd nupapatkthescha, page 235) he endea- 
vours to prove that he differs from Madhva and other 
Vaishnava schools who hold that the Creator of the world 
has bodily lineaments. He cannot, he says, accept this 
position as such a view would attribute to the Creator the 
passions ( Rdga , dvesha , duhkha, etc.), which, he says, is not 
in accordance with the Srutis . 

Commenting next on Sutra 41 ( Antavatvam asarvagna- 
tava , page 237), he goes on to prove that Brahman neither 
7 F 
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has such bodily form as would be liable to destruction 
nor is there such a difference between the Jlva and Isa 
as is postulated by those who hold the Dvaita, Bhagavata, 
Pancharatra and other schools of Vaishnava thought. 
According lo the latter, Brahman has bodily form though 
not made of flesh and blood but of guana and there is 
difference between Jlva and Atma. These systems of 
thought, says Sripati, do not, generally speaking, accord 
with the truth as propounded in the Srutis throughout. 
Also, their views lead to confusion — rather they confuse 
themselves. If they were fully informed with the truth, 
they would not, he adds, propound such a theory. There- 
fore, their views should not be accepted. 

Next, in discussing Sutra 40 (A msadhikamna, page 
272) dealing with the difference between amsa, the original 
Jlva and amsu its representative in the world, he says that 
the view of Madhva and others who maintain strictly that the 
Jim has a separate existence from the Isa is utterly im- 
proper inasmuch as it is not in consonance with the teach- 
ings of the Sutras as a whole. The Jim has not, he protests, 
the smallness, the distinctiveness and the subordination to 
Isa which is postulated by these schools nor is it a reflection 
or an image of the Isa as is represented by them. 

Finally, commenting on Sutra 18 ( U tkrantigatyadhi 
karanam, page 263) dealing with the passing of the Jim 
from the world, he enters his protest against Madhva’s view 
that the Jlva leaves the world after death on its march to 
Svarga (Heaven) or to Naraka (Hell) according to the 
good or bad it has done in this world, and returns back 
again to this world. Jiva, he says, always goes back to its 
natural exalted position after death as the Vedas declare ; 
therefore they cannot go back to the world as is suggested 
by Madhva. He adds that this Adhikarana is against the 
view of Madhva. 

Sripati’s Exposition of Viseshadvaita 

Sripati’s exposition of his own position — Viseshd,- 
dvaita — is contained in different parts of his work. In 
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Adhyaya I, Pada I, Sutra 4, Tattu Samanvaydt, for 
instance, he develops it at some length in criticizing 
Sankara’s Nirviseshddvaita. If vyavakdrika sathyathva 
and parmarthika mithydthva of the world is admitted, then 
ultimately why should not the mithydthva of both Jlva and 
Brahman be accepted? Such acceptance of mithydthva 
would be against the Srutis. Such a position is not, he says 
in effect, supported by the Srutis. Therefore, he urges that 
the position of the Prachchanna Bauddhas (i.e., Nirvisesha 
Advaitins) that the world is unreal except in the vydvahdrika 
sense, though in accordance with their Mayavada doctrine, 
is against the Srutis , reasoning and experience, cannot 
be accepted. This, he adds, is the public declaration (ghanta- 
ghdsha) of the Srauta Saivas, i.e., Virasaivas. According to 
Nirviseshddvaita , Nirvisesham Brahma gndnam agndnam 
va. That is, is Nirvisesha Brahman to be understood as 
gndnam (comprehensible) or agndnam (incomprehensible) ? 
If incomprehensible, it is against the Nirvisesha Siddhanta 
itself, for it declares that Sarvam khalvidam Brahma , i.e., 
everything is Brahman. If comprehensible, it becomes 
Savisesham , i.e., it becomes qualified. Gnana is eternal ; 
also eternally qualified. Therefore, even in Mukti, pra- 
pancha is eternal. In Mukti, if it is declared all qualities 
are absorbed, even gnana would be absorbed. We thus 
reach a mutually destructive (or contradictory) position ; 
there is neither object (i.e., Brahman) for gnana to lean on 
(nirdlambana) nor the knowledge ( gnana) by which the 
object (Brahman) is to be attained. Having started with the 
Brahman and its qualities, we thus arrive at a position which 
negatives both Brahman and qualities. This is prameya 
viruddham, i.e., against the very hypothesis put forward. 

In Adhyaya IV, entitled Phala Adhyaya, Pada IV, 
Sutra Andvriththi Sabddt Andvriththi Sabdat, page 495, 
Sripati amplifies his statement of Viseshadvaita. All 
the four Vedas, the Upanishads and the Puranas, he says, 
declare that Moksha or the realization of Sivatatva is the 
highest aim of all religion. He thus states how this 
object is attained : — 
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sruRsnrH: 11 

Murthamurtha Brakmdpdsandt eva Brahmatva 

praptih. 

sr?rfor.sr|N u 

Brahniavit Brahmaiva bhavati. 

ii 

Brahmaloka sabdena Sivapadameva abhidhxyate. 

By adherence to Bhedhdbhedatmaka Viseshadvaita 
and the practice of Shatsthala , on the analogy of the 
Bhramara and the Klta, Sivatatva is attained * 

stsrrsi#: u 

Tasmat Ubhaya Vedavedantodita bhedabhedatmaka 
Viseshadvaitalabdha Shatsthala Parasivopdsanatheva. 

Shatsthala-shadvidha linga upasandt Bhramara - 
kxtavat murtha-murtha brahmatatvaprdptih iti. 

By updsana , dhydna , dhdrana and gnana , the earthly 
sheath is cast off and Sivatatva is attained : — 

Parasiva Brahmatvapr&ptih iti ghantaghoshah. 

Doctrine of Shatsthala. 


As will be seen from the above, the doctrine of 
Viseshadvaita is closely connected with the doctrine of 
Shatsthala . This doctrine of Shatsthala is referred to by 
name by Srlpati in his work. First, in Adhyaya I, Pada I, 
Adhikarana ii, Sutra 3, Sdstra ybnitwat , he writes : — 


srm strips 


. „ » T ..- n t .,.. r cs ^ .. 

rthr s^'ii^icr ii 


Brahmanah saviseshatmaka srishtisthitilaya vachaka 
kayaka mdnasika bhedatmaka Satsthala Parasiva Brahma - 
pdsandt Parasiva Brahmatvameva praptitvam vyapadis * 
yate. 

Again, in the same context, he says : — 

ftfaii 



INTRODUCTION 


101 


“ Sarve veda yatpadamdmananti iapdtnsi sarvani cha 
yadvadanti ” iti bhedabheda vidhdyaka veddnta vdkydndm 
sarva jagadubhayakdrana Skatsthala Parasiva Brahma- 
par aivam. Tadupdsanat Brahmatva siddhiriti • 

He thus explains what Skatsthala means : — 

Sravana manana visishta jnananugata nidki dhyandsanat 
skatsthala paramasiva sdkskdtkare taddtmye paramakdranant 
nirdisyathi. 

In Adhyaya I, Pada I, Adhikarana iii, Sutra 4, Tattu 
Samanvayat, he adds : — 

TmwiRcT rara«s- 

WtgiR ^<T5rraTii%555«r qasr® q^Ri%<rr?pr^ 
q a re n r. ii 

“ Tasmdt kamya karma nishedha purvaka nigama- 
gamobhaya Vedantochita varndskramochita nikkila karmd- 
nushthdna sampanna chittashuddhilabdha Skatsthala Para 
sivopdsanasya Parasiva Brahmatva prdptiriti ghantd- 
ghoshaha. 

According to Srlpati, Skatsthala is the connecting 
link between the Atma and Brahman. The Alma attains 
Brahmatva by Gndna. Gndna is obtained by drashtavya 
(closely examining the truth), shrotavya (by hearing the 
Smrithis by guru’s upadesa ), mantavya (by meditation), and 
nidkidhydsitavya (by firm concentration). If Gndna is 
obtained in this manner, the result is the Jlva becomes 
Sambhu. The words of Sripati are 

ereura: sftfr ^ u 

Tasmdt Jxvo bkavet Sambhuh krimivatkitavickintanat 
iti , etc. 

That is, the Jlva attains Sivatatva through Gndna as 
the Klta becomes the actual Bhramara, i.e., on the analogy 
of the Bhramara-Klta theory. The six positions of 
approximation to Sivatatva according to him, are > 
Sravana, Manana , Gndna , Nidki , Dhydna and Asana. 
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Correspondingly there are, he says, six lingas: — Atmalinga , 
Bhdvalinga , Jyotir lingo , Pranalinga , U fiasandlinga and 
Dhyanalinga. 

A treatise, entitled Shatsthala-nirnaya , deals with this 
doctrine at length. It sets out the six positions in the 
progress of the aspirant aiming at the attainment of 
freedom from the bondage of Samsdra through the grace 
of Siva. (See Madras D.C. of MSS . XI, Nos. 5546 and 
5547.) Beginning from Basava himself, Shatsthala has 
been the eternal theme of Virasaiva writers, who 
often call themselves Shatsthala Brahmavddins. Many 
works in Sanskrit and Kannada have been written to 
elucidate this particular doctrine by leading Virasaiva 
writers. The doctrine has also received attention from 
the Vxrasaivas of the Tamil country. Thus the Guru - 
lingasangama Paramarahasya Sadattalam, by an un- 
known author, is known. Here Sadattalam is the Tamil 
form of Shatsthalam (Madras D.C. Tamil III, No. 
1414). Another work Sadattalakkattalai (Shatsthala- 
kattalai) explains the six talas (Sthalas), viz., Battatalam, 
Mahesattalam, Pirasadattalam, Pranalingasthalam, Chara- 
nattalam and Aikkiyattalam. (Madras D.C. Tamil , No. 
1417). 

Connection between Jaimini Sutras and 
Badarayana Sutras. 

To understand the position of SrJpati among the 
commentators of Badarayana, we have first to determine 
the place of Badarayana in the Hindu philosophic system. 
Though the philosophical spirit is found markedly deve- 
loped in the Rig- Veda , its most brilliant literary exposition 
is to be found in the Upanishads (700 — 500 B.C.). Jacobi 
has suggested that the Lokayata, Samkhyaand Y6ga philo- 
sophies had definitely developed by 300 B.C., though not 
the others. This view, however, based as it is on the 
mention made of them in the Arthasdstra , has not won 
universal acceptance. Thus Dr. Keith, who suggests 
circa 300 A.D, for the Arthasdstra, a date later than the 
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period proposed by others, is rather inclined to the view 
that we should, in the state of our present knowledge, 
“ content ourselves with the belief that between the dates 
of the chief Upanishads and the third and fourth century 
A.D., there proceeded an active stream of investigation, 
which we have only in its final form.” After the period of 
the Upanishads, the task of systematizing the ideas of the 
earlier thinkers was gradually taken up and in course of 
time erected into definite systems of thought — called 
Darsanas — each taught in a philosophic school, in which 
there was a regular succession of teachers, who expounded 
and possibly developed its particular body of doctrine. 
After this development had gone on for some time, the desire 
to fix in a definitive form the doctrines of the school should 
have exhibited itself, which should have led to the composi- 
tion of the Sutras. These Sutras have been framed on the 
principle of concise aphoristic rules, which were intended 
to be committed to memory. A common purpose ran 
through the whole of the Sutras of a particular school, and 
this was from the first taught by oral exposition. When 
this exposition ceased — long after the Sutras were framed 
— attempts were made to crystallize the traditionary teach- 
ing in written comments. The oldest comments which 
have come down to us contain internal evidence that they 
do not represent an unbroken tradition that had been 
regularly handed down from teacher to teacher from the 
original exposition. Later arose independent works 
within each, school, which, while recognizing the authority 
of the Sutras pertaining to it and conceding that in them 
lay its essential doctrines, sought the privilege of expound- 
ing their contents, without, however, contradicting them. 
According to Dr. Keith, the Sutras of the different schools 
—the Purva-Mimamsa? the Uttara-Mlmamsa , the Nyaya 

8 Dr. S. Das Gupta, in his History of Indian Philosophy , 
page 68, derives the word Mimdmsa from man, to think — rational 
conclusions. Apte derives it thus : mi, to measure and man, to 
inquire. A more satisfactory derivation seems to be from mi, to 
fix ; and met, to measure, mark off or limit. Ma in its causative 
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and the Vaiseskika — should have been redacted at a time 
when they were yet in close contact with each other, and for 
this reason, there is no real chance of determining their 
dates even relatively. In his view, they probably were 
composed, as they stand, at “ no very great distance of 
time from one another Jacobi, however, thinks that 
the Purva-Mlmamsa and the Vaiseskika are, perhaps, the 
oldest, while the Nyaya and the Brahma-Sutras were 
composed after the nihilitic school of Buddhism but before 
the Vijnanavadin idealism, say between 200 and 450 A.D. 
The Yoga-Sutras , he assigns, on the other hand, to the 
period after the Vijnanavada School and the Samkhya to a 
later date. Dr. Keith suggests that Jacobi has post-dated 
the nihilistic Buddhist School by a century with the 
result that he has had to post-date the Vijnanavada School 
also by a century. He suggests “ the fourth century at 
latest ” to the Vijnanavada School. Dr. Dasgupta, whose 
view is not accepted by Dr. Keith, thinks that the 
Mimamsa-Sutras were probably written about 200 B.C., 
while the Nyaya-Sutras existed in some form as early as 
the fourth century B.C., though he suggests that some at 
least of the present Sutras were written some time in the ' 
second century A.D. As the Brahma-Sutras of Badara- 
yana make allusions to the Vaiseskika doctrines and not to 


form means to cause to be measured ; to mete out. Mmamsa 
would thus mean the measure by which proof is measured out. 
Madhva in his Anuvyakhydna derives it thus : miyate atieneti manam , 
the measure by which we measure the proof (see Anmy&khyana , 
I. l). Madhva quotes in the same work the Smrithi text : 
ma/ianyayaistu iatsiddhyai mmamsa meya skodhanam {Ibid., I. I). 
What is proof? Where there is doubt, trying to completely remove 
it is prama . The lakshanas of words should be made known and 
the doubt removed completely. That is prama or pramdna. This 
is set out in Brahma Tarka. Srinivasa Tirtha in his commentary on 
Vyasaraya's Nydyamrita quotes Madhvaeharya’s definition Mimamsa 
mSya shodhanam and explains the word meya as meaning aparbksha 
gmnarthatvena sakshat vishaya kartavyam, making visible by 
the aid of evidence (from the Sruii) that which is not visible to the 
naked eye. 
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Nyaya , Mr. Bodas suggests that the Vaiseshika-Sutras 
should have been written before the Brahma-Sutras, while 
the Nydya-Sutras came later. Dr. Dasgupta thinks that 
the Vaiseshika-Sutras were written before Charaka (80 
A.D.), for the latter not only quotes these Sutras but the 
whole foundation of his medical physics is based on the 
Vaiseshika physics. He, indeed, holds that there are 
weighty grounds for supposing that the Vaiseshika-Sutras 
are probably pre-Buddhistic. Dr. Dasgupta has argued that 
the Vaiseshika is really an old school of Mlmdmsa, older 
than that represented in the Mlmdmsa -Sutras. Whether 
this is so or not, there is some ground for the belief 
that while the subject-matter of the Purva-Mlmamsa is 
from the nature of what it deals with considerably old, 
the Sutras in which that subject-matter came to be cast, 
are contemporaneous with the Sutras of the Uttara- 
Mlmdmsa. That these two sets of Sutras — Purva and 
Uttara — are nearly of the same date may also be inferred 
from the fact that three out of the six leading teachers 
whose names are mentioned in the U ttara-Mlmdmsa 
appear also in the Purva-Mlmamsa. Dr. Keith, who 
notes this point, also suggests that these works are, 
since they mention the views of the authors whose names 
are attached to them, the products of the schools named 
after them rather than of themselves. While the topics 
treated in the Purva-Mlmamsa are referred to in the 
Uttara- Mlmdmsa, the latter never refers to the Sutras of 
the Purva-Mlmamsa. Again, the views of certain of the 
teachers mentioned in the Purva-Mlmamsa on topics 
covered by the U ttara-Mlmdmsa are given in the latter— 
notably of Jaimini himself and of Atreya — which shows 
that the opinions of these teachers were held in high 
esteem on questions pertaining to the most crucial 
problems of the Uttara- Mlmdmsa. This fact conclusively 
proves that quite apart from the nature of the topics 
dealt with in the Purva-Mlmamsa and Uttara- Mlmdmsa 
Sutras , the great teachers mentioned in them were in- 
terested in the topics of both the Mlmdmsas and that 
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the division of the Sutras into Purva and Uttara was 
one dictated by the necessities of the situation. In the 
one case, it was the reconciliation of Vedic texts bear- 
ing on sacrificial rites, and in the other of Upanishadic 
doctrines touching on the relationship between Jlva and 
Brahman. In the one philosophy is subordinated to 
ritualism, in the other ritualism is subordinated to phi- 
losophy. They seek each other’s aid to achieve their 
own objectives ; the one does not deny the right of 
the other to its own individual existence or to expound- 
ing its own individual philosophy, however slight or 
great it might be. Though inter-related in one sense, 
they are, in another sense, independent of each other. 
Both pre-suppose systematic enquiries, though the one deals 
with ritual and the other with Brahman knowledge and the 
means to attain it. The commentators of the one show a 
mastery of the other which is eminently impressive and 
some of them have written commentaries on both. 

Do the two Mimamsas form one whole ? 

The question whether the two Mimamsas should be 
treated as parts of one whole is one on which a difference of 
opinion prevails. In commenting on Brahma Sutras 1.1.1, 
Sankara says that the word atha , then, denotes immediate 
sequence or anantharya and not adhikara or beginning of 
a new topic. It presupposes something antecedent. The 
antecedent, according to Sankara, is Sddhana Chatushtwya , 
the four-fold discipline of vivlka , vairagya, satasampat 
and mumukshatva. It is only when a person has passed 
through this discipline that he is entitled to enquire into 
Brahman. The word atha therefore declares, according 
to Sankara, that B rahma-jignasa is subsequent to the acqui- 
sition of this four-fold discipline. The word, accordingly, 
does not, in his opinion, refer to the Purva- Mlmamsa. If 
these four conditions exist, a man may engage in Brahma - 
jigmsa , either before or after entering on an enquiry with 
active religious duty as set forth in the Purva- Mlmantsa. 
The word atah, therefore, which follows atha, premises, 
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according to Sankara, the reason for the jignasa. The 
reason is that the fruit of all actions is transitory. Good 
actions lead to heaven, but heaven itself is transitory. 
The knowledge of Brahman gives final release. Thus, the 
highest that the Purva-Mlmdmsa can point to as attainable 
is held to fall far too short of what is required for final 
absolution. Ramanuja takes a different view. To him 
also the word atha indicates sequence. But the antecedent 
condition, according to him, is the study of the Karma- 
kdnda, or ritualism of the Veda. After the understanding of 
works, the jignasa into Brahma follows. The word atha 
indicates that the subject of jignasa is Brahman. The 
person who has followed the Karmakanda knows that the 
fruit of mere works is limited and hence his desire to 
know Brahman for obtaining final release. His view is 
that since the fruit of works as taught in the Purva- 
Mlmdmsa is limited and transitory, and that of the knowledge 
of Brahman as taught in the Uttara-Mlmdmsa is unlimited 
and eternal, Brahman should be known after the knowledge 
of works has previously taken place. According to 
Ramanuja, the Purva-Mlmdmsa of Jaimini and the Uttara- 
Mlmdmsa of Badarayana form one body of doctrine which 
should be studied in their due order. This view of 
Ramanuja has been elaborated by later Vishishtadvaita 
writers. Thus in the Adhikarana Sdrarthadlpika by 
Mangacharya Srinivasa Suri, a disciple of Samarapunga- 
vacharya of Vadulagotra, we have this point — the one- 
ness of the Mlmdmsa as a Sdstra — urged with great 
force. The work provides us with a summary of the 
contents of the various Prakaranas — or the topical sub- 
divisions of the two Mlmdmsas — and shows clearly their 
interdependence. (See Madras D.C. Skt. X, No. 4853.) 
Similarly in the Purvottara Mlmdmsaka-Kanthyam, we 
have the oneness of the two Mlmdmsas put forth in great 
detail. (See ibid., Nos. 4930 and 4931.) Srikantha is even, 
more explicit than Ramanuja. He says that the word atha 
denotes succession and not mere commencement or 
auspiciousness. The latter is the view of Madhva and the 
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former of Vignanabhikshu. The pre-requisite, according 
to Srikantha, is a knowledge of the Karmakanda. After a 
study of the Vedas, one should enquire into Dharma as 
taught in the Purva-Mimamsa and then into Brahman. 
The Karma and Gnana conjointly produce release ; hence 
first Karma should be learnt and then the Vedanta. 
Para-Brahman should be enquired into after completing 
the enquiry into Dharma. At ah gives the reason. As 
Dharma has been investigated, therefore one should investi- 
gate Brahman to obtain final release. Vallabha’s view is 
directly opposed to that of Sankara. According to Valla- 
bha, atha denotes the commencement of a new topic 
{adhikara). He says that Karma should precede Brahma- 
jignasa ; knowledge of Brahman does not, in his view, 
result in cessation of activity. Even jlvanmuktas perform, 
he says, all Karmas. In fact, the Karmas performed by 
the knowers of Brahman alone are such as lead to purely 
good results. Nimbarka takes a similar view. According 
to him a person who has read the Veda and whose mind 
has been assailed by doubts as to the fruits of actions and 
who therefore has studied the Purva-Mlrmmsa in order to 
remove such doubts and has thereby obtained a clear idea 
of Karma, its nature, the proper method of performing it 
and its fruits and whose mind has been drawn away 
from them by their transitory character, should try to 
acquire a knowledge of the Brahman. It will thus be seen 
that except Sankara, most of the commentators agree in 
interpreting 1.1.1. as meaning that a previous study of the 
Purva-Mimamsa is necessary before the U ttara- Mlmdmsa 
can be taken up, both forming one complete whole. 

View of Sankara. 

Even Sankara, it will be seen, does not entirely taboo the 
Purm-Mwndmsa ; he only suggests that it might or might 
not be studied, as its inadequacy for obtaining final release 
makes its previous study unnecessary. Sankara elsewhere 
puts forward the same view. Despite this, attempts have 
been made to reconcile these two apparently irreconcilable 
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systems of philosophy, notably by S uresvaracharya in his 
Sambandha- Vartika, which is an expansion, as it were, of 
the introductory part of Sankara’s commentary written on 
the B rihadaranyaka Upanishad with the set purpose of 
showing the connection that exists between the two 
Mlmamsa parts. Sankara, in this commentary, states that 
the chapter on rituals is intended to point out special means 
for him who, knowing that there is a soul in relation to a 
future body, seeks particular means to attain the desired 
and to avoid the undesired, as affecting such future body. 
Later, he adds that the use of knowledge in connection 
with the ritual of the horse-sacrifice is that those who are 
not accorded the privilege of performing it, can yet attain 
its reward by the knowledge in question as declared by 
the Sruti by such texts as “ by knowledge or by ritual ” 
and “ this too wins the worlds”. It cannot be said that 
the knowledge is only with reference to the rite, for the 
words of the Sruti “ whosoever does the horse-sacrifice or 
who knows it as such,” are alternative, and occur in a 
context dealing with knowledge. Since, even in the case 
of other rites, active acquisition is spoken of, it is evident 
that their fruit can be got from knowledge. And the 
horse-sacrifice is the highest of all rites, for it has for its 
fruit the attainment of the unmanifest (samashti) or the 
manifest (vyashti) self. Further, its enunciation here at 
the beginning of the science of self is intended to show that 
all rites conduce to births and deaths. Srutis speak of the 
fruit being hunger, which is the same as death. It cannot 
be said that regularly prescribed rites do not produce fruit 
with a view to births and deaths, for Srutis speak in 
general terms of the fruit of all actions. (See Sankara’s 
Commentary on the Brihadaranyaka Upanishad , Introduc- 
tory part). 

View of Suresvara. 

Suresvara suggests that ritual is an indirect means 
to liberation, since it purifies the soul and helps towards 
the acquisition of knowledge. Suresvara says that the 
Brihadaranyaka Upanishad declares that the fruit of the 
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horse-sacrifice can be obtained by the mere knowledge of it 
by those who are privileged to perform it. This knowledge 
cannot be said to be included in the ritual itself, since the 
Srutis speak of rituals and knowledge as alternative means. 
An equal reward is obtained by the doer of rituals who 
performs the horse-sacrifice itself ; the declaration of fruit 
is not a mere explanatory passage, much more than so as 
it is specifically prescribed. If (says the opponent) no 
more than this is your explanation of the context, then the 
object is easily gained even if it occurred in the ritual 
portion of the Srutis. Tell me then why this passage 
should occur in the knowledge portion. It is as an 
incentive to the acquisition of knowledge that it is declared 
that horse-sacrifice, though the greatest of sacrifices and 
though combined with knowledge of itself, is nevertheless 
productive of bondage (births and deaths). How else can 
aspirants of liberation strive to know the self, — people who 
have known only too well the meanness of the fruits derived 
from all rituals and who do not seek any means other than 
the knowledge of the self ? “ You may freely say that the 

fruit of all rites with special objects is bondage; but since 
necessary rites have no fruit why not say that their fruit is 
liberation?” Not so; for Srutis speak of all rites in 
general as bearing fruit. Further, passages like “ By rites 
one attains the world of the manes ” refer to the fruit of 
necessary rites alone. If it be said that, since they have 
fruits, necessary rites are also rites with special objects, 
we say it is not so ; for necessary rites have purification as 
their aim while the aim of rites with special objects is the 
enjoyment of pleasure. There is purification even in rites 
with special objects, but that is for the sole sake of securing 
enjoyment. For the Kingdom of Indra cannot be enjoyed 
with the body of a man or of a pig. Since in the case of 
necessary rites, purification is most important, the enjoy- 
ment of fruit is not contradictory thereto. But, in compa- 
rison with the purification of intellect, enjoyment is 
considered perishable. For this reason and by virtue of 
passages like “ This self ” etc., people try to know the 
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supreme state by the contemplation of Sruti passages and 
by renouncing all worldly attachment. Regularly prescrib- 
ed rites render only indirect help by way of purifying the 
mind, being not inconsistent with the knowledge of self. 
But they are not direct means like the knowledge of self. 
They therefore who, giving up all rites and free from 
attachment, throw off all taints such as passion etc., and 
direct their intellect to the Supreme Self, realize their own 
self within themselves { Sambandha-Vdrtika , stanzas 
1133-1134). Suresvara thus shows an advance on Sankara, 
developing as he does the view that ritual is a means of 
liberation, though not so effective as knowledge. This 
view nearly approximates to the Dvaita position that Karma 
must lead to Gnana ; rather that Karma which does not 
lead to Gnana is no Karma. 

According to Madhva, U ttara-Mlmamsa is part of 
Malta- Mlmamsa (see Madhva’s Commentary on Brihada - 
ranyaka Upanishad , VI, 3). Madhva quoting in his Gita- 
tdtparya the undermentioned Sruti text, suggests that 
Mlmamsa is of three different kinds : 

Mlmamsa trividhd proktd 
Brahml daimcha karmikl 
Brahma tarkancha Mlmamsdm 
Seveta gnana siddhaye 
Vaidika gnana vairupyat 
Nanyat seveta panditaha II iti II 
This suggests that Mlmamsa is of three kinds : Brahma 
Mlmamsa, Daiva Mlmamsa and Karma Mlmamsa . 
These (three different) mlmamsas should be studied 
through the Brahma Tarka method in order to realize the 
true knowledge. The true knowledge of Veda consists in 
knowing all these diverse phases of knowledge. No other 
method should be had recourse to by a wise man. Madhva 
holds that the three kinds of Mlmamsa should be reckoned 
as Traividya. He who does not accept this Traividya 
cannot be called a Vedavadi. He who adopts the Traividya, 
realizes Parama Vishnu. Thus, it would seem, according to 
Madhva, that these three kinds should be treated together. 
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Evidently their interpretation should be on the basis of 
Tattu samanvayat. If this be so, Jaimini Sutras should 
be held to be subject to the same mode of interpretation, 
for they are part of the Traividyd. The word Mlmamsd 
seems to have the derivative meaning of intensification or 
individualization in the text Aththdtha anandasya mlmamsd 
bhavati ( Taittirlya Upanishad , II, 8, quoted by Madhva in 
his Commentary on Brihaddranyaka Upanishad, III, 4). 

Truth underlying the modern view. 

There thus seems some ground for Jacobi’s suggestion 
that the two Mlmamsas are interrelated, though this cannot 
mean, especially when we remember the Sabarabhashya and 
the commentaries of Prabhakara and Kumarila Bhatta on it, 
that the Purva-Mlmamsa-Sutras have not a philosophy of 
their own. The interpretation of Brahma Sutras I. 1. 1 
above-mentioned pre-supposes a connection between the 
two Mlmamsas, though such connection need not neces- 
sarily deny to either its own philosophy. This mode of 
approach may possibly reconcile the views of Dr. Keith 
with those of Jacobi on this point. The position taken 
by the earliest commentators known on the Purva- 
Mimamsa-Sutras helps to confirm this view. Thus of 
the three early commentators, leaving out of account 
Hari and Bhartramitra, of whom little is known, the 
Vrittikara, who is quoted by Sabarasvamin (I. 1. 5) intro- 
duces discussions as to the validity of knowledge and its 
different forms, though the Sutras themselves do not go 
much beyond exalting the Vedic injunctions as the source 
of the necessary knowledge and deny the validity of per- 
ception for the purpose of the knowledge of Dharma. 
Dr. Keith even suggests that it is legitimate to resume 
that the Vrittikara indulged also in metaphysical discus- 
sions. The Vrittikara has been assigned by Dr. Keith to 
a date not later than the fourth century A.D., though, if we 
have to put back the Purva-Mimamsa-Sutras themselves 
to a date much earlier than 200 A.D., we may have to 
refer the Vrittikara also to a date proportionately earlier. 
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Sabarasvamin, who evidently came shortly after the 
Vrittikara and drew largely on his writings, discusses at 
length the nature of the soul, though he is usually laconic 
when dealing with the Sutras themselves. About his time 
the Mlmamsa enters, in the words of Dr. Keith, “ into the 
whole field of philosophy, while maintaining its primary 
duty of expounding the rules by which the rituals can be 
reconstructed from the Brahmanas and the Samhitas .” 
Sabarasvamin was commented upon by a Vartikakara 0 
who is referred to by Prabhakara. Prabhakara probably 
lived about the seventh century A.D., and was anterior in 
date to Kumarila, who criticises him in his works 
(I. 2. 31; I. 3. 2; 1. 4. 1). Dr. Keith has adduced 
satisfactory reasons against the traditionary statement 
that Kumarila was the guru of Prabhakara and that 
they were contemporaries. According to him, at least 
half a century, if not a century, separated Prabhakara 
from KurnSrila. The suggestion, however, that the Brihati , 
“the great” commentary on Sabarasvamin’s BAdskya, 
“ seems to have passed comparatively early into oblivion ” 
is not quite borne out by the evidence available. There 
is hardly any doubt that for long after the time of Sankara, 
the M Imamsa-Sutras as commented upon by Sabarasvamin 
and elaborated by his commentator Prabhakara in his 
Brihati , were actively studied in Southern India, special 
grants of land being made for its propagation. Thus in a 
lithic record, dated in the third year of the Chola King 
Parakesarivarman, “ who took the head of the Pandya,” — 
identified with Aditya Karikala II, who ruled about the 
middle of the tenth century A.D., — we are told that the 


# The term Vartikakara denotes literally the writer of an 
explanatory gloss which explains the meaning of that which is said, 
of that which is left unsaid, and of that which is imperfectly said. 
A work that explains what is said or but imperfectly said and 
supplies omissions is termed a Vartika. The term is particularly 
applied to the explanatory rules of Katyayana on Panini's Sutras. 
Accordingly, Katyayana is commonly known as Vartikakara, Here, 
of course, the Vartikakara is a different person, 

§ 
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grant of land by a village assembly functioning in the 
present Kumbakonam taluk, Tanjore district, was made as a 
bhattavritti to those who expounded the Prabhakaram in the 
Nagesvara temple at Kumbakonam, where the inscription 
can still be seen (M.E.R., No. 233 of 191 1). 10 Ivumilrila 
Bhatta, often styled merely Bhatta, the more famous com- 
mentator, has still a large following in the modern South 
Kanara district. His followers call themselves B/uxttas and 
their philosophy goes by the name of Bhatta-mata. The 
chief point to note in regard to Prabhiikara and Rumania 
Bhatta is that they both agree with Sabarasviimin in hold- 
ing that the individual soul, though derived from the 
absolute Brahman, has an independent existence for ever 
thereafter. They thus not only declare that the jiva is 
immortal but also definitely reject the theory of Mitya. 

So far about the Purva-M %matnsa-Su t ms and their 
relation to the U tiara- Mlmamsa-Sutras. 

The Earliest Commentators on Brahma-Sutras ; 

Those referred to by Sankara. 

Among the earliest commentators on the Brahma- 
Sutras was Bodhayana. Though Dr. Thibaut has identified 
him with the author of the Kalpa Sutra, the better opinion 

10 The name Prabhakara occurs in certain other inscriptions, 
but the references in those cases appear to be to persons who were 
evidently named after the original Prabhakara , the Mimamsa 
teacher, thus, a Prabhakara Bhatta is mentioned in three inscrip 
tions of the .time of the Chola king Rajadhiraja I as a Brahman 
resident in Aryadesa. His wife was a devotee of the Siva temple at 
Tiruvorriyur, near Madras. These inscriptions are dated in the 3rd, 
3pth and 31st years of the reign of Rajadhiraja I (1018-1051 A, IX). 
Accordingly they range in date from 1021 to 1049 A.D. Nos". 

112, 132 and 155 of 1912). Again, in an inscription at Vijayapadma- 
nabhapur, Berhampore taluk, Ganjam district, dated in the reign of 
Padmanabha Ananga Bhima of the Kesari dynasty (13th century 
A.D.), Saraasta 5, Mina 29, Vaisakha Bahula 1, Wednesday, is 
recorded the gift of Laddigam and other villages, under the name 
of Vi jayapadmanabhapura, to Prabhakara Bhatta , Misra and another. 
(Rangacharya, Inscriptions in Madras Presidency, 1 , Ganjam District 
80, quoting Mackenzie MSS,, XIV), These instances appear to 
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to-day seems to be that the two are different and that they 
lived in widely separated ages. Sankara in his Bhashya 
frequently mentions “ another commentator ” whose name 
is nowhere disclosed (I. 1. 25 ; I. 1. 27 ; 1. 1. 31 ; I. 2. 13 ; 
1.3.2; 1.3. 13; I. 3. 17; I. 3. 19; III. 3. 39; 
III. 3. 57 ; III. 4. 42 ; IV. 3. 7-14). Govindananda, one of 
his commentators, suggests that the reference is to the 
Vritfikdra mentioned by Ramanuja, and Dr. Thibaut has ac- 
cordingly proposed to identify him with Bodhayana ( S.B.E . 
Veddnta-Sutras with Sankaras Commentary , Introduction 
XX and XXI). There is really no authority for this 
proposed identification. In some parts of his Bhashya , 
Sankara refers to more than one teacher, as in I. 3. 19, 
where it is said that “ some teachers are of (a different) 
opinion”. Again, in I. 3. 19 it is stated that “others 
again, and among them some of our own are of opinion ” etc. 
Then, again, it is said in III. 3. 19 that some commenta- 
tors (in the plural) “are of opinion” etc. Next in III. 3. 57, 
he says that “ some commentators here establish the con- 
clusion ” etc. Sankara evidently does not agree with their 
conclusion. Finally, in III. 4. 42, he remarks that “ some 
teachers, however, are of opinion ” etc. Thus Sankara 
had evidently more than one commentator before him when 
he noted the above differences between himself and them. 
As Sankara refers to Sabarasvamin and Upavarsha by 
their names [see his commentary on III. 3. 53, where 
Sabara is referred to twice, once by name and another time 
as “ the author of the ( Purva-Mvndmsa ) Bhashya ”, and 
Upavarsha, as a commentator of both the Purva-Mimdmsa 
and the Uttara-Mwiamsa Sutras {Ibid., III. 3. 53 and 
I. 3. 28)], the references to the “other commentators” may, 
perhaps, be taken not to include them, the more so as they 
relate entirely to topics connected with Sdrlraka-Mlmdmsa. 
Who these may be it is not possible even to speculate. 
Govindananda, one of the commentators of Sankara, 

indicate that the name of the great Mlmamsa commentator still con- 
tinued to be remembered in India between 11th and 13th centuries 
A,P. 
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suggests in his gloss on Sankara’s Bhashya. on the Chchan~ 
dogya Upanishad (III. 10. 4) that Sankara had followed 
Dramidacharya (or Dravidacharya) in certain respects. 
Whether this Dramidacharya is one of those referred to by 
Sankara and is identical with the person of the same name 
quoted by Ramanuja in his B/idshya, is difficult to deter- 
mine in the present state of our knowledge. 11 Dramida, 
however, is one of those who is mentioned with others by 
Ramanuja in his Veddrthasangyaha as an authority for his 
own work. This acknowledgment shows that in the interval 
between Sankara and Ramanuja there had come into 
existence a number of writers on the B rahma-Sufms, who 
are, however, at present nothing more than mere names 
to us. Whether any of these can be related back to a date 
anterior to Sankara and as such taken to be included in his 

11 Dr. Thibaut in his translation of the Vedanta- Sutras with the 
Commentary of Sankardchary a (loc.cit^ IntrocL XXI. f.n, 1), says that 
the name is sometimes given as Dramida , and sometimes as Drarida t 
and suggests, basing his opinion on that of Pandit Rama Misra 
Sastrin of the Benares College, that the former is the correct one. 
There appears to be authority for both the forms. In a Sanskrit- 
Kannada record on the four faces of a pillar set up in the courtyard 
of the Ramalingesvara temple at Ratnesvaram, Proddatur taluk, 
Cuddapah district, the Rashtrakuta king, Krishna III ( Duradanka - 
hard) registers a gift of land and taxes to that temple and inciden- 
tally states that the king’s general took Kanchi from the M knavish 
Dramidas” (3f,E.R. t No. 383 of 1904). The country is called 
Dravida~desa in a record dated in Saka 1439 or 3(517 A.D. (At.R, A\ # 
No. 87 of 1912) and also in a copper-plate grant (MJL A'., 1912-13, 
No. 8). In a Prakrit record found at Amaravati, Sattenapalle 
taluk, Guntur district, the gift of an upright slab at the foot of 
a mahdehaitya by one Damila-kanha (*>,, Dramida-Krishna) and 
Chula-kanha (Kshuda-Krishna) and his sister are registered, A 
Sanskrit-Grantha record dated in Saka 1445 ( = A.D. 1523) in 
the reign of the Vijayanagar king Krishnaraya, found at NagalH- 
puram, Ponneri taluk, Chingleput district, records a gift for the 
recitation of the Sanskrit Vedas and the Drdvida- Veda (ie 4% the 
Prabandha) and the exposition of the Vedanta, The Tamil part 
of Southern India is commonly known as Dravida*Vishaya , (See 
Hultzsch, Report on *S kf* III, 59, under Sa ubha^ya m Ratndha ra y 

end verses.) 
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general description of “other commentators” is also 
difficult to say. A fair inference from the known facts is 
that long anterior to Sankara there had been well-known 
commentators on the Brahma -Sutras and that there had 
come into existence, after him, other commentators who 
were themselves succeeded by Ramanuja. 

Those mentioned by Bhaskara. 

Of these, Bhaskara deserves special mention. His 
date is not yet definitely settled. As he is not referred 
to by Sankara, but mentioned by name a nd criticized by 
R amanuja , the upper and lower limits of his age may T)e 
fixed between the beginning of the , 9th centu ry A.D. and 
the middle,, of _The 12th century A.D. He may probably 
be put down to circa 1000 A.D., as some time will have" to 
be allowed for his attaining that extent of celebrity for his 
views as to be specially quoted and refuted by Ramanuja 
in his i Sri Bkashya. That this date is not by any means a 
mere conjecture will be evident when it is remarked thaf he _ 
has been identified with Bhaskara Bhatta, son of Kavi 
CEakravartL Trivikrama Bhatta, mentioned in the Nasik 
copperplates. 12 These plates state that Trivikrama Bhatta 
belonged to the Sandilyagotra and that his son Bhaskara 
Bhatta was honoured with the title of Vidyapatki by King 
Bhoja. King Bhoja, who is said to. have thus honoured 
Bhaskara Bhatta, has to be identified with the famous 
Paramara King of Malwa who bore that name. According 
to the latest view, King B hoja lived about the middle of 
the 11th century A.D. 13 Bhaskara Bhatta Vidyapathi will 


12 See Bhumika to Bhaskaracharya’s Commentary on the Brahma 
Sutra edited by Pandit Vindhyesvari Piasada Dvivedin, I to III, 
Chowkhamba. 

18 Bhoja’s date has been variously assigned by scholars. Thus, 
according to Sir R. Bhandarkar, he ruled from 997 A.D.^to 
1050 A.D. ( Early History of Dekkan, 214-215). Sir Ramakrishna 
assigns' to him “ about fifty-three years ”. Dr. Vincent Smith, 
however, says that “he reigned gloriously for more than forty years” 
and fixes him between 1018-1060 A.D. ( The Early History of India , 
410-411). Apart from the length of his reign, a later date seems 
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accordingly have to be set down to about the third quarter 
of the 11th century A.D. Corroborative of this inference 
is the statement made by BhaskarachSrya, the author 
of Siddhanta Siromani , who mentions Bhfiskara Bhatta 

nearer the truth, for, as suggested by Dr. Rubier and Dr. Z.ichariiu, 
some time has to be allowed, if the Navasahasanka Charita referred to 
at length by them is to be believed ; for King Sindhuraja, the father 
of Bhoja, appears to have reigned for a fairly long period of 
time before Bhoja actually came to the throne. The Prabandhas 
followed by Sir Ramakrishna do not allow any period of rule to 
Sindhuraja which is now held to be without warrant. Indeed 
Buhler and Zachariae definitely state that “ it is necessary to place 
the beginning of Bhoja’s reign further down than is usually done ” 
( Indian Antifuary, June 1907, 172). As tradition states that Bhoja 
ruled in all for 55 years, 6 moons and 3 days, it is possible that 
this lengthy pendd~incTu3es his years of office as Yuvaraja under 
Munja and Sindhuraja. Munja began his reign before 974 A.D. 
and his death occurred in one of the three years 994 to 990 A.D, 
Sindhuraja, his younger brother, succeeded him" and he may be 
allowed— judging from the active life led by him as detailed in tire 
Navasahasanka Charita — a period of rule commencing from 997 A.D. 
and ending probably with a year or two before 1019 A.D. which is 
the first definite date we meet with in Bhoja’s life. That year marks 
the defeat which the Chalukya King Jayasimha indicted on the 
confederacy of seven kings led by Bhoja, who was obliged to take 
to flight ( Balag ami inscription dated 1019 A.D. See I. A., V. 17 ; 
E.C., VII. Shikarpur 125). If this suggestion proves acceptable, 
Sindhuraja may be set down to 997-1017 A.D., Bhoja following 
him and ruling from about 1017 A.D. to about 1072 A.D. This 
would mean a reign of about 55 years for Bhoja, the period fixed by 
tradition. At least three land grants of Bhoja are known. These 
are (1) The Ujjain copper-plate land grant, dated in Vikiama 
Samvat 1078, Chaitra Sudi 14, corresponding to 30th Match 1021 
A.D. ; (2) Land grant of his Karana of the Raja Mriganka, datecTin 
Saka Samvat 964, or A.D. 1042-1043 ; and (3) Land grant dated 4th’ 
bright half of Magha of Vikrama Samvat 1176, two years earlier than 
the Ujjain grant or A.D. 1019. (For these grants, see I. A., June 1907, 
170 ; and September 1912, 201-203.) Besides these, Bhoja’s defeat ' 
and flight are mentioned in the Balagami record dated in 1019 A.D. 
Thus, there can be no question he ruled from about 1019 A.D. to 
1043AJD^ But if tradition is taken into account, as mostscholars* 
havrttoneT he should be held to have ruled, as before suggested, 
from 1017 to 1072 A.D. 




INTRODUCTION 


119 


Vidyapathi and claims him as his ancestor in the sixth 
degree. As this Bhaskaracharya states that he was well 
versed in Smnthis and Srutis and styles himself Kavi 
Bhaskara ( Srauta smartha vichara sura chaturo nisseska 
vidyanidhi , etc.), it has to be conceded that Bhaskara Bhatta 
Vidyapathi’s family was hereditarily one well known for its 
learning. It is interesting to note that this Kavi Bhaskara- 
charya’ s name is actually reminiscent of Bhatta Bhaskara 
Vidyapathi’s name as it occurs in the colophons to the 
Brahmasutra Bhashya , wherein it appears as Bhaskara- 
charya (fti Sri Bhagavad Bhaskaracharya pranite Sariraka 
Mima msabh dshye, etc.). What is more important is that 
Kavi Bhaskaracharya states that he himself was born in 
Saka 1036, which corresponds to 1114 A. D., that Bhaskara 
Bhatta Vidyapathi was his ancestor in the sixth degree, 
and that he wrote his work Siddhanta Sirbmani in his 
36th year. Allowing twenty years for a generation, Kavi 
Bhaskaracharya should have come about 120 years after 
Bhaskara Bhatta Vidyapathi, which means that the latter 
should have flourished about 120 years before Kavi 
Bhaskaracharya’s birth. This works out to 994 A.D. 
(1114 A.D. minus 120 years, which gives us 994 A.D.). 
From this, it would seem to follow that Bhatta Bhaskara 
Vidyapathi lived through the reigns of the Paramara kings 
Munja, Sindhuraja and Bhoja, the last of whom is said to 
have honoured him, quite late in his (Bhaskara Bhatta’s) 
life with the valued title of Vidyapathi. This last fact 
is mentioned by Udayana, the author of the well-known 
work Nyaya Kusunmnjali (see p. 35, line 5). In this work, 
Udayana writes thus of himself : — Brahmaparinaterithi 
Bhaskaragotre yujyate. A little later he adds : — Bhaskara 
tridandimatha Bhdshyakdra. Since Udayana says he 
wrote his Subbdha Kusumanjali just past Saka 906 (A.D* 
984), he must have been a younger contemporary of 
Bhaskara. If this is conceded — and it has to be, as Udayana 
states he was of Bhaskara’ s gotra — then Bhaskara should 
have been much earlier than Saka 906. Udayana adds 
that Bhaskara wrote his Bhashya after he became a great 
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proficient in learning. And he mentions that when he had 
advanced in his age, and had attained great renown, Bhoja 
conferred on him the title of Vidyapathi. This should 
have occurred before Bhoja’s death, the latest known 
date for which is 1072-1073 A.D. On these grounds, 
Bhaskara, the author of the Bhashya on the Brahma Sul rax, 
will have to be differentiated from Bhatta Bhaskara, the 
teacher who was honoured by Ahavamalla, the Kalachurya 
king, who has been identified above (see pp. 45-46) 
with the commentator on the Taittirlya Aranyaka. As 
will be seen, the latter belongs to the third quarter of the 
12th century A.D. and thus came about a century after 
Tridandi Bhaskara, surnamed Vidyapathi, the author of the 
Bhashya on the Brahma Sutras. The author of Taittirlya 
Aranyaka also went by the name of Trikanda Mandana 
Bhatta Bhaskara (see Bhuimka to his work in the 
Anandasrama Series). 14 The title Tridandi math a B hash ya- 
kara affixed to Bhaskara Bhatta Vidyapathi the author of 


14 la the Bhumika referred to, it is stated that this Bhatta 
Bhaskara lived before Madhavacbarya, the author of the Savva- 
darsana Sangraha ; for he mentions Bhatta Bhaskara in his Sankara 
Vijaya (Sarga XV, sloka 80) as having disputed with Sankara. This 
is an anachronism. It will be seen that according to the inscriptions 
mentioned at pages 45-46 of this Introduction, he was honoured by 
Ahavamalla, the Kalachurya king, between 1181-1183 A.D. Tradition 
assigns him to 950 A.D., evidently confusing him with his name- 
sake who lived during the reign of King Bhoja. In a verse which 
occurs at the end of his commentary on the Taittirlya Samhiia , it is 
said he lived in Nishpdvake Sake , which Professor M. Seshagiri Sastri 
read as Nishpapake Sake, thus changing Saka 1410 into Saka 1110, 
This change of reading (of va into pa) can be supported on 
three grounds : — (l) It gives a more intelligent meaning to the 
verse than the one assigned to it by Dr. Burnell ; (2) it makes 
Bhatta Bhaskara, the author of the Taittirlya commentary anterior to 
Madhavacharya, the author of Sarvadarsana Sangraha, which 
tradition avers ; and (3) the date Saka 1110 corresponds to 1189 A.D. 
which would only mean that Bhatta Bhaskara, who was honoured 
by Xhavamalla, the Kalachurya king, in 11814188 was still 
living in 1189 A.D, when he wrote or finished his commentary on 
the Taittirlya Samhita , which prima facie seems quite acceptable* 
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the commentary on the Brahma Sutras, shows that he 
should have been a Sanyasin of the Tridandi order. Since 
he styles himself Bhagavat in his colophons , there can be 
ncudoubt, - as to .this. A Tridandi is a sanyasin who 
has renounced all worldly attachments, indicating such 
renunciation by carrying in his right hand three long staves 
(danda) tied together so as to form one. Such a sanyasin 
is said to have obtained command over his mind, speech 
and body, or rather over thought, word and deed (cf. 
Marne , XII. 10). A Tridandi is usually distinguished 
from an Ekadandi, more commonly called Hamsa, who 
carries a single staff, which is said to represent his kaya 
or body, which he has, by undertaking his vow of sanyasa, 
thrown off. This staff is buried with him, when he dies 
and is sainted. The Ekadandi class of sanyasins is, 
according to Harita, divided into four orders : Ktetlchakd, 
Bakudako , Hamsa and Paramahamsa . The last of these 
is often designated Parivrajaka, literally one who has 
renounced the world and wanders from place to place. 
Judging from Bhaskara’s long and detailed criticism of the 
status of Paramahamsas, whom he takes as typical of the 
Ekadandi class, and the praise he bestows on that of the 
Tridandis , when commenting on the Sutra Sarvdpekshd 
cha yagnadisruterasvavat (III. 4. 26), it would seem that 
he belonged to the Tridandi order of sanyasins. He plainly 
suggests that the status of the Tridandi , with the right to wear 
the sikha (tuft of hair on the head), the yagmpavlia (the 
sacred thread) and the rest, is a much superior one to 
that of Paramahamsas, who though they are supposed to 
renounce everything belonging to the world — including all 
karmas — are still in the world and move in it and have 
much to do with it. This is probably the reason why 
Bhaskara came to be known — if Udayana is to be believed 
— as Tridandimatha Bhashyakara , the espouser of the 
doctrine of the Tridandi class. J5, 

10 The fundamental difference between Tridandis and Ekadandi s 
is in regard to the performance of karma. The former is only a 
Phalatyagi , i.e., one who has given up the fruits of his karma, while 
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In commenting on the Sutra Utpaththya-sambha mi 
(II. 2. 42), Bhaskara holds, with Sankara, that it refers to 
the Pancharatra doctrine and not to the Sakti, as is suggest- 
ed by Anandatirtha and Nimbarka. He, however, defends 
the Pancharatra doctrine, definitely arguing against the 
views of Sankara. He holds that Pancharatra is not 
against the Srvtis .■ Vasudeva is updddma Parana and 
Jaggatu is nimitta Parana. Pancharatra sets down the 
relationship between these two Par anas. This is exemplified 
in devarchana , dhydna, saniddhilahshana and karmagndna. 
In none of these four is there anything against the Srutis. 
Devarchana is the worship of Vasudeva-rupa ; dhydna , the 


the latter is not only a Phalatyagi but also a Svarupatydgu Atf.i one 
who has also given up his physical body. The Lkadandi is* in 
fact, taken to have given up everything, both karma and its phahu 
He accordingly shaves the tuft off his head, gives up his yagnopavlta, 
etc., which signify karma , and completely transforms himself in his 
physical appearance. He no longer is of this world ; he is a true 
sanyasin . On the other hand, the Tndandi being only a Phalatyagi, 
retains his connection with the woild and as such he is bound by 
karma . He accoidingly wears the sikha (the tuft of hair on his 
head), the yagnopavita (the sacred thread) and performs his Jiitya- 
karmas just like a householder. He is, however, subject to the 
discipline of his order in regard to other matters. Among the 
Visishtadvaitas (Sri-Vaishnavas of both sects, Vadagalai and 
Tengalai) sanyasins are wholly of the Tndandi order, while among 
the Smarthas and Madhwas (/,<?., Advaitins and Dvaitins) they are 
entirely of the Ekadandi class. It is interesting to note that 
Bhaskara, the author of the Brahma sutra Bhashya was a Tridandi . 
He not only preceded Ramanuja in point of lime but also belonged 
to Central India. These facts coupled with the references that are 
to be found in Manu, Harita , etc ., it would seem that the order of 
Tridandi is quite an ancien time "and has been in considerable vogue 
both in the north and south of India for ages long anterior to Ramanu- 
ja. Of Ramanuja, it was foretold in the Vriddha Pddma Parana that 
he would be a sage of the Tridandi order and restore the lost faith to 
its original brilliancy. It is said that Tanka, Bharuchi, Guhadeva* 
Dramila, Yamunacharya and others referred to by Ramanuja belong- 
ed to the Tridandi order. Tradition, as recorded in the 
Vadagalai Guruparampara , states that Ramanuja became a sanyasin 
of this order and, what is more, converted his former guru t 
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meditation in Sankarshana-rupa ; samadki{ Sukshma-rupa) in 
Pradyumna ; and lastly, karmagndna is seen in the Sthula 
Aniruddha-rupa. These being exemplified in Pancharatra- 
gama, it is not against the Srutis. This Sutra accordingly 
is devoted to the consideration of the characteristics of the 
sakti which is implicit in the Pancharatragama. Hence the 
invented statement (kalpana) that Pancharatragama is 
against the Srutis is false ( anupapctnnam ). He quotes the 
Chchandogya text : Adhigamandpadancjydsvadkyaya yogaihi 
Bhagavantam Vasudevamdrddhya tameva pratipadyata 
and says that what is stated to be against the Srutis is really 
well known to them. Accordingly, he holds that the sug- 
gested contradiction is a mere invention. 


Yadavaprakasa, also into one such after making him renounce 
formally the Ekadandi Older to which he belonged by undergoing 
once again the chaula (tonsure) and upanaya?ia rites and then 
assuming at his (Ramanuja's) hands the Tndandi staff and the 
orange-tawney robe. It is said that before he could renounce 
the Ekadandi order he felt he should undertake, by way of penance, 
a circumambulation of the holy places of the Earth, for which he was 
too old. In these circumstances, he was advised to go round 
Ramanuja once and seek re-initiation at his hands. This done, he 
was made a Tridandi and duly invested with the insignia of that 
order. (See Prapanndmritam , Rdmdnujdchdrya Divya Charitai , etc.) 
According to the Prapaimamrilcim , since he had all his life carried 
on a tirade against Tridandms , criticising their religious life and 
observances, Yadavapiakasa was commanded by Ramanuja to com- 
pose a work on the duties of yatis, reconciling all the conflicting 
passages in the Smrithis. Agreeing, Yadavaprakasa, who had been 
renamed Govinda Jeer, wrote, it is said, the Yati Dharma Samuchchaya 
in eleven chapters, a work which has survived to this day. 

The Tridandi ns aie thrice refeired to by Manu in his Laws , 
once in Chapter IX. dea lin g with the Dut ies of Kings and twice in 
Chapter XII deaThi£"with Transmigration (IX. 296 L page 395 ; XIIT 
10-11, page" 485 ). The first of these showsThe rigour with^which 
the three kinds of discipline to which the 7 'ridandin was subjected 
were insisted on. Each constituent part of his three-fold discipline 
was, it would seem, important for the maintenance of each of the other 
two. Manu says : — “Yet in a kingdom, containing seven constituent 
parts, which is upheld like the triple staff (of an ascetic), there is no 
(single part) more important (than the others) by reason of the 
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That Tridandi Bhaskara had in view some of the 
previous commentators is made plain in the opening verse 
of his own Bkaskya, which reads thus : — 

=rt3 , ^R cr r 5 jrer ; n?iTTr fiH, it 

®WTRFlft3%lW cTl%lff% II 

This verse explains why Bhaskara undertook the task of 
composing a new Bhdshya. He says that he bows down 
to Badarayana, whose genius produced the Brahma Sutras 
to relieve people from the bondage of birth. Badarayana, 
he says, is like the Sun (Bhaskara), who dispels the dark- 
ness of the minds of those who pray for such relief. Then 
he adds : “ Embodying the teaching of the Sutras, I 

make known my own meaning of them in the interpretation 
(vydkhydtam) I offer. I am interpreting (the Sutras) 
because I am desirous of removing the doubts caused by 
my several predecessors {vydkhydtam yairidam sdstram) 
because such doubts ought to be removed ( tannwrit taye)." 
The use of the plural ( yairidam ) indicates more than one 
previous commentator. Bhaskara should, therefore, be 


importance of the qualities of each for the others.” This three- 
fold discipline is thus described in Chapter XII. 10-11 : — “ That man 
is called a (true) Tridandin in whose mind these three, the control 
over his speech ( vdgdanda ), the control over his thoughts { mam - 
danda ), the control over his body C kayadanda ), are firmly fixed.” 
As Buhler suggests, though this verse (XII. 10) gives the usual descrip- 
tion of a true Tridandin as an ascetic who holds three staves (danda) 
tied together, according to it, this outward sign avails nothing. That 
man only deserves the name 7'ridartdin who keeps a three-fold 
control (danda) over himself. The maintaining of the three-fold 
discipline over himself is more important than carrying the triple 
danda, which signifies him. The fruit of this three-fold discipline is 
described in the next verse (XII. 11) as final liberation. It says : — 
“ That man who keeps this three-fold control (over himself) with 
respect to all created beings and wholly subdues desire and wrath, 
thereby assuredly gains complete success ” i.e., final liberation. As 
to the duties of the Sanyasin, see Buhler, Mam, VI, 33-97 ; also 
Vishnu Pur ana. 
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taken to suggest that he is controverting not only Sankara, 16 
his immediate predecessor in the field, but also some of 
Sankara’s own predecessors, from whom he evidently 
differed in certain respects. Though he generally agrees 
in the matter of the text of the Sutras with Sankara, 
Bhaskara differs from him sometimes, as, for example, in 
I. 2. 19; II. 2. 18; II. 2. 31; II. 2. 38; III. 4. 46; 
IV. 3. 5 ; etc. Not only are there differences in regard to 
the text between the two but Bhaskara does not also agree 
with Sankara in his conception of the general import of the 
Sutras. Bhaskara’s standpoint is that of Bhedabheda , 1T 
while Sankara’s is that of a confirmed Advaitin. In com- 
menting on the Sutra Atma krute parinamdt (I. 4. 25), 
Bhaskara criticizes at some length Sankara’s statement 
postulating Adhyasa on account of which everything is 
destructible. This, he suggests, is nothing more than naked 
Mahayanism of the Bauddha system. He says : — Tathdcha 
vdkyam parinamasthusyddivadati vigitam vichchinnamulam 
mahdydnika Bauddha gaththitam mdydvddam vyavarna- 
yanto lokdn vydmohayanti. He thus very plainly states that 
what is postulated by Sankara is manifestly contained 
in the Bauddha system of Mahayanism. Thus saying, 
he adds, Sankara is making people lose themselves in 
Buddhism. Again, commenting on the Sutra Vaidhar- 
mydchcha nasvapnddivat (II. 2. 29), Bhaskara states that 
those who follow the Bauddha system are Mayavadis and 
that they are among those who are with justice rejected 
by the Sutrakara. He says : — Yetu Bauddhamatavalambino 
Mdydvddinastepyanena nydyena Sutrakarenaiva nirasta 
veditavyaha} & His own position, Bhaskara makes plain in 

lc Bhaskara’s Brahma-Siitra Bhdshyam , edited by Pandit V. P. 
Dvivedin, Bhumika, 9. 

17 Pandit V. P. Dvivedin quotes Bhattoji Dikshita’s Vedanta 
tatva viveka tlkd vivarana in support of this description of Bhaskara's 
standpoint. Bhattoji Dikshita calls Bhaskara a “Bhedabheda Vedanta 
siddhanta vadi.” See Pandit V. P. Dvivedin’s Edition of Bhaskara’s 
Brahma-Siitra Bhashyam , Bhumika 9, f.n. 1. 

18 Among King Bhoja’s possible contemporaries were Ramapala 
(1084-U30 A,D.) and Govindapala (1175 A.D.). During their 
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his comments. Thus, while explaining the Sutra A dhikuntu 
bhedanirdesat (II. 1 . 22), he states that the jlva is different 
from para , for the jlva cannot be said, he says, to create 
himself and destroy himself. But he is only different from 
para up to a particular stage. The indeclinable thu in the 
Sutra, according to him, applies to both sides — bheda and 
abheda. He then asks: “ Name bhedabhbdau katham para- 
spara viruddhb sambhavetam ” and answers the question 
thus : Naisha dbskaka. And he quotes the following sloka : 
Pramanataschetu pratlyate kbvirodhb ayamuch yate I 
Virodkechavirbdhecka pramanam karanam matam H 
This may be broadly set down thus : That authority 
which we set down in support, how can we postulate of it 
that it is in contradiction with our own view ; an authority 
which is quoted in support of an argument, if it proves it 
without contradicting it, then alone will it be universally 
accepted as an authority ( pramdnam ). 19 

Similarly, in commenting on the Sutra Nasthanathbpi 
parasyobhayalingam sarvatrahi (III. 2. 11), Bhiiskara 
reiterates his position. 

reigns, Buddhism, though declining in Hindustan, was flourishing 
in the Pala dominions, the monasteries of Magadha being crowded 
with thousands of residents. Ramapala was, according to inscriptions, 
followed by five kings. It was during the reign of Indradyumnapala 
(1197 A.D.) that the Pala kingdom was subverted by the Muham- 
madan invasion led by Kutb-ud-din’s general, Muhammad, the son of 
Bakhtyar and the Buddhist monasteries destroyed (Vincent Smith, 
The Early History of India , 419). Buddhism was accoidingly still a 
dominant religion in India about 1150 A, I)., when Bhiiskara lived 
and wrote. 

19 An authority is usually quoted to support and not to con- 
tradict the position taken. An authority is sought for only when 
there is ammdnam , doubt as to the authenticity of the position 
taken. Cf. the following quoted by Anandatlrtha as from the 
Mahdkanrma , when commenting on the Sutra Sdstra yonitvdt : 
Nischaydt sadhayet art ham pramandnfara mevacha I 
Sruti smrithi sahdyam yatthu pramdnantaramuttammn I 
Pramdna padavim gachchet ndthra kdryd vicharand II 
Purvottaravirddhena kotrdrtho abhimatobhavet I 
Ityddyamuhamm tar%(t/?a shnshfa tarkantu varjayet || 
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This Sutra, he says, deals with the jiva in its condi- 
tion of sleep ( suptavastha ) and its relation to Brahman in 
that condition. Of course, it is stated in connection with 
the Sutra Ikshiter na sabdam and the following Sutras that 
Chetanam is Brahman and that it is the chief cause for the 
creation of the world. Therefore, that Brahman is the chief 
Sat (in Chelana) is established. What is explained in this 
Sutra is what is the result of such a combination. This may 
be admitted. It is also proved that Brahman is of a bhedd- 
bheda rupa. Now, it is to be understood clearly whether the 
bhedabheda rupam is to be meditated upon or whether all 
which appears to be different is one in its entirety (Samasiha 
bhedamabhinnam sallakshana bodharupam updsyam). This 
is the question that is considered in this Sutra. The fact is 
that Brahman is nirguna ; but according to those well versed 
in Sandilya Vidya, this Brahman is saguna ; and therefore 
it has to be proved whether Brahman is saguna or nirguna. 
Here and there, it can be clearly seen as proved that 
Brahman is to be meditated upon as saguna. The purva- 
pakshin raises the doubt whether Brahman is to be meditated 
upon as one of Sahara or nirakara or in a form which is 
a combination of both, and also as having a bodily form 
{prapanchdtmand cha ). At any rate, it is but right that 
the actual form should be meditated upon. Amidst so 
many doubts, it is stated in the Sutra Nobhayalingam 
Brahmdpasyam prapanchakdrena sakdram nirdkdram cha 
(neither both forms nor the form of the prapancha con- 
sisting of sdkdra or nirakara). For the word lingam 
means lakshana, chinha ( characteristic symbol ), etc. 
Truly, the foimless form of Brahman should be meditated 
upon as being Shuddhakdvana-rupa. For it is stated in 
the Sruti text astula mananva hrasva miti iti , there is no 
such form of Brahman as the prapancha form. Because 
the essential ( svathasya ) form of Brahman is an entire, 
undivided ( kutastham ) and everlasting ( nityam ) form. This 
is declared by the Sruti text Ekameva advifiyam, etc. After- 
wards Brahman assumes a secondary form, at times, on 
account of certain changes ( vikdra ) ; when the changes 
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disappear, that form ceases to exist and Brahman assumes 
its original state of oneness. Therefore, in conclusion, the 
nirdkdra form of Brahman, i.e., the kdrana-rupa , is the one 
to be meditated upon. Therefore, the svarupa of Brahman 
in whom the worldly form is also combined, should be 
meditated upon. It is said that such a form should not be 
worshipped, for in this Sutra it is clearly stated — 

Naprithivyadi sthanatopi paraslfidbhayalingitha I 
Svatho abhinnatvat dganthukatvdchcha I) 

(Brahman has no material or worldly form; and therefore he 
has no two different forms ; he himself being undivided 
and incapable of any division, cannot have two different 
forms.) The mundane form of Brahman (as declared in the 
Upanishads) is simply for namesake [ndmaru pa panchaka) ; 
it is not his real form (na pmpanchdtmakam Brahman ) just 
as the ooean is not a mere collection of water (yatha samudrd- 
tmaka samudra iti). Then, if it is asked how does it reach 
(the “collection” in the end), the answer is that as throughout 
the Vedanta it is said that the nishprapancha Brahma 
(nishprapancha Brahmbpdsyam) should be meditated upon, 
therefore such a form only should be meditated upon. In 
the Sruti text asabdamasparsya marupamavyayam I sa 
yesha neti neti dtmd sthula mit.i cha, the material form of 
Brahman is denied. The whole of this comment shows 
that Bhaskara holds b hied a as a transient state of Brahman 
and abheda as his permanent state. 

In commenting on the Sutra Andvritli sabddl andvritti 
sabdat (IV. 4. 23), Bhaskara after mentioning the classes 
of people for whom “ no return ” is prescribed in the 
Srutisy says that they go to Brahma-loka and thus attain 
the state from which there is no return (na cha punard- 
vartate). They reach, he says, Surya’s abode and there 
unite with Brahman (sdsambhutah) in his viral form ( Vairaja 
sarira) ; there they become equal to Brahman. There, all 
the worlds, all the Vedas, all the Devas are united ' (sd- 
sambMlak). 20 So, it is said in the Mantrdvama ( Upa - 
niskad) :—Prackdra chakri parivardhamd ne taramflmam 
20 §a=$aha , together, antj sambhuH—)o\x\ or unit? with, 
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hishita trishitd bhuvandni visva, etc., which states that 
while the wandering wheel of time keeps turning, the dtma 
crosses over these material worlds of the universe. Then 
having realized his own atma { tadanthardtman prathamam 
prdpya), he realizes Paramatma ( tataha paramdtmanam 
pratipadya) and in his company enjoys ( eklbhuya Brakmand 
modate ). The union here suggested, looking to the 
ckaturthi vibhakti used {Brakmand) and not panchami or 
saptami, is one of company and not aikya with Brahman. 
The use of the word modate as the finite verb also suggests 
that the released atma enjoys in company with Brahman 
and does not find aikya in him. This shows that there is, 
according to Bhaskara, no union with Brahman in the sense 
of aikya but only the privilege of being in company with 
Brahman and there, in his world and in his presence, enjoy- 
ing perfect bliss, along with Brahman. 

Commentators mentioned by Ramanuja. 

In the opening part of the Srl-Bhashya, Ramanuja 
makes it plain that it is based on Bodhayana’ s Vritti. 
Referring to Bodhayana, he says : — Bhagavad Bodhayana- 
kritam vistlrnam Brahma-Sutra vritti m purvacharya 
samchikshipustanmatdnusarena sutraksharavi vyakkyd- 
syante (I. 1). This statement may be taken to record the 
fact that Ramanuja’s commentary is written in accordance 
with the abridgments made by former teachers of Bodha- 
yana’s lengthy gloss {vritti). There was evidently more 
than one such “ abridgment ” of Bodhayana available for 
use by him in his time. By whom these had been composed, 
it is not clear. Ramanuja refers at the same time to a 
Dramida-Bhdshya (I. 1. 1 and below). That the author of 
the Vritti and the author of Dramida-Bhdshya are different 
seems also evident from his work, for he refers to both in 
almost consecutive sentences and the context shows 
that they are being referred to by him as absolutely 
different authorities, one supporting the view of the other. 
He also refers to a Vdkyakara, whose identity is not easily 
established. (Four times in I. 1. 1 and again in I. 3. 14.) 

9 jr 
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The Vakyakara appears to be quoted as supporting the 
Sutrakara in certain places. We know the latter is none 
other than Badarayana but the identity of the Vakyakara is 
not so easily made out. He cannot obviously be the same 
as the Vrittikara, as the latter is quoted by the latter term. 
Some light is thrown on this point by the Prapancha- 
hridaya , which has been issued in the Trivandrum Sanskrit 
Series (No. XLV). From its contents, this work has to 
be assigned to a date posterior to Sankara who, though 
not mentioned by name, is probably meant to be referred to 
under the respected title of Bhagavatpada . As its name 
indicates, this work is a sort of encyclopaedia. Among other 
things, it mentions, besides the Brahma-Sufras, a vritti on 
it by Bodhayana, called Kritakoti, and an abridgment of the 
latter by Upavarsha. It is not a little curious that this work, 
while it mentions Bhaskara’s Bhashya , which belongs, as we 
have seen above, to the 12th century, makes no reference to 
either Ramanuja or to Srikantha. This apart, it is a question 
if Upavarsha, the author of the abridgment of Bodhayana, is 
referred to by Ramanuja as Vakyakara. It is possible 
that one of the “abridgments” of Bodhayana available 
to Ramanuja in his time was that of Upavarsha, who, 
however, is not mentioned by him in his Bhashya , though, 
as we have remarked above, he is twice mentioned by 
Sankara in his Bhashya. There is no means of knowing 
what other “abridgments” of Bodhayana, Ramanuja had 
before him when he wrote his Bhashya. In one place, 
Ramanuja refers to the Bhashyakara (I. 1. 1). Who this 
is, it is difficult to say, though Dr. Thibaut identifies him 
with Dramidacharya, the author of the Dramida-Bhashya. 
Similarly the Vakyakara , mentioned above, is identified 
by Dr. Thibaut with Tanka, who, as referred to below, 
is mentioned by Ramanuja in his Veddrthasangraha. It 
is not possible to say if these identifications are correct. 
As Ramanuja actually quotes from the Bodkayanavritti, 
Ramanuja must be held to have had either the text of 
BSdhayana himself before him, or to be merely quoting him 
from the “ abridgments ” available to him. There is some 
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ground for the belief that Ramanuja did know Bodhayana 
first hand, for tradition states that he had to journey as far 
as Kashmir to secure the text of Bodhayana. Hence pos- 
sibly the direct references to the Vrittikara, meaning the 
author of the Vritti, i.e , Bodhayana himself, in other parts 
of his work (I. 1. 10 ; I. 2. 2 ; I. 3. 7 ; and I. 3. 32) as distin- 
guished from the Vdkyakdra , in the several places quoted. 21 
As has been mentioned above, Ramanuja refers to a 
Dramidacharya (II. 2. 3) and quotes from him. He is 
doubtless “ the author of the Dramida-Bhdshya ”, who 
is twice referred to by him in his Bkdshya (I. 1. 1 and 
II. 1. 14). Ramanuja also quotes Bhaskara, the com- 
mentator on the Brahma-Sutras (II. i. 15) and Yadava- 
prakasa ( Ibid .). The latter may be identified with the 
person of the same name, who, according to tradition, was 
his own teacher. The latter should accordingly be taken 
to have composed a commentary on the Brahma-Sutras , 
which, in some respects, was from a point of view different 
from that of Ramanuja. 

Those mentioned by Ramanuja’s Commentators. 

In his Vedarthasangraha, described as his first work, 
Ramanuja mentions not only Bodhayana, but also Tanka, 
Dramida, Guhadeva, Kapardin and Bharuchi. 22 Of these, 
quotations from Bodhayana and Dramida appear in the 
Sri-Bhashya but not from the others. Commentators on 
Ramanuja’s Bhdshya, however, state that they base their 
works not only on Bodhayana’ s Vritti but also on Tanka 
and the other authorities mentioned by Ramanuja. Thus, 


21 The difference between Vrittikara and Vdkyakdra may be 
noted here. Vrittikara literally means the writer of a gloss or a 
critical commentary, while Vdkyakdra signifies one who explains the 
meaning of a sentence. To carry on a dispute about the meaning of 
a sentence is to engage in a Vdkyartha , which, in its derivative sense, 
means a disputation. Accordingly Vrittikara would indicate a 
critical commentator, while Vdkyakdra would suggest a person who 
merely explains the writings of another person. 

22 Quoted twice by Ramanuja in his Sri-Bhashya, I. 1. 1, 
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Ranga-RSmanuja in his Mulabhdva-prakdsika , a commen- 
tary on the Srl-Bhdshya (see preliminary verses), states 
that his work is based on Bodhayana’s Vritti, in an abridged 
form, and on the teachings of Tanka, Dramida and 
others. He also says that he presents Bodhayana’s work 
for modern students with a view to show where he differs 
from Sankara. Sundararaja-desika, author of Brahma- 
Sutrabhashya Vydkkya, a commentary on the Srl-Bhdshya , 
likewise states that his work is based on Tanka, Dravida, 
Guhadeva and Bodhayana (see introductory part). A similar 
statement is made by the author of the Brahmasutra-bhdshya 
Sangraha Vivaranam , which is a short exposition of the 
Srl-Bhdshya (see opening verses). Siinlvasadasa, author 
of Yatlndramatadlpika , a w r ork embodying the main 
principles of Ramanuja’s system, makes a similar acknow- 
ledgment and mentions amongst his chief authorities 
Bodhayana, Guhadeva, Bharuchi, Brahmanandi, Drami- 
dacharya, Sriparankusanatha, Yamuna, Yatisvara, etc. (see 
introductory verses). Finally, Srinivasadlkshita, in his 
Virddhavaruthini-pramathini , states that he follows the 
Bodhayana Vritti (see opening verses). It is possible that 
all these later writers are only repeating the names of 
these different authorities from Ramanuja’s Vedartha- 
sangraha, for some at least of them belong to quite modern 
times, when they cannot have had direct access to them. 
(See for these different writers Madras D.C. of S/ct. MSS. 
X, pp. 3737, 3748, 3749, 3758, 3759, 3773 and 3787.) 
While we know that Bodhayana was the author of a vritti 
on the Brahma-Sutras and Dramida was the author of a 
Bhdshya on the same work, we do not know if the rest of 
those mentioned above were writers of similar vrittis or 
Bhdshyas on that work. From the mention made of them 
in connection with the Brahma-Sutras , it has to be pre- 
sumed that they were commentators of one kind or another 
on it. Since they are approvingly referred to by Vaishnava 
writers, it might be suggested that they wrote from the 
Vaishnava standpoint. It is worth while, at this point, to 
note what Ramanuja states as to how he came to write his 
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Srl-Bhashya. At the commencement of his work he remarks 
that Badarayana’s work, which, he says, “ was brought up 
from the middle of the milk-ocean of the Upanishads,” had 
been “well guarded by the teachers of old ” but whose 
meaning had been “ obscured by the mutual conflict of 
manifold opinions.” Hence, he undertook the composi- 
tion of a new BMs/iya, about which he expresses the hope : 
“ May intelligent men daily enjoy that (the nectar of the 
teaching of Vyasa) as it is now presented to them in my 
words.” These pious wishes of Ramanuja show that 
during a long period anterior to himself — indeed long 
anterior to Sankara — there had come into existence a 
plethora of commentators on the Brahma-Sutras , who had, 
by their interpretations, obscured the real meaning of the 
Sutras. His own commentary was intended to restore 
Badarayana’s meaning, in the light of Bodhayana’s Vrilti. 
None of those mentioned by Ramanuja and his commentators 
has survived, except that of Bhaskara of which MS. copies 
have come down to us. (See Madras D.C. Skt. MSS. XX, 
Nos. 4687 and 4688.) 

Those referred to by Madhva. 

Madhvacharya refers only once in his Bhashya to the 
commentators who had preceded him. This reference 
occurs in his comments on I. 1. 5, where, adverting to the 
word Asabda , he says, that “ other (commentators) ” — 
itara sidd/iam—have put upon it an interpretation which 
cannot be justified. It is a characteristic feature of 
Madhvacharya’s writings that he never refers to any of 
his opponents by name, though he is found criticising their 
views. In his Nyayavivarana , for instance, Madhvacharya 
refers to disputants of the opposite school, but does not 
name any of them specifically. In the opening verse of 
the Nydyasudka, Jayatlrtha says that Madhvacharya did 
not refer to any of the previous commentators on Bada- 
rayana ( anyaihi anyatha vyakhyatini Brakmasutrani), be- 
cause they did not, in his opinion, -convey the right 
meaning attaching to his Sutras. The suggestion seems 
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to be that he ignored them and wrote his own commentary. 
This statement of Jayatirtha has to be understood in a 
restricted sense, for Madhvacharya, though he does not 
mention the names of those prominently associated with 
the rival schools, is ever at pains in criticising their 
views at almost every stage in his many works. A 
careful reading of his own comments on I. 1. 5 itself 
and a comparison of the same with those of Sankara and 
Ramanuja shows that he is referring to these two, though 
he does not name them. 

Other Commentators and their Works. 

Among other commentators on the Brahma-SiU ras , 
whose writings have actually come down to us, are the 
following : — Nimbarka, Srikantha, Kesava Kashmlrin, 
Vallabha, Vignanabhikshu, Baladeva and Suka. 

Nimbarka and His Date. 

Of these, Nimbarka has been assigned by Sir R. G. 
Bhandarkar, on the basis of a rough approximation, to 
the middle of the twelfth century, his death being fixed 
at 1162 A.D. Since he shows, in some respects, strong 
resemblances to Ramanuja’s views, he may perhaps be 
put down at least a century later, if not more. There 
is the greater reason for assigning a later date to him, for 
his theory is a kind of Bkeddbkeda , which presupposes the 
existence of a strong dvaita school of thought at the time 
he propounded his teaching. Nimbarka, in his exposition 
of I. 1. 4, asks the question, Is Brahman describable by 
words or not describable by words ? If he is describable 
by words, what will become of those passages which declare 
that Brahman is not describable by words ? If he is not 
describable by words, what will become of those passages 
which say that he is describable ? To remove this objec- 
tion, says Nimbarka, we take our stand on the theory of 
Bkedabheda. Therefore the Omniscient, the cause of the 
origin, sustenance and destruction of the universe, the 
Brahman possessed of inconceivable energies, is appre- 
hended through the authority of scripture alone, and is 
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separate from everything and also inseparable from every- 
thing. He is the lord Vasudeva. He is the object of our 
enquiry in this sastra and in him alone all diverse 
scriptures of the world find their complete reconciliation. 
This is the settled conclusion ( siddhantci ) of all the 
Upanishads. Since Srikantha refutes the view of Nim- 
barka (see comments of Srikantha and Nimbarka on III. 
3. 27-30), it has to be presumed that Nimbarka preceded 
Srikantha. Since, as we have seen above, Srikantha lived 
about 1270 A.D., Nimbarka should be taken to have lived 
some time before that date. How many years before 
Srikantha, Nimbarka actually lived, we have no materials 
at present to determine. But his lower and upper limits 
are fixed by Ramanuja and Srikantha, that is, between 
circa 1138 and 1270 A.D. Pandit Vindhyeshvara Prasada 
Dvivedin has assigned Nimbarka to a date between 1041 
and 1199 Vikrama Era, or 985 and 1143 A.D. This 
seems clearly inadmissible, judging from the independent 
evidence that has been adduced above for the date of 
Srikantha and the impossibility of making Nimbarka 
anterior to Ramanuja, to whom he owes intellectual 
allegiance. 23 

23 Pandit Vindhyesvara Prasada Dvivedin in the introduction to 
his edition of Nimbaika’s Bhashya (see p. 3, f.n. 3) quotes the 
following from the concluding part of the Bhavishyad-Purana .* — 
Vishnnsvjdmi prathamato Nimbadityd dvitiyakaha \ 
Madhvacharya stritiyastu turyo Rcnnaniijastatha || 

It is needless to say that this order of chronology is wholly at 
variance with what we know as a fact about the dates of Ramanuja 
and Madhva, both from tradition and inscriptions. 

The Sampradaya-dipa describes the birth of Madhvacharya as 
having occurred in the reign of Kumarapala, King of Gujarat, in 
Western India. Kumarapala was anointed to the throne, according 
to Merutungacharya’s Prabandha C/witamarii, in Vikrama year 1199 
(A.D. 1143). As we know from inscriptions that Madhvacharya 
lived between 1238 and 1317 A.D., this date seems impossible. 
Kumarapala became a convert to Jainism in A.D. 1159. (See A. K. 
Forbes, Ras Mala , Hindoo Annals of the Province of Goozerat in 
Western India , 2 Vols,, Richardson, (1856), Vol. I, Ch. 11 ; see also 
Vincent Smith, E.H.I. , p. 190, f.n. 3). 
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Story of Nimbarka’s Life. 

Nimbarka was a Telugu Brahman by birth and is 
reported to have lived at Nimba, identified by Sit R. G* 
Bhandarkar with Nimbapura in the Hospet Taluk of 
the present Bellary District , 24 He is described as the 


That Nimbarka was indebted to Anandatiitha and not A nan cl a- 
tirtha to Nimbarka seems also inferable fiom a compaiison of their 
commentaries on the Brahma-Sutras . Wherever their views are 
identical, it is generally to be seen that Anandatlrtha's position is 
fully suppoited by argument and citation of authorities whereas 
Nimbarka’ s seems but a bare assertion which presumes much on 
the part of the reader. (Cf. the comments of these commentators on 
III, 2. 11 — Nasthdnatopi paratyobhayah hga m sat vatrahi ; II. 2, 42 — 
Utpatyasambhavat .) 

24 See Vais h navis Saivism and Minor Religious Systems, 62, 
quoting MS. No. 706 of the (Bombay) Collection, 1S84-1SS7. At 
Nimbapura, there is a Sanskrit-Kannada epigraph of Jmmadi 
Praudha Devaraya Maharaya dated in 1450 A.D. This king should 
be identified with Mallikarjuna, the son of Devaraya II. This 
Mallikarjuna was also known as Immadi-Praudhadeva Maha- 
raya (see Mysore Gazetteer , new edition, II, iii, 1600), Sir R. G. 
Bhandarkar derives the name from Nimba and arka , meaning the Sun 
of Nimba (see Vaishnavaism , Saivism and Minor Religious Systems, 
62, f.n. 2). In the Sampradaya Kuladipika by Gada, a follower of 
Vitthala, son of Vallabhacharya, the founder of the Vedanta system 
known after him, Nimbarka is referred to as Nimbaditya, which is 
only another form of Nimbarka (see Madras Report on Sanskrit and 
Tamil MSS., I, 16). In explanation of the name Nimbaditya, the 
following anecdote is narrated : — Nimbaditya was engaged in 
conversation with an Advaitin. As they were conversing long on a 
theological topic in the evening, the sun set in the west. The 
Advaitin seeing that the time for the evening ceremony was past, 
wanted to stop the conversation and perform the ceremony. But 
Nimbaditya remarked that the sun had not set and showed the sun 
to his fellow-disputant through a Nimba tree by his supernatural 
powers (Ibid., p. 16, f.n.). This story suggests an apocryphal 
attempt at explaining a personal name. In the Bhaktimdh the 
following story, which is a variant of the one given above, is narrat- 
ed : — Once upon a time, a Dandin — evidently an ascetic of the 
Tndandi Order — arrived at Nimbarka’s house and was welcomed 
by him. Asked to partake of his hospitality, he agreed* But 
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son of Jagannatha, a Bhagavata, and Sarasvati. In the 
Sampraddya Kuladlpika of Gada, a disciple of Vitthala, 
son of Vallabha, Nimbaditya is said to have been instruct- 
ed in the Vaishnava religion by God Panduranga, the 
presiding deity at Pandharpur. (See Seshagiri Sastri, 
Madras Report on Sanskrit and Tamil MSS., I, No. 35, 
pp. 14-17.) It may be inferred from this statement 
that he was an ardent devotee of this deity and that 
he made Pandharpur his head-quarters. His followers 
are now to be found widely scattered all through Northern 
India, though they are especially numerous in Bengal 
and in Mathura. Nimbarka himself lived at Brindavan, 
near Mathura, which accounts for the preference he 
showed to the Radha-Krishna form of Vaishnavism. 
Nimbarka’ s commentary on the Brahma-Sutras is a short 
one and goes by the name of Veddntaparijdta Saurabha, 
copies of which are hardly to be found in the MS. Collec- 
tions of Southern India proper. In the colophons found in 
his work, he is styled Bhagavdn and his work is described 
as Sarlraka Mimamsa Vyakya. Sir Ramakrishna Gopal 
Bhandarkar’s account of Nimbarka’s system is almost 
exclusively based on his Siddhdntaratna , which is also 
known as the Dasasloki, from the ten stanzas of which it is 
composed. Srinivasa, a direct disciple of Nimbarka, wrote a 
commentary, called Bhdshya Bhdvdrtha Prakasika Vedanta 
Kaustubha , on the Veddntaparijdta Saurabha, while 
Harivyasadeva, a later successor, wrote another on the 
Siddhdntaratna. Kesava Kashmlrin, the thirtieth in the 
list of Nimb^rka’s successors, composed an independent 


before the things required could be got together, the Sun set and it 
became dark. The Dandi said : “ I cannot take my meal as the 
Sun has set and it is night now.” Nimbarka, it is said, prayed 
to Sri Krisbija and by his grace Sri Krishna held his Sudarsana 
Chakra against the Sun and prevented the Sun from setting. 
Nimbarka took the Dandi to a Nimba tree near by and having made 
him to get it up, showed him the Sun that was still shining. The 
Dandi took his meal and said, “I have dined now; you will become 
famous from now as Nimbarkacharya.” 
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commentary on the Brahma-Sutras , which has attained 
some celebrity. 

His System of Vedanta. 

Brahman is omniscient, omnipotent and is the store- 
house of all excellent qualities. He is the controller of 
Brahma, Siva and even Time. He is the Cause of the 
Universe and he is the purport of all scriptural teachings. 
Karma leads to knowledge ; because the performance of 
Karma kindles a desire to know something higher than 
Karma itself. All Vedic texts have their unity and reconci- 
liation in Brahman. This is so, because all objects, 
however different they may be, are one in Brahman. This, 
again, is so because Brahman is their essence without any 
difference or distinction and because Brahman is referred 
to in them all. Is Brahman describable by words or not? 
If he is, what becomes of the texts which say he is not so 
describable ? If he is not so describable, what becomes of 
those which say he is so describable? To meet this 
objection, we— says Nimbarka— take our stand on the 
theory of bhQddibhtda. Brahman is, therefore, separate from 
everything, while at the same time he is inseparable from 
everything. He is the Lord Vasudeva and is the Self of 
the Universe. All the scriptures find their reconciliation 
in him.* He is the Cause of the Universe, because con- 
sciousness is attributed. Therefore Pradhana of the 
Sankhya philosophy, which is non-sentient, cannot be its 
cause. Pradhana is not sat ; for while devotion to sat leads 
to mukti , even the Sankhya philosophy does not teach that 
devotion to Pradhana leads to mukti. If Brahman is the 
efficient cause, may not Pradhana be the material cause, as 
clay is to the potter ? No-says Nimbarka— Brahman is 
unlike an ordinary human being who wants materials to 
make his things. He is the all-powerful, highest personage 
who, by his mere will, thought-power, creates the world. 
Thus declares the Sruti, “ He said, 1 May I be many, may I 
grow forth.”’ {Taitt. Up. y II. 6). Thus, from the mere 
wish of Brahman, the world has come into existence 
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Brahman is different for jlva (individual soul) ; for that by 
union with which the jlva gets Ananda (bliss) must be 
different from that jlva. The Sruti teaches the union of 
jlva with that Ananda. In the text, we read “ Verily he is 
sweet, by perceiving that sweetness one perceives Ananda ” 
( Taitt . Up., II, 7). Brahman is accordingly not only sat 
(existence), but also chit (intelligence) and ananda (bliss). 
Brahman’s extraordinary qualities do not belong to the 
jlva . The inanimate world and the jlva are thus distinct 
from Brahman. But as they have no existence indepen- 
dent from Brahman, they are identical with Brahman. 
They are distinct from Brahman, because they do not 
possess the extraordinary qualities of Brahman. Brahman 
possesses the qualities of both the animate and inanimate 
worlds. Brahman is their essence. These qualities 
contain in them the rudiments of these worlds and by 
realizing them, Brahman becomes their material cause. 

Vallabha and His Date. 

Vallabha comes next in point of time. He was a 
Velanati Brahman and belonged to the Telugu country. 
He was the son of one Lakshmana Bhatta and Elamagara. 
He was born in the Vikrama year 1535. or A.D. 1479. 
(See Yagnesvara, Aryavidyasudhakara , quoted by Sir R. G. 
Bhandarlcar, Vaishnavism, Saivism, etc., 77, f.n. 1 : see also 
Gada, Sampradaya Kuladlpika, third Prakarana; Seshagiri 
Sastri, Report on Sanskrit and Tamil MSS., I, No. 35, 
p. 16; and Muralldhara, Sri Vallabhacharya Charita , ibid.. 
No. 51, p. 23.) His birth would, therefore, have to be 
assigned to the reign of the Vijayanagar king, Mallikarjuna 
(1446-1487 A.D.), who was succeeded by Saluva-Nara- 
simha I, the founder of the Second Vijayanagar dynasty 
(see Mysore Gazetteer , new edition, II, iv, 1600-1666). How 
long he lived is not determined yet. There is, however, a 
Sanskrit copper-plate record found at Govada, in the Tenali 
taluk of the present Guntur District, dated in Saka 1466, 
or A.D. 1544, cyclic year Krodi, Sunday, Paurnami, 
in the reign of the Vijayanagar king, Sadasiva Raya> 
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which registers a gift of that village to Vallabhacharya him- 
self, who is highly praised as a Vaishnava teacher in it. 
(See Inscriptions in Madras Presidency , II, Guntur 825, 
quoting Local Records , Vol. 48, pp. 29-37 and Vol. 42, 
p. 274 et seq.) This inscription would seem to suggest that 
Vallabha was 65 years old at the time of the grant referred 
to in it. There is nothing improbable in this, the more so 
as the inscription bears eloquent testimony to the fact of 
the great fame that Vallabha had attained by that time. If 
this be so, he should have lived down to the early years of 
Sadasiva Raya’s reign (1542-1570 A.D.) (see Mysore 
Gazetteer , II. iii, 2012). InGada’s Sampradaya Kuladipika, 
which was written in 1544 A.D., it is stated that at a 
meeting held at the court of Krishnadeva-Raya, the Vijaya- 
nagar king (1509-1530 A.D.), over which Vyasatlrtha, the 
Madhva guru , presided, Vallabha defeated the opponents of 
Vaishnavism. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., I, No. 35, p. 16.) The statement is repeated 
in Muralidhara’s Sri Vallabhacharya Charita. This would 
suggest that Vallabha visited Vijayanagar during the reign 
of Krishnaraya, the great Vaishnava king. As Chaitanya 
lived between 1486-1534 A.D., it would seem that he 
was a junior contemporary of Vallabha, though he died 
earlier than the latter. 

His Life and Wanderings. 

Both the Sampradaya Kuladipika and the Sri 
Vallabhacharya Charita give long accounts of the life of 
Vallabha. (See Seshagiri Sastri, Report on Sanskrit 
and Tamil MSS., I, Nos. 35 and 52, pp. 14 and 25.) The 
first of these, though an early work — having been written 
within ten years of the Govada record — is somewhat 
legendary in character and in parts anachronistic. For 
instance, Vishnuswami is represented to be earlier than 
Sankara and Ramanuja posterior to Madhva. But there is 
no need to condemn it as wholly worthless. Though it 
might be wrong in regard to particulars relating to others, 
it might be held to be fairly correct where it gives details 
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about Vallabha himself. Among the statements made by it 
in connection with him are that he was a staunch defender 
of Vaishnavism ; that he defended the Vaishnava faith at 
the court of Krishnadeva Raya, the Vijayanagar king, 
with Vyasatlrtha presiding over the public disputation ; 
that he defeated his opponents there ; that he went 
northwards to Prayag, near Allahabad, thence to Stha- 
nesvar, near Haridwar ; that he converted one Rama- 
nanda by performing a miracle (that of breaking a 
Salagmma and then reuniting it in its original form) ; that 
at the request of one Kesavabhatta, he commented on the 
Bhagavata fully ; that he also wrote Bhashyas on the 
Bhagavad-Glta and fifty of the Upanishads and taught them 
to his two disciples Narayana and Achyuta ; that he then 
reached Ganges (at Benares) and became a T ridandayati 2 5 
and that he then turned a householder and had two sons 
Gopinatha and Vitthalesvara, the former of whom had 
a son Purushottama and the latter had many sons, one 
of whom was Giridhara . 20 The Sri Vallabhacharya Charita 
adds the statement that Vallabha was god Vishnu 


25 See page 121 ante for the meaning of Tridandi. Evidently 
Vallabha was at first an ascetic of the Tridandi order and subse- 
quently turned a householder and begot two sons, who carried on 
his work. 

20 Besides the two sons, he had a daughter who, it is said, 
married Lalubhatta, the author of LdlubhatUka, an incomplete tika 
on the Anubhashya. (There is another tika on the Anubhdshya by 
Vrajanatha Goswami, son of Raghunatha.) If Vallabha was born 
in 1479 A.D. and was still living in 1544 A.D., as the Govada 
copper-plates suggest, there is scarcely any reason to doubt the 
correctness of the dates assigned to his son Vitthala. Vitthala is 
said to have been born in V.S. 1572, or A.D. 1516 and died in 
V.S. 1642, or A.D. 1586. He is said to have been a contemporaiy 
and personal fiiend of Akbar, the Mughal Emperor (1556-1605 
A.D.). At the time of Vitthala’s death, Akbar should have been in 
the 30th year of his reign. Vitthala’s son Gokulanatha is said to 
have been a contemporary of Jahangir, the son of Akbar, who ruled 
between 1627 and 1658 A.D. A study of the above dates for 
Vallabha, Vitthala and Gokulanatha show that there is nothing 
prima facie wrong about them. 
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incarnate on earth. It also states that he was given birth 
to by his mother on the way to Benares in the 8th month 
of her pregnancy and that accordingly, he was, as a child, 
abandoned by his parents in a forest ; but found safe 
on their return journey. It also gives out the facts that 
Vallabha began his wanderings in his 22nd year, that 
Damodaradasa was his first disciple and that he paid a visit 
to his maternal uncle at Visakhanagar (Vizagapatam). It 
also records, as already mentioned, the success he attained 
over the opponents of Vaishnavism at Krishnadeva Raya’s 
court at Vijayanagar. He then went up northwards to 
Gokul and Brindavan, at which latter place he engaged in 
the constant worship of Sri Krishna. Thence he proceeded 
to Marwar propagating all the while the Vaishnava religion. 
The miracle of the broken Salagrama is duly recorded in 
this work also, which further sets down another miracle. 
In the course of his peregrination, he met a person — we are 
told — who was searching for a lost Salagrama of his. 
Vallabha, it would appear, made a whole tree appear to the 
person full of Salagramas hanging on its branches, each of 
which was like the one for which the person was seeking. 
He next visited Pandharpur and worshipped god Vitthala 
there and then proceeded to Benares where, in accordance 
with a divine injunction, he became a married man, taking 
for his spouse the daughter of one of his own disciples. 
He had two sons, Gopinatha and Vitthala, the latter of 
whom had seven sons, the names of four of whom are men- 
tioned in this work. The sons and grandsons, we are told, 
constantly preached and propagated the worship of Sri 
Krishna and won adherents to Vallabha’s faith. 

His Disciples and Literary Works. 

Such are the stories told in the MSS. referred to above. 
There can be hardly any doubt that Vallabha belonged to the 
Telugu country, that he was learned and wrote many works, 
that he travelled extensively to propagate Vaishnavism and 
that he finally settled down in Upper India. Tradition of a 
well-authenticated kind states that he lived at Adail, some 



INTRODUCTION 


143 


eight miles from Allahabad and that he died there. Those 
who follow his religion are to be found mostly in Bombay, 
more especially in Guzerat, Rajputana and Muttra. There 
are, however, a few immigrant merchants in the Madras 
Presidency who are adherents of Vallabha’s religion. Ac- 
cordingly MSS. of his works are occasionally to be met 
with in Southern India as well. (See for references to 
these, Seshagiri Sastri, Madras Report on Sanskrit and 
Tamil MSS., I, Nos. 26-42, 46, 46^, which is wrongly 
described ; also Madras D.C. of Sanskrit MSS., XI, 
Nos. 5123-515 6.) Among these are the following: — 
Brahma-Sutrabhashya , which is a commentary on the 
Brahma-Sutras of Vyasa, Bhagavatatatvadipika, also called 
Tattvadlpanibandhana or simply Tattvadipaf 1 which fixes 
the meaning of the Bhagavata, a work very similar in intent 
to Anandatirtha’s Bhagavatatatparyanirnaya ; Sannyasa- 
nirnaya, which inculcates the methods of Sannyasa ; 
Antaha-karana-prabodha, well described as an apostrophe 
to the mind in which Vallabha declares that Sri Krishna 
is the Supreme Being and that devotion to him in love and 
faith brings salvation ; Jalabhedastotram , 2S a work classify- 
ing the divine qualities of Vishnu according to the qualities 
found in certain varieties of water ; Vivekadhairyasrayanam, 
on the need of wisdom, courage and faith in God for the 
attainment of salvation ; Sevaphalam, which sets forth the 
advantages to be derived from piety and loving devotion to 
Lord Sri Kiishna ; and Balabodha, which deals with the 
two ways of pursuing the objectives dharma, artha, kama 
and mokska. The Pushtipravaha-maryada , which is 
attributed to Acharyachandra , may perhaps be also set 
down to Vallabha. This work is devoted to the doctrines 


27 Vallabha was the author of only a part of this work. He 
composed the commentaries on the first three Skandhas of the 
Bhagavata, the rest being done by his son Vitthala as is clear from 
the colophon to the fourth Skandha. 

28 There is a commentary called Jalabhedatika : Bhavapurna, on 
this work by one Kalyanaraya ( Madras D.C. of Sanskrit MSS., 
XI, No. 5126). 
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of the Pushtimarga, the name given to the primary doctrine 
of Vallabha. 

His * Anubhashya 

About his Brahma-Sutra Bhashya , a few more words 
have to be added. It is called Anubhashya , 29 because it is 
written briefly. Vallabha is said to have written another 
commentary {Bhashya) of which only a portion is said to 
be available. 80 Mr. P. S. T. Pathak, who has edited the 
Anubhashya , says that he has filled in the gaps found in 
this work from the fragments of the other commentary he 
was able to secure. He also states that much of the matter 
contained in his other commentary has also been incorporat- 
ed by him in his commentary called the Bdlabbdhini, which 
really makes up Vol. II of his edition. Vallabha, however, 
was not the sole author of the Anubhashya. It is held by 
some that while the first eleven Sutras — upto and inclusive 
of Anandamayabhyasdt — was composed by him, the rest 
of this work, upto its very end, was written by his son 
Vitthala. Whether this is so or not, the fact that Vitthala 
was part author of the Bhashya appears to be acknowledged 
by him in his comments on III. 2. 34, Sthdna vise- 
shat prakasadivat. Mr. Pathak points out that from this 
Sutra onwards, the Anubhashya upto its end was composed 
by Vitthala (. Anubhashya , II. 47). 

This is so despite the fact that the colophons to the 
work uniformly read that “ this work, being a commentary 
on the Brahma- Sutras, entitled the Anubhashya, was 
composed in accordance with the school of Vedavyasa by 
Vallabhacharya.” Evidently, though Vitthalesa composed 
part of the Bhashya , it having been commenced by his 
father, he composed the colophon in his name, or may be, 
left the original colophon untouched. This inference 

29 Edited by Pandit Sridhar Tryambak Pathak, Shastri, Deccan 
College, Poona, in two Parts, in the Bombay Sanskrit and Prakrit 
Series, 1921, of which it forms Vol. LXXXI. 

30 Was this the first commentary written by him of which Anu- 
bhashya was a short summary? Cf. Anandatlrtha, of whose Brahma- 
Sutra Bhashya his Anubhashya is a further exposition, 
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seems to be confirmed by what he says in concluding 
his commentary on the IV Adhyaya. Here Vitthalesa states 
that he offers this commentary (A nubhashya), which he 
styles Bhdshyapushpanjali , a handful of flowers called the 
Bhashya, at the feet of his venerable Acharya. He adds : 
“May he be pleased with this my humble presentation” 
(see Anubhdshya , IV. 4. 22, verse preceding the colophon). 
Mr. Pathak correctly suggests that the term Acharya 
here means Vallabhdcharya and not Vydsachdrya as has 
been suggested by some authorities. As Mr. Pathak 
suggests, the word asmdbhiti indicates that Vitthalesa 
carried out the duty of completing the commentary in 
accordance with the directions of his father and teacher. 

A few of the differences observable between Vallabha 
and Vitthala as commentators may be noted. In the first 
two Adhyayas, for which Vallabha was responsible, there 
are no slokas. These are a feature in the two other 
Adhyayas which Vitthala composed. While long, involved 
sentences ( dirgha samasas) are to be found in the son’s 
part of the Bhashya, they are scarcely to be seen in the 
father's. In Vallabha’s portion, we have occasional implicit 
references to previous commentators, but in Vitthala’s such 
references are not to be seen. Vallabha depends for his 
interpretations on the Samhitas, which he frequently quotes ,* 
Vitthala, beyond the references he makes to the Isavasya , 
Gapalatapani and a few other Upanishads, hardly ever 
puts the Samhiias to a similar use. Vallabha was evidently 
a highly learned personage, being greatly proficient in 
Patanjali’s Mahabhdshya. In his Tatvadipanirnaya (II. 50), 
he shows as great skill as Patanjali himself does in his com- 
ment on Supahopoyupa in his own Bhashya (I. 3). A point 
worthy of note in regard to Vallabha is that he made the 
Bhagavata the basis for his interpretation of the Brahma- 
Sutras. He reads the Sutras in the light of the Bhagavata. 
The opening part of his Bhashya is much like that of 
Bhagavata. He takes the following verse from the Bhaga- 
vata (VI. 9. 36) and makes it the foundation for his com- 
mentary on the sutra, Srutestu sabdamulatvat (II. 1. 27): 

W v 
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“ arsfhito f^r^T %€ f^rr* surwnvrm ftrfeiiwT 
'j't'Ws.cfif^rf /jfar^rar” i Bhagavata , VI. 9. 36. 

A r vac kina vikalpa vitarka vichdra praniandbhdsa 
kutarka sdstrd kalilantahkarandsmya duravagraha vddindm 
vivaddnavasare iti I 

Though, in his commentary, Pushtibhakti (firm faith) 
is highly inculcated, Vallabha had profound regard for the 
Vedas. He, however, does not seem to admit that they 
have any meaning other than what they prima facie declare. 
He does appear to admit, like others, that the Vedas have 
an inner meaning of their own. 

His Disciples and their Works. 

Of the two sons of Vallabha, Vitthala, the younger, 
wrote the Bhaktihamsa, which inculcates the doctrine that 
the Brahman cannot be reached by knowledge, discussion 
and learning but only by the devotion of the worshipper 
and the pleasure and permission of the Supreme Being. 
Besides completing his father’s commentary, the Anu- 
bkashya , he wrote the Subodhini-tippanf Vidvan-mandanam 
and the Sringara-rasa-mandanam , Nibandku-prakdsa, etc. 
Another work of his is a commentary called Pushti- 
pravdhamaryadavivaranam , on his father’s work Pushti~ 
pravakamarydda. He also wrote the Bhaktihetunirnaya , 
He besides completed his father’s work, the Bhagavata- 
tattvadxpika , as remarked above. On this work there is 
a commentary called Bkagavatatattvaprakdsdrnavabhanga, 
by one Pltambara, who was evidently a pupil of Vallabha 
himself, as he pays homage to him in his work. Sri 
Krishnatirtha, author of Paratattvavilasa, was perhaps 
another disciple of Vallabha, for he mentions the latter 
in it with great respect. The work itself inculcates 
the idea that Sri Krishna should be worshipped as the 
Supreme Being. Gopxnatha, the elder son of Vallabha, 
wrote the Sddhanadipika and some hymns (sevd sloka). 
He left a son who died without issue. Giridhara, son of 
Vitthala, wrote the Suddhddvaitamdrtanda, which is a 
standard work on Vallabha’s religion. He had a number 
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of learned disciples, prominent among them being Murali- 
dharadasa, Gada and Raghunatha. All these wrote on 
Vallabha’s religion and thus propagated it. Gada 31 wrote in 
1554 A. D. the Sampraddya Kuladipika , 32 above referred to. 
It may be described as a general history of Vaishnavism 
ending with Vallabha. Muralldharadasa was a more prolific 
writer. Among his works are : — Bhagavannama-vaibhava , 
which treats of the greatness of singing the name of Sri 
Krishna ; Sevdkalpata.ru, which treats of the way in which 
Sri Krishna should be worshipped; Bkaktichinid mani, which 
treats of the saving efficacy of piety and loving devotion to 
Sri Krishna as the Supreme Being; Bhagavanndmadarpana\ 
and the Paratatvdnjana, which inculcates the worship of 
Vishnu under the name of Sri Krishna. This last men- 
tioned work is really a commentary on the Bhdgavata , 
which is represented as an eye-salve to discover the treasure 
of God. The supreme deity Sri Krishna is to be pleased, 
according to this work, by rejoicing in singing and hearing 
of his deeds and qualities. According to the Pushtimarga , 
God is to be approached only by his mercy and with affection 
for him. But the greatest of all the works of Muralldhara- 
dasa is the Bhaktisutrabhashya , which is a commentary on 
the Bhaktisutra of Sandilya. This work is divided into three 
Adhydyas, each of these, again, being sub-divided into two 
ahnikas. The total number of Sutras is ninety-nine. The 
work starts with Aththatho bhaktijigndsa, in which the 
word is interpreted in keeping with the highest Vaishnava 
tenets that bhakti (worshipping the Supreme Being) is to 
be considered the fifth object of humanity, the four 
others being dharma , artha , kdma and mdksha , and that 
devotion is better than mere knowledge and contemplation. 
Muralldharadasa, besides, wrote the Sri Vallabhachdrya- 
charitra , which is a short prose work giving the story of 
the life of Vallabha. This work has already been referred 
to above. In it Vallabha is represented as an incarnation 

81 Also called Dvivedi-Gada. 

88 Sometimes also called Sampradayapradiptka, (See Madras 
T,C. of Sanskrit MSS,, I, i. A, No, 32.) 
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of Sri Krishna. Raghunatha, another disciple of Vallabha> 
wrote the Bhaktihetuvivritti, which is a commentary on 
Vitthala’s Bhaktihetnnirnaya , above mentioned. Puru- 
shottama, a disciple of Vallabha, wrote the Szwarnasutra, 
which is a commentary on Vidvanmandanam , a work 
dealing with the tenets of Vallabha’s faith. .Another 
Purushottama, who was the son of PltSmbara, disciple of 
Vallabha, wrote the Siddhcw tarahasya viva remain , which is 
also a work devoted to the origin and tenets of Vallabha’s 
religion. Among other works expository of it are Atma- 
nivedanain, which stresses the value of self-surrender to 
the will of God as a means of salvation ; Hciridasasiddhanta 
by Haridasa, which inculcates self-surrender to Sri Krishna 
as the way to realization; and Premabhaktirasayana , by an 
unknown author, who was probably a disciple of Vitthala. 
The last of these sums up the Vallabhite position in 
characteristic fashion. The -jivatmcai is a part of the 
Brahman. When it is separated from the Brahman , the 
jlvcts qualities of sat, chit and anatida , become invisible 
to the jlva, being lost in worldly life, the Brahman, though 
he is living in him, seems far away. The Jlva, though 
separated from the Brahman, may be united with him. This 
union may be one of the five different kinds : — Salokya , 
living with him in the same place ; Sarupya , possessing the 
same form ; Samlpya , living in his vicinity ; Sdyujya, union 
with him ; and lastly, the rejoicing at the singing and hear- 
ing of his deeds ( rasallladilakshana bhajanananda). Closely 
connected with the doctrine of Bhakti as taught in this 
school is the allied one of Nirodha in relation to it. Many 
treatises have been written on this topic. Thus, in the 
Nirodhalakshanam, Pushtipravartakacharya defines what is 
indicated by Nirodha, 33 which means complete annihilation, 
in relation to bhakti. Other notable works on the subject 
are Nirodhavivritti , by Lalubhatta alias Balakrishna, and 
Nirodhavritti-Samsayavamsachcheda. The first is really an 


83 With the Buddhists, Nirodha meant the suppression of pain. 
In Vallabha’s system, it means something quite different. 
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explanatory gloss on the Subodhini , which itself is a com- 
mentary on the tenth Skandka of the Sri Bhagavata ; and 
the second is a further commentary on the Nirodhavritti . 
Balakrishna was also the author of Praimyaratnarnava , a 
standard work on Vallabha’s religion which has been 
published in the Chowkhamba Series. Lalubhatta wrote, 
besides, Anubhashya-tlka , Nibandha-tlka , Subodhini-fika 
and Sodashabandha-tlka. 

His Indebtedness to Vishnuswami. 

Vallabha’s system of Vedanta is said to have been 
based on the writings of one Vishnuswami, of whom little 
credible is known- The Sampradaya Kuladlpika of Gada, 
a disciple of Vitthala, the younger son of Vallabha, 84 
describes him as the son of a minister of a king who ruled 
for some years “after the commencement of the Kaliyuga”. 
It speaks of him as an incarnation of Vishnu. Later it 
adds that he was instructed in the Visishtadvaita faith by 
god Vishnu himself, and that Bilvamangala spread his 
doctrines. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., I, No. 35, p. 15.) Sir Ramakrishna Gopala 
Bhandarkar quotes Yajnesvara ( Aryavidyastidhakara , p. 228) 
for the statement that Vishnuswami was the son of the 
councillor of a Dravida chief and assigns him to the middle 
of the thirteenth century A.D., on the basis of Nabhaji’s 
assertion in his Bhaktamala , that Vishnuswami’s successors 
were Jnanadeva, Namadeva, Trilochana and Vallabha. The 
first of these three was the author of a commentary on the 
Bhagavad-Gita , dated in 1290 A.D. 3S This seems too early 
a date, for this would make Vishnuswami practically a 
junior contemporary of Madhva, whereas the system of 
Vishnuswami, apart from its philosophical aspects, had 
nothing to distinguish it from Madhva’s, except his worship 
of R5dha in conjunction with Krishna. Nor is the sugges- 
tion of the Sampradaya Kuladlpika that Vishnuswami was 
taught the Visishtadvaita system by god Vishnu himself 

84 See below, where the work is further referred to. 

35 Vaish navism , Scdvistn and Minor Religious Systems , 77. 
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prove any more helpful. 36 Though Srlvaishnavism existed 
before Ramanuja, Visishtadvaita as a system came to pro- 
minence only after him. The date of Vishnuswami accord- 
ingly would have to be fixed not only after Ramanuja but 
also after Madhva. We may not be far wrong if we 
assigned Vishnuswami to about the close of the thirteenth 
century A.D. What we know of Vishnuswami’s system 
is not from his own works but from those of others- Thus 
the Sakalacharamatasangraha of Srinivasa” 7 gives a brief 
account of it. This is a late work — much later than Vishnu- 
swami — 'and professes to be a history of philosophical 
systems. According to it, the system of Vishnuswami 
holds that the primeval soul was not joyful, because he was 
alone, and, desiring to be many, he himself became the 
inanimate world, the individual soul and the inward 
controlling soul. These sprang from him like sparks from 
a burning fire and are his parts. By his own inscrutable 
power, he rendered the properties of intelligence and joy 
{chit and ananda) imperceptible in the first, and his joy 
(ananda) alone in the second, while the third has all the 
attributes perceptible in it. Simple Brahman as such has 
perceptible joy {ananda) prevailing in it. 

His System of Vedanta. 

As will be shown below, the theory of Vallabha is not 
unlike Vishnuswami’s, though he enlarges at length on 
ideas peculiar to himself. According to him Brahman is 
not only the material but also the efficient cause of the 
universe. (See Vallabha’s Amtbhashya, 1. 1. 4.) Brahman, 
according to him, is not merely the Creator of the universe 
but he is really the universe itself. This is so, because 
the universe has complete connection with him. Next, he 
asserts that creation is not a false imagination, for, according 
to him, the universe is not false. It is verily Brahman 
{ibid). The texts of the Vedanta, he says, teach maksha 

8e From the chronological point of view, the Sampradaya Kula- 
dipika is a work that has to be used with caution. 

87 Printed in the Chowkhamba Series. 
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in passages like the following : — “ He who knows Brahman 
verily becomes Brahman”; “the knower of Brahman 
attains the Highest” (Tati., II. 1. 1.); “he does not come 
back ” ; “ having known Me fully, he enters into Me ” 
(Bhagavadgita, XVIII, 55). Thus the attainment of 
Brahman is the highest end of man. The Brahman is not 
merely the Self of the jlvas* but of all. According to 
Vallabha, then, Brahman is not only the Creator of the 
universe but he is the universe. But he does not create 
by allying himself with Prakriti but through his own nature. 
The Creator of the universe is Brahman ; but that Brahman 
is not gauna but nirguna Brahman. If the Creator of the 
universe were a gauna being, then the person devoted to 
him could not rise higher than his object of devotion and 
as that being is gauna and in the world, his devotee would 
accordingly remain always in the world. But the Sruti 
declares that the Creator of the universe is Brahman and 
devotion to him leads to release. If the Creator were a 
gauna being, release would be impossible ( Anubhashya , 
I. 1. 7). Vallabha interprets the first seven sutras of Bada- 
rayana (I. 1. 5 to I. 1. 11) as showing that Brahman who 
is sat (existence) is also chit (intelligence). Because the 
word Ikshan is applied to Brahman, he has to be taken to 
be conscious intelligence. It follows that Brahman is — and 
not the unintelligent Pradhana — the Creator. Brahman, 
though transcendental, yet by the very declaration that 
“ he thought ” and thus created the world, he made himself 
a subject of perception also. “ Though I am unmanifest 
and transcendental, yet let me, through creating these worlds, 
become manifest and the object of comprehension. ” This 
is the Ikshan (thinking) of Brahman which precedes crea- 
tion. Though Brahman cannot be known by pramana 
(proofs), yet he is known when he wills. He is both agent 
and non-agent. Being transcendental, all opposites find a 
solution in him. To hold otherwise, would go against the 
declaration in I. 1. 15. This sutra refutes the view that 
Brahman is non-agent and that creation proceeds from his 
coming into relation with Prakriti. This is not so. 
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Brahman creates through his own nature. Brahman is, 
however, not only sat and chit but also dnanda (joy.) In 
his view the eight sutras commencing with dnandamaya 
abhydsdt propound this view. Anandamctya is the cause, 
according to him, of all the modified forms of dnanda that 
we find in this world. As the sat-chit Brahman in his 
substance is unmodified, though he is the substantial cause 
of all worlds, so this dnandamaya modified is the cause of 
all diversities of dnanda in this world. For the jlva to 
enjoy all blessings along with Brahman, it is necessary to 
show that it possesses the same attributes as the Brahman, 
for two things cannot enjoy a common experience unless 
they belong to the same category. It became, therefore, 
necessary to prove that the jlva is made on the image of 
Brahman. This the Taittiriya Upanishad proves. The 
annamaya (physical body) is built on the mould given by 
the prdnamaya (astral body). This, in its turn, is built up- 
on the mould of the manomaya, which again is built on the 
mould of the vijndnamaya , which finally is built on the mould 
of the dnandamaya. The dnandamaya being Brahman, the 
jwa which is vijndnamaya , is built on the image of the 
dnandamaya or Brahman, and is fitted to enjoy all blessings 
along with Brahman. Therefore, this dnandamaya , the 
inmost, is the real agent, and is the paramaphala , the 
highest fruit, reached by the jlva and this dnandamaya 
is the topic of the whole of the Second valli of the Taittiriya 
Upanishad. The whole of this Upanishad leads up to this 
dnandamaya as the highest fruit obtained by the knower of 
the Brahman. Thus dnandamaya is the highest Brahman. 
When a jlva comes to know Brahman, it becomes dnanda- 
maya. This dnandamaya vesture is a superphysical one. 
The jlva, however, is not dnandamaya. This is because of 
the impossibility of its being so. It is true in the state of 
Brahma-knowledge it enjoys dnanda , but it cannot be said 
to become on that account dnandamaya. For then the jlva 
would also become the creator of worlds like Brahman ; 
and where would then be the transcendental uniqueness of 
the Supreme ? Anandamaya is the giver of bliss to the 
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jlvas and so he cannot be the jlva , as there is always a 
distinction between the obtained and the obtainer, the 
giver and the donee. 

In commenting on I. 1. 31, Vallabha states that the 
attributes of the jlva are not in conflict with those of 
Brahman, because all the activities of the jlva are under the 
control of Brahman ; asritatvat because of being under his 
protection. Brahman is the support of the jlva also ; there- 
fore all the activities of the jlva are under the command and 
control of Brahman. Therefore, jlva attributes may be 
properly said to be the attributes of Brahman. Thus, in 
his system of Vedanta, Vallabha states that whatever view 
you may take — the jlva being a part of Brahman, or a 
combination of certain aspects of Brahman — the part being 
contained in the whole, the attributes of the jlva may be 
applied to Brahman. According to him, the word iha used 
in the sutra (I. 1 . 31) applies to both, i.e., iha asritatvat 
and iha tad yogat. He says that this is so in his own 
system of Vedanta — the Brahmavada system as he calls it. 
In his system, jlva and Brahman are real and therefore we 
can properly say that Brahman is the support and jlva the 
supported. But according to Mayavada — the system of 
Sankara — jlva and Brahman are identical and so there can 
be no relation of the support and the supported between them. 
Similarly the dharmas of the principal life-breath may 
appropriately be applied to Brahman because of iha tad 
yogat. Tad yoga means union with that , the existence of 
the attributes of prana in Brahman is not incompatible. 
Because prana is in constant relation with Brahman, the 
qualities of prana may also be said to be qualities of 
Brahman. 

Vignana Bhikshu and His System of Vedanta. 

The next commentator on the Sutras of Badarayana 
was Vignana Bhikshu, who is more famously known as the 
commentator on the SankhycS Sutras. He has been assigned 
to about the middle of the 17th century. His commentary 
on the Badarayana Sutras is known as Vignammrita 
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Bhdshya, which is written from the Sankhya standpoint. 
He is more inclined to theistic than to atheistic Sankhya. 
His other works, the Sankhyapravachana-bhashya , which 
has been translated by Garbe, the Yogavarttika , the Yoga- 
sdra , the Sankhyasara , the U panishad-bhashya, etc., show 
that he agrees with the Sankhya doctrine as propound- 
ed in the Puranas, where both the diverse purushas and the 
prakriti are said to be merged in the end in Tsvara, by whose 
will the creative process again begins in the prakriti at the 
end of each pralaya . He could not avoid the distinctively 
atheistic arguments of the Sankhya Sutras, but he remarks 
that these were used only with a view to showing that the 
Sankhya system gave such a rational explanation that even 
without the intervention of an Isvara it could explain all facts. 
(See Dasgupta, History of Indian Philosophy, I. 222-223 ; 
see also page 220.) He is independent and rational in his 
interpretation of the Sutras of Badarayana. Thus, as we 
have seen his interpretation of “ atha ” in 1. 1. 1 that it occurs 
in Sutra works and indicates the commencement of a new 
subject, is a thoroughly natural one and one to be expected 
from him. Though like Vallabha he interprets I. 1. 4 in 
such a manner as to make Brahman the material cause of 
the universe, his material cause is wholly different from that 
of Vallabha. If he treats the Sankhya as an aspect of 
Vedanta, he makes the Vedanta itself square with the 
rationalism of the Sankhya. He refuses to admit the tnaya 
theory of Sankara, for as an ardent exponent of the Sankhya, 
he adheres to the personal individuality of souls. He, 
indeed, protests against Sankara’s view which, he says, 
makes Brahman nothing more than the sunya of the 
Buddhist School. 

Vignana Bhikshu is described as an ascetic who 
belonged to the Gauda country, corresponding to the 
modern Northern Bengal. Before he became a sanyasin, 
he is said to have belonged to the Karnakarnika caste. 88 

38 Karnakarnika : A Kayastha Brahman. A Brahman who 
followed the occupation of a Kayastha is called a Karnika. A 
Karnika means one in a Karana or office, i.e., an official. (E.I., 
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In the colophons found in his Bhdshya, he calls himself 
sometimes as Vignanayati and sometimes as Vigndna- 
bhikshu , the terms yati and bhikshu being synonymous and 
meaning an ascetic. He calls his work Brahma Mlmdmsa 
and not Sdriraka Mlmdmsa. He describes his Bhdshya 
as ruqu Bhdshya , i.e., true Bhashya. The term Vig- 
ndndmrita-Bhdshya would seem to indicate a Bhdshya of 
undoubted brilliance and wisdom by Vignana Bhikshu, 
there being a play on the word Vignana, the title of the 
work. In this Bhdshya which has been printed in the 
Chowkhamba Series (Nos. 30, 31, 34, 35, 37 and 40), 
Vignana Bhikshu refers to another work of his named 
Upadesaratnamdla, which he calls a prakaranam?* (See 
his Brahmasutra Bhdshya , Part I, page 62, line 20.) Copies 
of this work have not so far been traced. Pandit Mukunda 
Shastri, the editor of his Bhdshya , states that it is inferrable 
from his works that he wrote a Gltd-Bhashya as well, but 
copies of it have not so far been found. 

From the opening verse of his Bhdshya , we learn that 
Vignana Bhikshu was the disciple of a guru whom he 
honoured as his Supreme Preceptor ( Antaryami Guru). 
From this guru , Vignana Bhikshu received enlightenment 
in Vedanta. At his feet he places his Bhdshya as his guru- 

1, 77 ; E.I IV, 104 ; E.I. , VIII, 153.) Brahman Kayasthas are even 
to-day in the majority in Upper India. (See Sherring’s Hindu Tribes 
and Castes , 305 ; 308.) In Bombay, the Kayasthas are described as a 
sub-caste of Brahmanas. ( Revised Lists of Antiquarian Remains in 
Bombay Presidency , VIII, 369.) For Kayastha Brahmanas, see 
Bombay Gazetteer , XVI, 41. A Kayastha-Brahmana grantee of a 
gift made by Govindachandra of Kanauj in Samvat 1171 (or A.D. 
1115), describes himself thus : “The illustrious Jalhana, the learned, 
born of a Karnika and resembling Chitragupta in worth, wrote the 
grant with delight for his fame.” ( E.I . , IV, 104.) On the subject 
of the Origin and Status of the Kayasthas see Man in India, XI, 
116-159, where the whole evidence is set out and discussed ; also 
D. R. Bhandarkar’s article on What is a Kayastha in the Puja 
Numbers of the Amrita Bazaar Patrika for 1930 and 1931. 

38 Lit. a topic ; in modern parlance, it might be more properly 
described as a monograph, as it deals with a single topic. 
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dakshina. He churned, he says, the Sruti, Smriti and 
Nyaya Sastra with the aid of Brahmans 40 and the 
result was the great nectar of knowledge — Gnauamrita — 
( V igitanamrita Bhashya ) which he placed before his guru 
to win his grace. Kutarkins and Pakhandas (who are com- 
pared to danavas and asuras of old) are said to have been 
deceived and defeated by the confusion ( moha ) caused among 
them by those who had partaken of the nectar of his Bhashya. 
Vignana Bhikshu prays that these also may attain the feet 
of his guru, for their work — like his own — was equally 
meritorious. Who are the Kutarkins and Pakhandas 41 
whom his Bhashya helped to confound ? The false logicians 
and heretics referred to are obviously those whom he 
stigmatizes as those who postulate akhandataya . 43 

According to the Sruti texts Brahmavidapnoti 
param , BrahmavMa Brahmaiva Bhavati, Tamevam 
vidttm atimrutyumUi, etc., Brahmagnana is the chief 
factor for realizing Paramapurushartha. And the Sruti 


40 Bhudevebkyd is the word used. 

Cf. Pakhanda Chanddla yoko-pdpdi ambhakayb-mriglva vrikaya- 
bhirurgatagocharam. Kalidasa, Mdlamkdgnimitra , V. 24. 

2 The following is a condensed rendering of the opening verses 
of Vignana Bhikshu’s Bhashya : — 

My prostrations are due to him who pervades the universe and 
in whom everything has its being and by whom all is created. 

I bow to him who is in the Supreme form of Chidachidsakti, 
I, Vignana Bhikshu, who having been taught by my holy 
preceptor ( aniaryami guru), who ever remains in my heart of 
hearts and from whom I received this great enlightenment, to him 
I tender this Bhashya on the Brahma-Sictra as guru-dakshina. 

After having churned the milk ocean of Sruti, Smriti and 
Nyaya, with the aid of all Brahmans, the nectar of knowledge 
( giidnamrita ) came into being. That I place before my guru to win 
his grace. . 

Let those who partake of this nectar by deceiving the array of 
danavas in the shape of false arguers (. Kutarkins ) by moha (le„ 
confounding them by arguments) and winning (victory) over the 
large array of asuras who masquerade in the guise of pakhandas , 
swallowing it through their meditation and wisdom, attain the 
feet of my guru. 
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texts Atmetyevopdsltha sama dtmeti vidyath iameva dhlro 
vignaya pragyam kuruvlta Brahmana iti , etc., declare that 
Brahman should be meditated upon in the form of dtma 
according to the vidhi prescribed in Srutis. Then arise 
the questions: (1) What is Brahman {Kim Brahma)} 
( 2 ) What is the state of Brahman {Kim Brahmata) ? Is it 
beyond conception ? What is Brahmagnana ? And what 
is the result of realizing Brahmagnana ? These questions 
engage the minds of all Mumukshus {i.e., those in search of 
Moksha). In the Srutis, however, there are seeming 
contradictions, perhaps due to the differences in the opinions 
of the Rishis who belonged to different Sakhas. And, 
therefore, in order to determine that gnana , the help of 
Brahma Mlmdmsa is desired. Verily, it may be said that in 
Purva Mlmdmsa alone, Dharmajignasa and the ways and 
means of determining Brahmagnana are dealt with. This 
is the most important dharma {ayantu paramo dharmah ) : 
Yoga from which, according to the Sruti, atmadarsana is 
attained. The dchdrya says that throughout the Vedanta, 
what is expounded in the Sutra sarva vedanta pratyayam 
chodanddya vises hat, etc. {If you want to attain Brahmagnana , 
you should examine the whole of the Vedanta) is what is 
chiefly dealt with in it — the means for the attainment of 
Brahmagnana. Here some Kutarkins , while acknowledging 
the Vedanta for the purpose of attaining gnana , afterwards 
discard it. This should not be so. Though generally 
speaking Dharma has been clearly explained in the Purva 
Mlmdmsa in order to fix Brahmagnana, the Kalpa Sutras 
set out in brief and in detail the manner of effectuating 
Brahmagnana {Brahmagnana Sadhana). The Sruti texts 
Satyam gnaiiamanantam Brahma, Vignanam dnandam 
Brahma, etc., determine Brahmasvarupatva which can be 
realized by jigndsa. It is only in Sankhya Sastra that 
jlva chaita7iya principles {siddham) are clearly explained. 
If it is asked what is this chaitanyam and what is its form, 
the reply is that that is verily the beginning of the Brahma 
Mlmdmsa Sastram, wherein Bhagavan Vedavyasa formu- 
lated the Sruti text Athatho Brahmajigndsa . 
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In commenting on Sutra, I. 1. 1., Athatho Brahma- 
jigndsa , Vignana Bhikshu says that Aththa indicates by 
mere utterance authority and auspiciousness (adhikdra- 
vachaka and mangalarupa). Authority shows the exact 
subject that it deals with in particular. Brahma is the only 
subject for discussion as agreed to by others also ; and this 
is to be proved and established as realized. And all other 
subsidiary discussions lead to the same Brahman, beyond 
which there is none other. Hence, finally, Brahma alone is 
realized (Brahmaiva labdham). Therefore, realization of 
Brahman is the sole use for the word Atha (i.e., the use 
of the word Atha is to indicate the realization of Brahman). 

Atha denotes “ in the present one ” and signifies that 
the realization of Brahman is fixed as its avadhi (limit). 
Since its avadhi is Brahman, the sutras have nothing to do 
with Parabrahma. The word Athaha is in the panchami 
vibhakti and since it is in that vibhakti, it shows here the 
limit ( avadhi ). (This is so according to Panini.) Even prior 
to the realization of Brahmagndna , the word Athaha is 
placed in the Sutra to cast a reflection of the final objective 
in view, i.e., the realization of the Brahmagnana. Verily at 
the end of the work, the Sutra Atidvritti Sabddt Andvritti 
Sabdat, concludes with an emphatic application of the 
word Andvritti ', repeated twice over, showing that the limit 
(avadhi) of the Sutra has been reached. Therefore, athaha 
shows the purva avadhi or starting limit and andvritti, 
the uttara or final limit. Thus, by viewing the start- 
ing and final limits (purva and pardnta dvayd ava- 
dhdrane salt), there can be no hesitation on the part of 
disciples to understand the whole gist of the mahdvdkyas 
of the Mlmdmsa Sastra as accurately limited by the 
venerable author of the Sutras by the first and the last 
Sutras (adyantavadhi). The words athatho and atha as 
stated in the Smriti texts, as declared by G5bhila, well 
indicate the ways and intentions and the procedural method 
to be followed in the carrying out of karma, just as a 
torch shows the way out of darkness. That they show 
anything beyond this adhikdra is not correct. 
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Brahmajignasa means Brahmanaha jignasa'. discussion 
about Brahman and therefore athaha indicates the starting 
point for those disciples who are earnest in their quest for 
Brahmagnana . Brahman in its secondary sense means 
Veda, Hiranyagarbha, etc. It must not be said that 
Brahmajignasa is the discussion of Vedic interpretation or 
discussion of Hiranyagarbha, etc. Jignasa here primarily 
means the discussion and establishing of the Mlmdmsa 
Sastra. For jignasa is very commonly applied in practice 
to the discussion of the Mlmdmsa Sastra as is seen in 
Athdtho Dharma jignasa which is the pratignasutra of the 
Purva-Mlmamsa. Jignasa suggests that the discussion 
should go on until the realization of Brahman is attained and 
this should be done with the aid of the evidence afforded by 
the Vedanta and that with the aid of tattu samanvaydt- 
From this Sutra begins Brahmagnana jignasa. We should 
not go beyond the limits thus laid down in this and 
the succeeding Sutras ; if we did so, we would not attain 
the realization of the Brahman we aim at as our objective. 
While this is so, modern Vedantins, who are well versed, 
by reason of their vast knowledge, postulate that karma alone 
will not do, depending on the Sruti text avidyayd mrutyum 
firthva vidyaydmrutamasnute iti (absolve yourself of avidya 
by karma and then, being liberated from the clutches of 
death, pass into the region of celestial bliss through the 
realization of vidya, i.e., Brahmavidya). They say that after 
getting freed from the hands of death by the performance of 
karma , one should begin the discussion of Brahma in order 
to realize Brahmagnana. Therefore it is, they add, that 
Brahmajignasa should be undertaken. And they further 
state that the word kartavya should be understood in the 
Sutra, which they would read fully thus : Athatho Brahma- 
jignasa kartavya itiP* 

* 3 Vignana Bhikshu quotes Upakramopasamhara , etc., appearing 
in Anandatirtha , 1. 1. 4. He refers also to Sadhanachatushtaya and 
considers Sanyasa at length. Sanyasa is, he says, the giving up ©f 
sixty-four karmas ; but a man wishing a son should follow them. If 
so, how to reconcile these statements? According to Vignana Bhikshu, 
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At the end of I. 1. 1. Vignana Bhikshu says that in 
the Brahmasutras there are no data for Jlva-B rahmaikya, for 
it is said in the Bhagavad-Gita. ‘ Brahmasutra padaischaiva 
hetu madbhihi vinischitaihi iti ( Bhagavad-Gita , XIII. 4), 
from which it will be seen that it declares that in the Brahma- 
sutras the subject-matter dealt with is only Brahman , 
which is its chief topic of discussion. While this is so, to 
postulate Jlva-Brah maikya as its chief subject of discussion 
would be contradictory to the meaning attaching to the 
Mahavakya (I. 1. 1.). In the shape of Sutras, in certain 
Adhikaranas, it has been aptly stated, without ambiguity, 
that Brahman is the residue left over ( Brahmaseshatayaiva ). 
In all the adhikaranas of the Brahmasutras , Jlvaiatva is 
clearly explained with adequate proofs, until the jxvatatva 
reaches Brahmatatva ( Brahmaseshatayaiva ) as its final stage. 
And in the adhikaranas explaining the pranatatva, the jxva- 
tatva is discussed at length. At any rate, even though the 
meaning of the Mahavakya is that Brahman is declared as 
equal to Atman ( Brahmatmataiva ), the Atman being spoken 
of in terms of Brakman , yet the argument is overthrown 
that Atman is Brahman itself ( Brah ma tvena iva atmatva- 
makshiptvam ityMayaha). Though in the Sruti text Brihat- 
vdt Brahmanatvatcha atmd Brahmeti gxyata iti , the words 
Atma and Brahma are used to denote the same meaning 


this is the Pratt gna Sutra which begins the work. It fixes the vidht 
C iamadamadi , etcj. It states how Brahmagnana is to be attained. It 
should not be interpreted in a manner not warranted by the wording 
(i viparitarthakalpana ). It does not suggest we should give up all 
karmas — Sarvakar mat yaga — and then begin jignasa . Vignana Bhikshu 
defines Bhikshu as Atmannevatmanabhudhya udstya . He quotes : — - 
Sarvaparigraha avyaktahngo vyaktascha charet bhikshu sama 
httaha . 

Tridandam kundikdmchaiva sutram chdpi kapdlikam 
Jantunam varandm vastram sarvam bhikshu idam tyajet, 

(Vishnu Dharma Vdkya , Paramahamsa Prakarana .) 
A Paramahamsa should abandon the following :~tridanda, 
kundika (kamandalu, *.<?., waterpot), yagnopavita, kapalika (begging 
bowl made of skull), and raiments of cloth worn (already) by others. 
(See Vignana Bbikshu’s Brahma mtra~Bhashya, I, 1, 1.) 
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(< arthaikya ), in our opinion ( asmin mate) the defect in the 
Sutra cannot be doubted. (As in the Sutra Athatho 
Brahmajignasa , the word Brahma is only used, without 
either jiva or dtma, the defect cannot be doubted.) Because 
the subject dealt with is only Brahman ; the intention being 
to obtain Brahmagnana, though there be a residue of karma 
left over. As is propounded in the Bhagavad- Git d : 
Brahmanyadhdya karmani sangam tyaktvd karoti yaha i 
lipyate na sa pdpena p admapatramivdmbhasd, V. 10.), — he 
who assigning all karma in Brahman, without desire of any 
fruit, will be quite free from all misery, just as the lotus leaf, 
though in the midst of water, does not stick to any particle 
of it. This affords support to our statement. 43 

Commenting on Sutra I. 1. 2, Vignana Bhikshu 
states that Jagat is nitya and that Parabrahman is 
possessed of Sakti and that he has no vikara . Para- 
brahman joins Prakriti and Purusha and creates. He is 
the author of vikara but is not himself touched by 
vikara. Jagat is tipadanakarana , which Prakriti and 
Purusha utilize for creation through Parabrahman. Para- 
brahma rupa has many gimas ( atyanta sammisrarupena ), 
far removed from Prakriti and Purusha. Parabrahman is 
akhanda ; and Brahman is different from vyavahdra. There 
is no Sruti text for ekatva. It cannot be accepted that abheda 
is merely for upadana purposes and that after Brahmagnana 
is obtained, there is no bheda. There is bheda. Kevala 
aikyatva is nowhere postulated. In Bheda vakyas, there is 
considerable means to moksha promised. If moksha is to 
be gained , that is to be obtained only by the person who 
has the sense of bheda. Moksha is only for such a gnani. 
A bheda vakyas are all included in the bheda vakyas and not 
independent of them. Avidya cannot be removed by abheda 
gndna by itself. Abheda gnana can by itself never remove 
avidya, which is the cause of misery. By bheda being abused, 

48 Vignana. Bhikshu may be briefly described as Atma-Brahmaikya 
Bhedavadin. He may also be spoken of as Samavddabhedin , i.e., 
one who holds that Jiva and Brahman are sama ; but he holds that 
the Jiva does not find aikya with Brahman. 

n * 
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Sruti texts declaring bheda are not lost. Some are for 
bimbavada ; while others are for pratibimbavada. By 
agnana , it is said, bheda is seen ; this is wrong. Srutis also 
declare doubt. Svapna and jdgrata are terms in opposi- 
tion ; similarly, bandha and mbksha are also in opposition 
in Srutis and Smritis. That which gndna signifies is 
akhanda — Jiva and Brahma akhanda ; it is a means to 
bandha and not to mbksha. However much the Mukta may 
think of Brahman by himself — ekdnthakarana — a Mukta is 
an amsa and not amsl. There is space in a pot ( gkata ) ; if 
it is broken, it becomes one with the space without it. There 
can be no difference between the two. Though ghata 
looks separate, amsa and amsl are not different ; similarly, 
jiva is always keeping the Paramatma in his mind and can 
meditate on him and not become aikya with Paramatma , 
The antahkamna of jiva is Paramatma ; the Paramatma is 
different. Jiva cannot therefore become one with Para- 
matma. Even Kapila and others have expressed in bheda 
form what is declared definitely as bheda in the Sruti. The 
following texts are taken from the Kapila Sutras : — 

(1) Janmadi vyavasthatkd purushabahutvam. 

(2) U padhibhedhe apekasya ndndyoga dkasasyeva ghata - 
dibhihi. 

(3) U pddhirb Judy ate natu tadvdn. 

(4) Evamekatvena parivartamdnasya naviruddhya 
dharmadhyasaha. 

(5) Na-advaita sruti virodho /dtiparatvat itiJ 4 

44 Tbe following is a translation of the above Sutras : — 

(1) Since Janma , etc., are eternal ; so jivas are innumerable. 

(2) On account of a certain disguise which is not true, the same 

is seen in many forms with different combinations just 
as the space in a pot is seen as different from the space 
outside. 

(3) When disguise is removed, the real is seen to undergo 

no change. 

(4) When the real one undergoes several series of changes, 

there can be no change for the real one. 

(5) The virodkas seen in the Advaita srutis do not refer to 

class (/«*') distinctions. 
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Atma is one. Though the various disguises ( upddhis ), 
in the form of janma and maraud , do not refer to unaffected 
chaitanyas, as proved by the Srutis and the Smritis, these 
chaitanyas are always in their, respective places. The 
terms “ He is born ”, “ He is dead ”, etc., do not refer to 
them. The chaitanyas are innumerable and are not 
undivided like continuous Akdsa. This is- the meaning 
of the Sutra. In the Srutis, bheda is declared and if 
abheda is also to be declared from them, then it must be 
settled by tarka. 

In bheda if we are to understand abheda , it (that matter) 
can only be decided by tarka, says Kapilacharya. But you 
should not postulate upadhi to Brahma and lightly discuss 
abheda. Of course, the Srutis afford much ground for doubt. 
From the second Sutra, we infer that though upadhi is 
true, it gives no change for the atma by its combination. 
The Real is always above upadhi (i.e. upadki cannot 
affect the Real). From the third Sutra, we learn that upadhi 
is itself different in nature ; upadhi itself cannot in any way 
affect the jiva towards its birth, death, etc. The idea 
that “I am included in all ” belongs to the jlva. The 
difference seen through upadhi is transitory and of a 
viruddha (contradictory) nature, because on the destruction 
of upadhi, the real becomes undisputedly manifested. In 
the fifth Sutra, the chief atma is throughout declared one. 
The Srutis say that the /was are many as seen in their 
classes and are different ; but atma is throughout one. In 
order to declare the mutual differences inherent in /was, 
their ordinary qualities ( lakshanas ) are mentioned by the 
Srutis. Finally, the Srutis declare the lakshana of the 
Supreme {Parairlakshnaya ) as being the same. Similarly, 
throughout the Sdnkhya, this vishesha (peculiarity) is main- 
tained. Sdnkhya like the Brahma Mlmamsa plainly declares 
the vibhaga lakshana in terms of amsa and amsl as a 
constant one, just as sparks of fire are to the fire itself 
(agni visphulingavat amsamsi bkeda vibhagalakshano 
vakshyate). In the Sutras avibhagdni drishtatvat, etc., 
though the unity (aikya) of atma is considered to be <?f an 
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insignificant kind, at the time of final realization ( bandha 
mbkshddi vyavastha) the atma is given a higher place than 
the jlva (i.e., a greater weight than the jlva). Though 
the Srutis point to difference on account of upadhi to 
the /m, yet in the Sruti text Niranjanah paramamsdmya- 
mupaiti yathdgniragnau sanskshiptah samdnaivam cmu- 
vrajet, it is also declared that the jlva will attain a position 
of paramasamyatva, just as fire when thrown into fire 
assumes art equal form. In the same way, even though the 
jlvdtma is equal to the Paramdtma, the yogis declare 
that at the time of Moksha , difference will still exist in 
the form of equality ( mokshakalepi bheda ghatitam sdmyam 
sruyaie) and there is nothing more of the upadhi. 

As we have seen, Vignana Bhikshu couples the first 
and the last Sutras of the Brakma-Sutras when commenting 
on IV. 4. 22. In commenting on the latter, A navritti sabddt 
anavritti sabddt , he again insists on the limit ( avadhi ) 
prescribed by it. Those who realize Karya Brahma or 
enter that Parabrahma form in order to enjoy everlasting 
bliss do not return to birth (i.e., they have no re-birth) 
because they have no further re-births. If it is asked why, 
the reply is Sabddt Brahmaloka abhisampadyate na cha 
ptinaravartate iti , etc., which is a clear authority (for the 
position). The previous statement that the jlva would 
have to experience further misery is untrue, because he has 
no other thing to enjoy except endless bliss in Brahmaloka, 
which is eternal and free from all misery. Those who 
meditate upon Karana Brahma also will at once realize 
Brahman and there will not be the remotest cause for 
their coming into existence again. This is declared in 
the Sruti texts. For it is said in the Bhagavad-Gltd by Sri 
Krishna : — 

*rrg 73 t 3 11 

Abrahmabhuvandllokdh punardvartinorjuna I 

Mdmupetya tu Kaunteya punarjanma na vidyate II 

(. Bhagavad-Gltd , VIII, 16.) 
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(Oh Arjuna ! When one reaches the home of bliss 
finally in order to realize Me, there is to him no such thing 
as a return to birth.) 

It must not be apprehended that there will be further 
cause of birth after reaching Vishnuloka, for it is said by 
Sri Krishna himself to Arjuna that there would be no such 
further cause for birth. Therefore, there is no contradiction. 
Hence it is that Badarayana expressly uses the words 
Anavritti sabdat anavritti sabdat in a comprehensive and 
emphatic manner repeating the words twice over. The 
whole of the Brahma Mlmdmsa has been here brought to 
an end in a very sententious manner by Badarayana. 
The quality of chetana (consciousness) is that it is always 
desirous of seeking guana and it consists of mdyakhya nija 
sakti {i.e., it possesses an inherent power called may a), by 
which Sarvesvara Brahman manifests himself to the world 
in the form upadhi consisting of klesa and karma and their 
results. With this, he, in combination with Prakriti and 
Purusha and their mutual interactions, brings into existence 
Mahat and the rest of the creation, though in the same way 
as a spider, which puts out from its body its finest fabrics and 
finally inheres into itself the whole of what it has put forth ; 
he himself entering into creation, sustains it by his power ; 
through Prakriti establishes it ; through Karma gives the 
fruits thereof just like a Maharaja, who doles out the fruits of 
their labour to his servants, gifts for meritorious service 
rendered or punishment for mistakes committed by them ; 
and finally at the end draws everything into himself in 
the form of upasamhara {i.e., destruction) and remains 
alone himself just as a vast ocean is seen with its series 
of waves undergoing change every moment in the form 
of transformation effected by Mahendrajala. So in pralaya, 
though the universe is seen in the vast ocean as a mere 
speck, thus proving that the world is different {bhinnam) 
from the vast sheet of water, yet the Sruti says Sarvam 
khalvidam Brahma tatjalani iti , meaning thereby that 
there is no difference between them. The apparent 
difference that is seen is mere Vdchdrambkana {i.e., mere 
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expression and no more) just as the waves of the ocean 
and bubbles in the water which last but a moment. This 
is like mahlndrajala [i.e., jugglery). All living creatures 
in the world are so many rays of the sun, so many 
particles (amsa) of the Brahman, and are therefore sub- 
ordinate in character to him. Therefore, Prakriti and 
jlva behave as quite subordinate in character to Brahman 
and are both unreal and unrealizable just like things seen in 
the dreams and hence untrue. Also, Brahman himself being 
environed by Maya and being both separate and combined 
with jlva , manifests himself in an extraordinary manner and 
yet is unaffected by faults. Hence he behaves quite indepen- 
dently and as the chief Atma of the panchavimsati tattvct 43 
in the jlva. Like the threads which woven lengthwise and 
breadthwise form a cloth, he (Brahman) having joined the 
Jlva, as Karya and Karana, makes the Jlva the bhokiatma 
(the enjoyer of the fruits). Jlva being a lifeless jada, he 
remains manifest in the jada in the form of prana under the 
name of anatma. This same Paramatma is termed Para- 
brahman throughout the whole of the Vedanta, as the essence 
of all its truths and he is realizable through samadamadi 
sadkana by wise men, who keep mentally meditating on him 
— samamatma iii , so aham iti. Finally, realizing that it is 
not jlva but only an illusion created by Maya which per- 
vaded him, he on the disappearance of the influence created 
by Maya, enjoys Brahmasakshatkara. Then avidya, karma , 
dharma and adkarma and all other causes of worldly 
miseries entirely leave him and he becomes a Mukta , as the 
Sruti says : 

Nathasya prana utkrdmanti iti (to him there is no 
expiration of life). ' 


45 Literally, the twenty-five elementary principles of creation. 
The Sankhya philosophy so-called enumerates twenty-five tativas or 
true principles. Its chief object is the final emancipation of the 
twenty-fifth iattva , i.e., the Purusha or Soul, from the bonds of 
this worldly existence by conveying a correct knowledge of the 
twenty-four other lattvas and by properly discriminating the soul 
from them. 


INTRODUCTION 


167 


On the other hand, the jiva who is environed by Maya 
{Maya jiva) meditates upon that same (Maya) form of 
Brahman. He who out of his incapacity is unable to medi- 
tate upon that form of Mayatirikta Brahma (Brahman form 
free from Maya) has to go through archaradi marga 
through the merit of his meditation upon aprafikalambana 
upasana and thereby reach out of the environments of 
Brahmanda and go to Maya Sabala form of Karana 
Brahman, who is Hiranyagarbha, and entering in him, out 
of the grace of Paramesvara, assume the lllavatara form in 
the end and enter into Parabrahma form, for it is said : 

sfcT 

U pakramopasamhara vabhyasa apurvata phalam t 

Arthavadopapattischa lingam tat p ary a nischaye ll 

{Brihatsamhita. ) 

This is the gist of all the Vedanta in its symbolic 
devotion. Since Brahman is the one that remains in the 
end, it has to be held that it is what is proved by the whole 
Sankhya Sutra , in which is embodied the -jlvatattva in its 
entirety, without whose help Purvamlmamsa and its proofs 
would be rendered useless. It must not be said here that 
Brahman being stated to be akhanda , that it contradicts the 
principles of jlvatattvanirupanaP 0 For if it were so, the 
Pratigna Sutra at the beginning {Athatko Brahma /iguasa) 
ought to have been athatho Jiva-Brahmaikya pgnasa iti. 
There would have been no necessity for a second pratigna 
to consider Brahman and jiva as akhanda (i.e., undivided). 
For what is this akhandata in Brahman {i.e., indivisibility 
of Brahman) ? If Brahman and jiva were akhanda , why is it 
that throughout the Sutras it is nowhere seen clearly (that it 
is so). How could such a thing be invented as a matter of 
grace (dayd) ? And therefore such an invention is 

44 This is the Advaita argument. If Brahman is akhanda , then 
the Advaitin would say that there is no place for the jiva. This 
cannot be conceded, says Vignana Bhikshu. In that case 1. 1. 1. 
would have been, he suggests, differently worded. 



168 


INTRODUCTION 


contradicted by Mumukshus, who accept only what is clearly 
enunciated in the Sruti and leave off that which is left 
unsaid as contrary to it {K at ham sraddhadhlran iti dik). 

Commenting on Sutra I. 1. 1, Vignana Bhikshu 
discusses at length the main principles of his interpre- 
tation. He says that abheda is avibhdga lakshana ; there 
is therefore sdmya between jlva and Brahman. The Sutra 
does not clearly state that jlva is one with Brahman in the 
akhanda form. But it clearly states that jlva and Brahman 
are radically different, as acceded to by the Sutras adhikantu 
bhedanirdesdt , etc. Even the Amsa Sutras treat of the 
terms jlva and Brahman in terms of Amsa and Amsl (the 
part and the whole). And, therefore, we have also to under- 
stand in the same way in the Brahma Mlmdmsa siddhanta. 

Even the Sutrakara Bhagavan Vyasa holds in the 
Sutra that Brahman and jlva are in the same relation as 
the father is to the son in the Amsl bhava and Amsa. 
And, therefore, jlva and Brahman can never be said to be 
one like dkdsa. 

The Sankhya says that Moksha is the result of the 
gndna which the jlva attains in recognizing the svarupa 
of Brahman when it loses the sense of akam. No more 
am I {ahambuddyadi nivartitobhavati). According to the 
Sankhya Sutra, the ego (I) vanishes and the jlva sees 
Brahman before him and says “lam before that Brahman 
who is my Atma and therefore I see him alone as my Atma ; 
I see no other.” 

According to the Sankhya Sutra, the jlva realizes that 
form of atmatva whereby it enables it to call itself “ I am 
in the same form as Brahman. I can enjoy bliss as Brahman 
does. I am a subordinate of Xsvara ” ( Isvaraparatantrah ). 
This is the fundamental difference that exists between 
the present day wrong interpreters ( Kukalpakdndm ) who 
state that jlva and Brahman form a single akhanddtma, 
and the followers of the Sankhya and Naiyayika schools 
who consider that jlva and Brahman are different from each 
other in the forms of sesha and seshi (the remainder and 
the whole) in two (different) forms. 
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In the same way, according to the reasoning in the 
Yama Parana, the Sruti texts yes kata dimdntarya ■* 
myamrutah; samadtmefi vidydt ; tatvamasi ; etc., are thus 
interpreted : Jlva and Brahman differ so far as to be 
divided as amsa and amsl. Therefore, how can these 
two be called 1 as one and the same ? Being amsa and 
amsl in their true forms, the words tat and tv am remain 
different from each other. 

According to the Sruti text Tantvopanishadam puru- 
sham pricpvchami (I ask that Aupanishad purusha thus), the 
Vedas deal with Brahman and atma as their subject ; so also 
declare the Smritis. Thus while Brahman and atma differ 
from each other as amsl and amsa, how can atma become 
finally one with Brahman (. Brahmatmatavagati phalakatvat ) ? 
Atma results in attaining Brahmata as the result of gnana. 
But not as the Sruti says : — Na cha taddtmyamidam sarvam 
sa dtmeti : I am not one with Brahman but have attained 
a state of equality with Brahman ; for the equality with 
Brahman has already been obtained. According to the 
Sruti texts Aitadatmyam iti, etc., which say that Brahman 
is the ultimate form of prapancha in its svarupa, the 
question arises whether the character of Brahman is divided 
from prapancha. Take ghata (pot) and the mrid (earth), 
which it is in another form ; it cannot be said that mrid 
is the ghata form. The answer is that mrid is not the 
form of ghata , in its character. Similarly chetana is not 
of the form of atma ; because chetana represents the whole 
and atma a part. Therefore in the expression tatvamasi, 
the word tat denotes the all-pervading form of Brahman, 
and tvam denotes merely the part [i.e., the jlva) ; this shows 
the division of the part from the whole. This is the 
difference that prevails in the expression tatvamasi and 
shows the difference between tvam and aham (yourself 
and myself ) 47 both in their form and in their meaning 
(sabdarthatvat) . The terms “Myself” and “My” {aham 
and mama) do not convey the relationship of “ master ” 


47 Cf. with Sankara Bhdshya, I. 1. 1. 
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and “ servant ” ( svasvami ) as between them and therefore 
in the Pdtanjali Sutras in the Sutra, Svasvami sakhyos- 
svarupdpalabdhihetu samyoga iti, the term samyoga means 
the result of combining one with the other, sva with svami. 
And therefore in the Sruti texts, A ththatha dtmd desa, 
aththatho akamkdrd desa , etc., a repetition is seen. In the 
Sankhya Karika , such a repetition is not seen — ndsmi, 
name , ndkam, etc., — which plainly shows a clear difference 
between sva and svdmi. According to the Sankhya 
Karika , atma in its entirety is prohibited from becoming 
one with Brahman (sva svamyasya pratishedhat iti). But 
atma claims equality with Brahman ( teshdm dtmatochchate). 
The fact of the jlva addressing Isvara in terms of “ You ” 
and “ I ”) cannot possibly maintain the unity of jlva with 
Brahman as it would be a clear contradiction. By using 
the terms “You” and “I” (Tvam and A ham ) in 
addressing Isvara, a meaning contradictory to unity is 
implied. If the jlva gives utterance through its mouth to 
the words (Tvam and Akam), it is clear that the jlva 
addresses one before him (Brahman) who is quite different 
from himself. Such addressing establishes the truth that 
Brahman and jlva are different. To indicate this difference 
between Brahman and jlva , the terms tvam and aharn were 
used by the Guru in the text tatvamasi. The Sruti texts 
Ndnyatosti drashtd srbtd manta bodhya, etc., point out that 
it is none other than Paramdtma that the jlva perceives 
before him and that it is none other from whom he hears. 
All this clearly shows that jlva and Brahman are as 
servant (karthru) and master (svasvami). While this is so, 
ddhunikas (modern teachers) while determining the mean- 
ing of the expression tatvamasi say that the expressions 
tvam and aham denote jlva only ; and on the basis of the 
Sruti texts like kona dtma, etc., interpret the meaning 
just as they please, following in this the common usage, 
though the interpretation is not one warranted (by the 
text). In this world, if one asks, “ koham ” (who am I), 
the answer appears to be “ amukasthvam asi ” (thou art this 
self) and nothing more. In our opinion, the expressions 
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tvam and aJiam , from the very nature of the meanings 
attaching to them, without contradicting ( nahxyate ), imply 
two different agencies, similar in form {samdizyayupenaiva), 
conveying to the understanding two different beings with 
their respective characteristics. This is in conformity 
with the general usage current in the world. 

However, though the expressions tattvameva (That 
thou art) and tvamevatat (Thou art that) are expressions 
mutually interchangeable {paras para vyatlhara vakyam ) 
and appear to expel a conclusive dissimilarity in meaning 
{ vaidharmya ) and a clear difference ( bheda ), still in order 
to release the jlva from all the burdens of the samsdra , 
through meditation and updsana, and to realize Paramatma 
svarupa, the two different forms of dtma and Brahman 
are clearly explained without contradiction in sva and 
svasvarupa, as postulated in the Smriti texts Echcha- 
pyevam sakalam jatam api sarvam praiishthitam ; sa eva 
jlvaha sukha dnhkha bhokta, etc., which plainly indicate 
that it is the result of the meditation on Brahman in his 
undivided form (avibhdgeno pdsandm vidadhdti). This is 
in accordance with the Smriti texts 4 b Vibheda janake 
gnane ndsam dtyantikam gate, ; d tmanbbrah inandbh eda m 
asantam kimkarishyati , etc., which declare that one who 
meditates upon God with the knowledge that he and 
Brahman are different from each other and who by his 
knowledge is able to distinguish between dkarma and 
adharma and who, by his attachment to his carnal 
body, which attachment is completely expelled by the 
true knowledge of Brahman, which he gains in the 
end, will at no time again speak of the jlva and 
Brahman as avibhdga (undivided), all cause (for such 
postulating) having been removed. Again, in the Gau- 
tami Tantra is the declaration Yadi jivah pardt 
bhinnaha kdryatdmeti suvrata , achitvameha prasajjeta 
ghatavat pandito mata , which says that if the jlva is 
entirely different from Parabrahman , para meaning ananta 

48 Vignana Bhikshu quotes the Vishnu Purana in support of his 
position. 
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or unending, then at the time of pralaya , according to 
the declaration of the Advaita Sruti texts, even a life- 
less ghata (jar) would behave like an animate jlva and 
become capable of independent action. In such a case, 
according to the Smriti texts Kshetragnam chapi mam 
viddhi 49 (understand that I am the knower of all the source 
of origin) etc., amsa and am si would then have to be 
interpreted as indivisible. This results in a great contra- 
diction inasmuch as the difference between the terms at/m 
and amsa, as explained in I. 1. 3 in terms of Brahman and 
atma will be rendered meaningless and we will have to 
interpret sakti and sakta as indivisible and this is obviously 
contradictory (dih). Those who are Tarkikas (logicians) 
usually ignore that characteristic of indivisible unity 
{avibkaga lakshana bhedamapi), and consider only for the 
sake of meditation that atma and Brahman are different 
terms ( Bheda vakyani) and thus in their opinion the Sruti 
texts which censure bheda (difference between atma and 
Brahman) are rendered inapplicable. A mutual con- 
tradiction is thereby made to arise, so that finally in the 
Paramarthika stage, where meditation enables the realiz- 
ation of Brahman, the position reached is one of Bheda . ;- 
bheda, which renders the meaning of the Sruti texts fruit- 
less ; and for this reason, the bheda Sutras which champion 
the bheda position ( bhedasadhaka ) 30 Adhikantu bheda 
nirdesat , etc., which declare bheda , conclusively prove that 
jlva and Brahman assume the divided condition ( vibhdga 
rupa ) of amsa and amsl. And therefore throughout, from 
the beginning to the end, continuously, the jlva and 
Brahman prove to be two distinct forms naturally, eternally 
and truthfully, divided from each other and the idea that 
jlva and Brahman are one and indivisible (i.e., without a 
division between them) and that the jlva becomes one with 
the Brahman through an accidental change, is only a charac- 
teristic mode of expression ( Vacharambkana matramiti 
viseshaha). This is generally what the defenders of 

19 Bhagavad-Gita, XIII, 3. 

89 Bhedasadhaka bheda sutreshu, etc. 
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Brahmadvaita declare when they speak of “ atma being 
one with Brakman ”. 

This is further dealt with in the third Sutra ( Tattu 
samanvaydt) where the difference caused by the mu- 
tual contradictions of the Brahmadvaitins is clearly 
explained and the fact that the jlva is absolutely dif- 
ferent from Isvara (Jivad atyanta bhiuna eva Isvaraha 
Brahmasabddrtha iti) is the meaning conveyed by the 
term Brahman. This is the final conclusion [iti siddhaha). 
And in that this is the greater peculiarity, viz., mdya, 
which is quite different from j%va, is the chief cause of 
creation, etc., of the world. And accordingly it is always 
Brahman’s will to inculcate into Maya the power of 
such creation. And therefore the word aisvarya implies 
the prime meaning of the term Brahman in which exists the 
state of his being the Lord [Isasya Isatvam) (over 
Prakriti, Jxva, Srishti, etc.). This sakti is the distinguish- 
ing property of Brahman, which he controls in ananta 
aisvarya. All these peculiarities are the characteristics of 
Brahman. The Sruti texts Satyam gndnam anantam 
Brahma; t a dev a Brahmatvam viddhi ; nedam yadidamu- 
pas ate ; sdkshicheta kevalo nirgunasya ; athata adeso neti 
neti ; akariachaitanyam chinmatram sat ; etc. declare the 
above truth. In the Smriti texts Gnanameva param- 
brahma gndnam bandhdya neshyate , gndnatmaka midam 
visvam nagnanat bhidyate param, etc ., 81 according to 
Audulomi, in the Sutra that will be referred to below, 
the chit in atma forms but a part of the whole Parabrahman 
and therefore jlva and Brahman are relatively as tanmatra 
and atma 52 i.e., the part and the whole. Some logicians hold 
the invented view that atma is enveloped in Sakti 
[upadhi visishte saktim ), from which they argue that on 
account of vyavahdra, Brahman is independent of his will 

Sl Gmna is Parabrahman himself ; guana desires absolution 
from bandha (ties of this world) ; this universe is of the form of 
gnana ; theie is nothing else greater than gndna. 

02 A primary or rudimentaiy atom. Cf. Jtvo alfaha in contradis- 
tinction to Brahma stula, 
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and atma is subordinate. In this way, the jlva and 
Brahman behave in the relationship of sva and svdmi 
(servant and Lord). This idea is the result of foolishness 
(aviveka). In the same way, the terms paramdtma, para - 
mesvara and other (similar) expressions are said to mean 
peculiar states of Chaitanya with varied sakti ; for it is said 
in the Smriti 53 texts — 

SRtRT rTrRcTR?: cTR 

wi# qw&fcr etc. » 

etc. 11 

Vadanii tat tatvavidaha tatvam yadgndnamadvayam ; 

Brahm&ti Paramdtnieti Bhagavdn iti sabdayate iti, etc. ; 

A nddirupaschinmdtra iti , etc. 

These texts declare that the very idea of birth as 
being due to any cause is contradictory to the Smritis. 
Chaitanya is not a mere characteristic of atma ; but 
it exists in an indivisible manner as substance and its 
property {dharma and dharmi) and is called Chaitanya 
( dkarmd dharmi vibhdga sunyaschetanak) just as a luminous 
body is connected with its luminosity ( tejodravyam 
prakasikam prakasa iti), always co-existing with each other 
in such a manner as to be declared to be almost one, 
agreeably to the maxim “ So significantly small as to 
merit being ignored ” ( lagkavadekatvasyaiva nyayatvdt). 

Briefly put, the viewpoint of Vignana Bhikshu is that 
the Brahma-Sutras do not aim at establishing the aikya of 
jlva except to state his relationship to Brahman as its final 
goal. It starts with jigndsa and ends with anavritti ( idam 
Mstram jlva nirupana param na bhavati). As the work starts 
with the Sutra Atkatho Brahmajigndsa , it relates purely to 
the discussion of attaining Brahmavadhi. It is for this reason 
that the last Sutra also discusses the Brahman in bringing 
the argument to a close. All those who are experts in 
differentiating atma from Brahman ( tatparya grahaka 
lingandm) realize that in order to know Brahman, the aid 
of the Sankhya Sdstra is necessary. It is only Sankhya 


68 Srimad Bhdgavata, I. 2, 11, 
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Sastra that expounds the theory of jivatattva and in that 
Sastra alone, can it be studied and understood. That 
would also enable us to get a proper insight into the Purva 
Mimamsa. But for these purposes, a knowledge of the 
Sankhya Sastra would be of little use. If the Sankhya 
Sastra is neglected, Purva Mimamsa also becomes useless. 
If the Purva Mimamsa treats of karma , the Sankhya treats 
of guana ; 54 the one being complementary to the other. 
According to Sankhya Sastra , at the end, the Adhikari 
attains sayujya by achieving Brahma rupa and not by 
Brahma aikya. Brahma sabda is imbedded, says Vignana 
Bhikshu, in the Sankhya Sastra ; when that word is used, 
it should, he says, be understood as indicating jivatattva 
according to the Sankhya Sastra. 55 Therefore, it must not 
be held that the jlva should be understood in terms of 
Brahmanda in its entirety ( akhandataya ) ; for such an 
interpretation would become contradictory ( vaiyarthyam ). 
This is, he says, the whole gist of the Brahma-Sutras taken 
as a whole. This being so, to interpret the first Sutra 
Aththatho Brahmajignasa as meaning jiva-Brahmaikya 
jignasa would be against the avowed object of the Sutras 
{pratigna sutram yujyate). Mumukshus cannot go any 
other way than this ; in fact it is ‘unthinkable that they 
should. Aikya being taboo, then, Brahmatva is obtained, 
according to Vignana Bhikshu, by sdlokya and sayujya by 
sahavdsa bhoga matra. This is rendered clear by his 
comments on IV. 4. 21, Bhogamatra samyalingachcha , 
which he interprets as postulating only sahavdsa bhogamatra, 

54 C) . Bhagavad-Gita, II. 39; — 

Yesha te abhihita sankhye buddhiryoge tmmarn srunu i 
Budkya yukto yayd Partha karmabandham prahasyasi n 

Commenting on this sloka, Anandatlrtha, in his Gtta-Bhashya, 
explains the word Sankhyam as meaning gnanam and quotes the 
following Bhagavadvachana from the Vyasa Sf nr it hi as his authority 
for this interpretation : — 

Suddhdtma tatva vigndnam sankhya mityabhidhlyata iti. 

65 In Sankhya, Brahma stands for 2 ; Pranava for 1; Veda for 4 ■ 
Tattva for 25 ; and so on. 
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i.e., the happiness of living nearby. He suggests that 
Brahmatva is attained by sarvavyapakatva. This is the 
phala aimed at by jignasa. This Sutra says beyond this 
point he cannot attain to the great powers of creation, etc. 
Those are reserved to Paramesvara only. According 
to Sruti text, Sosnute sarvan kamdn saha Brahmam , 
Parabrahman is an object of adoration by those who attain 
Brahmatva ( Srutau Brahmana para brah manopdsyena 
ityarthaha ). 3C Vignana Bhikshu approvingly quotes the 
Bhagavad-Glta text, Sarvam samdpudshi thatJibsi sarvaha 
(. Bhagavad-Glta , XI. 40). It is not said, he says, that 
Parabrahma murti ( svarupa ) has been attained and that 


50 Bhagavata , II. 9. 20, wherein the avctdhi is thus fixed : — 
pumsdm maddarsanavadhihi. The full text is as follows : — 

srt 1 

m-. 'trstw: 5*ri u 

Vat am varaya bhadratnfe varcsam mdbhivdmchchitam | 

Sarva sreyah parisrdmah pumsam mactdarsanavadhih || 

This may be translated thus: — “The highest object that one 
should aim at to attain eternal bliss as the result of his exalted 
penance is to obtain my grace in my very presence , which ts the limit 
of the highest reward ” The avadht is the attaining of the presence of 
Brahman . Vijayadhwaja, the commentator on the Bhagavata , com- 
ments thus: maddai sanameva sarvasreyasdtn phalam iti. It is “ labhaie 
Brahmadarsanam ” and not “ lab hate Pa rabra h mada rsa na m * 9 that fixes 
the avadhi, Vijayadhwaja belonged to the Pejawar Mutt, one of the 
eight Udupi mutts. He was eighth in succession to Sri Madhva- 
charya in that mutt, — his predecessors being Adhokshaja, Kama* 
laksha, Pushkaraksha, Amarendra, Vijaya and Mahendra. From 
Mahendra there were twenty successors, the svami in 1923 being 
Visvamanya. Visvamanya died during the life-time of his guru 
Visvagnya. His disciple is now the svami of this mutt. Since 
Vijayadhwaja was eighth in succession from Madhvacharya, allow- 
ing twenty years for eaeh successor of his, Vijayadhwaja should 
have come about 160 years after Madhvacharya. Since Madhva- 
charya was still living about 1276 A.D., we may have to set down 
Vijayadhwaja to about 1436 A.D. This would bring him down to the 
middle of the fifteenth century A.D. We may not be far wrong 
if we set down Vijayadhwaja to about the beginning of the sixteenth 
century. 
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akhilakarya kdranatva has been attained by the mumukshu. 
Hence, jagadvyapara is denied to him {jagadvyapara nasti). 
Isvara rupa is of two kinds — Brahman and Parabrahman. 
While Brahmatva may be reached, Parabrahmatva cannot be 
reached by the mumukshu. And Brahmatva is attained 
by sdlokya and sayujya , by enjoyment in company with 
Brahman (sahavdsa bhoga mdtra). After the completion of 
that bhoga by such karya Brahmemi (i.e., those that 
have attained to Brahman status through work — such 
work having been accomplished for the purpose of 
obtaining such bhoga) — tatbhbga samdptyanantaram — they 
secure release, i.e., absolution from returning to re-birth 
{punaravritti janma nasti). Because,, it is so declared : 
Brahmalokamabhisampadyaie na cha punardvartate na 
cha punardvartate iti sabdaprdmdnydt. But a kdrana 
Brahmani who thinks that there is a greater bliss to 
which he is entitled commits sin, as the result of which, 
he will have to return to re-birth, being ousted out 
from the status of Brahman ( utsargiki ). This is the 
prime difference — between karya Brahmani and kdrana 
Brahmani. Those that attain kdrana Brahmatva, to them 
there is no punardvritti. This is a settled fact ( apunara - 
vrittir niyatd). According to Vignana Bhikshu, therefore, 
there are two kinds of Brahmatva — karya and kdrana. 
Those who attain the first, attain to bliss only temporarily ; 
and those who attain the second, enjoy eternal bliss. 

Vignanabhikshu’s settled view is that jxva may attain 
to Brahmatva but not to Parabrahmatva. He postulates 
two kinds of Brahmatva : kdrya and kdrana. He describes 
the jlva in terms of Brahman. Anandatlrtha, the other 
great teacher who postulates duality, holds that from 
Brahman to the barest green grass {Brahmadi trimntha 
paryantam ) belong to the class of jwardsi dependent on 
Parabrahman. These jwarasis are further divided off 
into different classes, which may, through the grace 
of Parabrahman, attain to Brahmatva. Anandatlrtha de- 
scribes jlva under three heads: (1) Deva, (2) Manusha, 
and (3) Danavah. 

W 
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MT-TT RtqRVRf WT *l*m: > 
crw^T 3 i%tTTJir 3ii^i^fOTrsr«n n 
n«remT 3 «rr *ri i 

3TW RUH %? II 

(nfWRcT arero f^rwrSr, *. c^-cc.) 

T rividhd jivasanghastu dev a manusha ddnavdh I 
Tatra devdha muktiyogyd mdnusheshu uttamdsthathd It 
Madhyavid mdnuskd etu sritiyogydh sadaivahi I 
Adhama niraya yaiva danavdstu tamolayah II 

(. Mahdbharata Tdtparya Nirnaya , I. 87-88.) 
Jlvas are divided into three classes : devas, men and 
r&kshasas— of these, devas are always fit for mukti ; superior 
men are also so ; those of the middle class are subject to 
srishti , stkitki and laya in succession ; and inferior men 
will continue for ever in tamas . BT 

Vignana Bhikshu in commenting on IV. 4. 22 Andvritti 
sabddl andvritlisabddt further quotes the following verse 
from the Bhagavad-Gitd : — 

5TRng^r?rr#[^[: 3 *Fcrif%#rs#r i 
Rg'TR 3 «r u 

Abrahma bhuvandllokdh punardvartino Arjuna I 
Mamupetya tu Kaunteya punarjanma na vidyate II 
and says that naturally there is no dvritti from Vishnu- 
loka. But there is dvritti (yet) from Vishnuloka to those 
who did not believe the confidential word ( vissmaranbut 
dptavdkye) mamupetya, i. e. , that they are near me . 68 By 
mam, etc., here is meant that the j%va has reached Para- 
matma and is near him. To those who believe that they 

87 In Vishnu 7'atfva Nirnaya , Jayatirtha designates the two 
opposing theorists of Dvaitins and Advaitins as Bahujtva vadins 
and Ekajiva vadins. See T. R. Krishnachar’s Vishnu Tattva Nirnaya , 
Kumbakonam Edition, page 12, line 1. 

58 Mamupetya : This is interpreted by Vignana Bhikshu mam- 
ityanena ParamCUmana eva uktatvat, i.e., what is meant by “ me” is 
Paramatma. Mamupetya is thus taken in its literal sense mam-\-upa J r 
yetya , i.e., approaches near to me, i.e., having reached me, he shall 
not have any return. Vignana Bhikshu is for salokya and samipya 
and not sayuiya in the sense of aikya. 
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are near Paramatma, there is no avritti ; but to those who 
disbelieve in being near me but assume that they are 
one with me (by aikya) there is avritti . These are dis- 
believers in the apta vakya pronounced by Sri Krishna. 
The Karana Brahmani of Vignana Bhikshu fall under this 
category of disbelievers in the apta vakya ; and the Karya 
Brahmani are believers in the apta vakya . 

Vignana Bhikshu is thus a dualist: he postulates jiva 
and Parabrahman ; he denounces aikya ; he suggests that 
moksha is attaining sdlokya and sdm%pya\ and he limits the 
import of sdyujya to samlpya and not aikya . In keeping 
with these views are the sentiments expressed by him in the 
mangaldcharana slokas appearing at the end of his work. 
These may be thus set down : — 

While Brahman and the lest have been unable to explain clearly 
Brahma-tattva in this Vedanta Sastra, my attempt and labour in try- 
ing to expound it clearly is a daring attempt ( sahasam ), which “ Lord, 
I beseech you to overlook ” (. Bhagavdn chchantumarhast). But my 
attempt cannot afflict my spiiitual intellect with misery even to the 
smallest extent, while my mind, is all engaged in meditating upon 
Thee who is ever revelling in the ocean of bliss free from all worldly 
fever and who is without beginning or end. 

Even if it is said that some amount of fault (aparadhci) is 
attaching to me, whether I am conscious of it or not, because of 
making this attempt, even in that case, Thou art the sole agent 
in me for all that, for we are like so many puppets moved by 
strings ( daruyantra samd vayam ). 59 

Even if I acknowledge that I have committed any fault I disown 
it because the doer of it is the chiddtmaka (pure consciousness) in 
me, who, lacking wisdom, has prompted me to that which consists 
of dharma and adharma . 

I pray that the Lord may grant me absolute absolution from all 
misery for this holy service of mine — in trying to expound the 
sastras, out of my pure will. 

59 Cf. Anandatirtha : 

W ^rwfT %T 1 

5F3TT: 11 

Yathd darumayi yoshd narasthira samahitaha 1 
higayati angamangdni t hatha rajan imdk ptajaha 11 

( Brakma~Sutra-Bhashya quoting from Mahdbhdrata , 
Sdntiparva, Mdkshadharma,) 
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It will be seen from the above that Vignana Bhikshu 
writes as a confirmed dualist. He does not pray for 
mSksha but only for the absolute remission of all misery. 
This is entirely in keeping with his repudiation of the 
Jlva-Brahmaikya theory. 

Vignana Bhikshu refers to Purvackaryas when com- 
menting on I. I. 2, where he propounds the view that 
Purvacharyas hold that Paramatrna is bhokta-purusha. 
As already remarked in the same context, he adversely 
criticises the Advaita teachers by describing them as 
kukalpakas (I. 1. 2). In this connection he refers to them 
as “ present-day people ” and disapproves of their re- 
presentation that mukhya-atma and gaima-atma , which 
according to him are fundamentally different, are one. 
He styles their argument as a wrongly invented one. He 
claims that the followers of the Sankhya and Naiyayika 
systems consider and hold as proved that atmatva con- 
sists, in its essence, in the acquired grade of quality 
attained by the dtma — chaitanya phala yogyata rupa matram. 
There can, he remarks, be no contradiction to this state- 
ment. 

Baladeva and His Works. 

Baladeva is another commentator on the Brabna- 
Sutras. He interprets them from the Dvaita point of 
view, though he follows Chaitanya, the great resuscitator of 
Vaishnavism in Bengal. Baladeva’s preceptors were 
Radhadamodara and Pitambara, of whom the former 
belonged to the Kanyakubja country. His commentary is 
known as Gbvinda Bhashya y so called after Lord Govinda, 
at whose command it is said to have been composed. It is 
mentioned in the introductory part of one of Baladeva’s 
works (the Siddhdutaratna) that the Bhdshya was made 
known to him by Lord Govinda in a dream. This statement 
is re-affirmed in the Siddhdntatippani , another of his works, 
as well. Either for this reason or otherwise, Baladeva was 
■also known as Govinda or Govindaikantin and had the 
title of Vidyabhushana. There can be hardly any doubt 
that he based his interpretation primarily on that of 
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Anandatirtha. Thus in his Bhashya , Govinda refers to 
Anandatirtha and states that he follows his doctrine of 
Dvaita in accordance with Chaitanya’s view. He later 
wrote, in support of his Bhashya , another treatise called 
the Siddhdntaratna, also known as Govindabhashyaplthika , 
which means An Introduction to the Govinda Bhashya. 
This is a work in eight chapters on the Dvaita system of 
Vedanta from Chaitanya’s standpoint. Three of the 
chapters in it are devoted to the rejection of the Advaita 
system. To explain the meaning of this work, Govinda 
wrote a commentary on it called the Siddhantaratnatippani. 
In this last-mentioned work, he refers to one Prataparudra 
Gopaladasa, a king of the Utkala country, and to the 
latter’s gum, who was one of his own ancestors. Another 
work which he wrote is Krishna Chaitanyamrita (see 
Madras T.C. of Sanskrit MSS., IV, i. B, No. 2989 
{a) and (b) ; also No. 2990; Madras D.C. IX, Nos. 
4649 to 4657), which sets out the essence of Chaitanya’s 
teachings. A fourth work that has been assigned to him 
is the Prameya Ratnavali which is highly popular in 
Bengal. MS. copies of Govinda’s Bhashya are met with 
largely in the Ganjam District of the Madras Presidency, 
which is close to Orissa and Bengal where the system of 
Chaitanya is predominant. 

His System based on Chaitanya’s Teachings. 

Chaitanya was, according to one set of authorities, 
born in 1486 A.D. and died in 1534; according to 
another, he is said to have been born in 1485 and died in 
1533- His family belonged originally to Orissa and subse- 
quently emigrated to Navadvip in the Nadia District of 
Bengal. The system of Anandatirtha had been largely 
followed in parts of the Orissa country for over two 
centuries before the birth of Chaitanya and had spread 
north-westwards to Benares, Prayag and Gaya. The Gaya- 
wals had embraced it long before the birth of Chaitanya. 
Naraharitlrtha, after whom the Uttaradi Mutt, the chief 
Mutt of the Madhvas, is named, belonged to the old Kalinga 
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country. Through his influence — he was evidently a 
Minister and wielded some political power — Madhvaism 
soon spread to Puri, the great religious centre of Orissa, 
from thence it pressed on to Bengal where it laid the 
foundation, first for the cult of Vishnusvami and later for 
that of Chaitanya. Vishnusvami developed the Krishna part 
of Madhva’s religion, while Chaitanya carried it still further 
by including in it Radha as well. Otherwise, there is 
really little to distinguish the Vishnusvami and the Chai- 
tanya cults from Madhvaism. Two Madhva writers promi- 
nently stand out in the work of popularizing Anandatirtha’s 
religion in Bengal prior to the rise of Chaitanya. These are 
Vishnupuri, who lived in the thirteenth century and Madha- 
vendra Puri, in the fifteenth century. Vishnupuri, by his 
famous work Bhaktircitnavali , also called Bhagavad Bhakti- 
ratnamala, made the themes of the Bhagavata Parana not 
only popular but also beloved of young and old in Bengal. 
This work is really a treatise on Bhakti based on a number 
of stanzas taken from the Sri Bhagavata. In the colophon 
found in it, it is stated that Paramahamsa Vishnupuri was 
its author and that he was the disciple of Sri Purushottama 
(i Srimanpurushottama charandravinda kripd makamnda 
bindu pronmilitha viveka , see Madras D.C. of Sanskrit 
MSS., XI, No. 5144, pp. 3942-3944). (!0 Madhavcndra Puri 
appears to have been an equally popular teacher. He 
made the religion of Krishna better known among the 
people and won a large and influential following. Among 
those who became his disciples were some who moulded 
the religious life of Chaitanya. 


In the Madras Catalogue quoted, this work of Vishnupuri and 
his other works are included under the head “ Vedanta : the Philoso- 
phy of Vallabha As will be seen, this is not a correct representa- 
tion of Vishnupuri’s philosophical position, Vishnupuri was really a 
follower of Madhva and his work is a development of the idea 
underlying Anandatlitha’s Bhagavata Tatparya Nirnaya. His guru 
Purushottama was evidently a Madhva ascetic and the title 
Paramahamsa assumed by Vishnupuri indicates that he also belonged 
to the ascetic order. 
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Chaitanya’s Indebtedness to Madhvaism. 

Chaitanya may thus be said to have begun his 
religious life as a Madhva and to have developed some 
aspects of Madhva’s religion on his own lines. It is 
not surprising, therefore, that we find Chaitanya’s first 
initiator into the mysteries of the Bhakti cult was Isvara 
Puri, the Madhva guru at Gaya. The significance of 
this initiation, which occurred in 1508 A.D., will be 
readily imagined when it is stated that the worship of 
Krishna is to this day the predominant cult at Udipi, 
the centre of Madhva’s cult. From the day he was initi- 
ated by Isvara Puri, Chaitanya became an ardent devotee of 
Krishna and dedicated the rest of his life to his service. 
Chaitanya’s principal assistant in spreading his religion 
was Nityananda, another Madhva Sanyasin. Finally, we 
have to note that the teacher who, in 1510, initiated Chai- 
tanya into Sanyasa was Kesava Bharati, who was also a 
Madhva guru. Among the principal places visited by 
Chaitanya in his grand pilgrimage of India were Sri 
Kurmam, Simhachalam, Srirangam and Udipi, — all places 
specially sacred to Madhvas. At Sri Kurmam are the 
inscriptions of Naraharitxrtha, the direct disciple of Ananda- 
tirtha, the founder of the Dvaita system, dated in 1281 
and 1294 A D. ( M.E.R . , Nos. 290 and 291 of 1896 ; see 
also E.I . , VI, 260-68.) Among the other places mentioned 
as having been visited by Chaitanya in his tour is Vidya- 
nagara, which has been generally identified with Rajah- 
mundry, which at least seems doubtful. Chaitanya was 
born in the year in which Saluva Narasimha I usurped the 
Vijayanagar throne, and 1534 A.D., the year of Chaitanya’s 
death, falls in the reign of the Vijayanagar King Achyuta 
(1530-1542 A.D.). The forty-eight years of the lifetime 
of Chaitanya are accordingly covered by the reigns of the 
greatest Vaishnavite kings of the Vijayanagar Kingdom, 
viz., Saluva Narasimha I (1486-1499 A.D.) ; his son 
Saluva Narasimha II (1493-1509 A.D.), which period 
includes those of the usurper Narasana Nayaka (or VIra 
Narasimha I) and his son VIra Narasimha II ; Krishna 
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Deva Raya the Great (1509-1530 A. D.) ; and Achyuta 
Deva Raya (1530-1542). Vijayanagar was, during this 
period, the most flourishing centre of Vaishnavism in 
Southern India and Chaitanya could not have missed it — the 
more so as it was located in the famous Kishkinda of Puranic 
fame — in his travels down south. As Vijayanagar was 
long known as Vidyanagar, the Vidyanagar of Chaitanya’s 
chroniclers will have to be identified with Vijayanagar. 
As Ramananda Raya is, however, said to have been 
Governor of Vidyanagara on behalf of Pratapa-Rudra, the 
king of Orissa, it has to be concluded that the chroniclers 
have by a mistake made him the Governor of Vidya- 
nagara, the capital of the Vijayanagar Empire instead 
of describing him as the Governor of a province of the 
Empire of Vijayanagar. 01 

Baladeva’s Commentary based on Anandatirtha’s. 

It will thus be seen how close was the contact between 
Chaitanya and Madhva teachers of eminence of his time. 
Like Anandatlrtha, who was the first to stress the impor- 
tance of the Bhagavata-Purana (see his Bhagavata Tatparya 
Niruaya), Chaitanya and his followers based their teaching 
on the Bhagavata. Anandatirtha was probably the first 
to rest the practical part of religion on the Brindavan-lila 
as it is set down in the Bhagavata , though he did not go 
beyond it. Chaitanya developed it by making devotion to 
Krishna — in conjunction with Radha, evidently under the 
influence of the religious systems of Nimbarka and Valla- 
bha — his exclusive cult. With these close associations 
with Anandatirtha’s system of thought and teaching, there 
will be little difficulty in appreciating the position of Chai- 
tanya and his followers in the philosophic approach they 

01 Ramananda Raya was evidently a poet. There is a drama in 
five acts, called Jaggannathavallabhanatakam, having for its plot 
the love-story of Radha and Sri Krishna, attributed to him. In it, 
he describes himself as the son of Bhagavadanandaraya and states 
that he wrote the work at the instance of King Gajapati Pratapa- 
Rudra D6va. (See Madras T.C. MSS., V, i. A. R. No. 4198, pp. 
6192-6194.) 
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make in interpreting the everlasting theme of Tattvamasi. 
There is current a tradition that Chaitanya himself wrote 
a commentary on the Brahma-Sutras but such a work has 
not come down to us. But the commentary of Baladeva 
alias Govinda, above mentioned, is from the Chaitanya 
viewpoint, though admittedly it is based on the Bhashya 
of Anandatirtha. Baladeva could not, having regard to the 
indebtedness of Chaitanya to Anandatirtha’ s School, have 
materially departed from it. Hence the frank confession 
in the introductory verses of certain of his works (see 
Siddhantaratna and Siddhan ta ra tnati ppa.ni) that his inter- 
pretation is based on Anandatirtha’s as understood by 
Chaitanya. 

Date of Baladeva. 

The date of Baladeva has to be fixed with reference, 
first, to the period of Chaitanya, after whom he came, and, 
secondly, to the time of Pratapa-Rudra Gopala Dasa, 
King of Utkala (Orissa) country. The lower limit is fixed 
by the date of Chaitanya’s death, 1533 A.D., while the 
upper limit has to be fixed with reference to the period of 
the king of the Orissa country mentioned above. This 
king was evidently a later king of that Province, who 
is not otherwise known to history. We may not be 
far wrong if we tentatively set him down to the beginning 
of the eighteenth century — a century after the time of 
Pratapa-Rudra Deva, the Gajapati king who was the 
opponent of Krishna Deva Raya, the great Vijayanagar 
king. 62 This would give sufficient time for the period 
covered from the death of Chaitanya to the rise of Bala- 
deva. Mr. Sewell, in his List of Antiquities, mentions 
a grant by one Pratapa-Rudra-Narayana-Deva dated in 
1728 A.D. found at the Jagannathasvami temple at 
Balaga in the present Chicacole Taluk, Ganjam District. 

62 An inscription of this Pratapa-Rudra is to be seen at Sri 
Kurmam dated in Saka 1425 (=1503 A.D.), see M.E.#., No. 346 of 
1896. Pratapa-Rudra’s minister Bhattacharya Sarvabhauma is said 
to have been converted by Chaitanya to his religion. It was the 
first great event in the career of Chaitanya as a religious teacher 
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Evidently there was a line of kings of the old Gajapati 
dynasty who set up some sort of rule in a part of their 
ancient kingdom down to the eighteenth century A.D. 

Suka and His Commentary. 

Suka is still another commentator on the Brahma - 
Sutras of Badarayana. His work is known as the Suka- 
Bhashya . This work is known in print in the Telugu 
script, having been printed in 1892, at Bangalore. Copies of 
this edition are difficult to secure to-day and there is, so far 
as is known, no other edition of it. In the Avatarika 
to the Telugu edition, it is mentioned that the MS. copy 
from which it was printed was originally in the possession of 
one Mr. Venkatachalayya, a follower of the Bhagavata- 
matha , who was many years ago Amildar of Dodda Sira, in 
the present Tumkur District, Mysore State, Its existence 
having come to the knowledge of Sri Krishnananda Svami 
of the Smartha-matha — alias Bhagavata Sampradaya-matha 
— of Talakad, in the Mysore District, he requested Mr. 
Venkatachalayya to make a present of the MS. in his 
possession to the B hagavata-matha, which he did. Sri 
Krishnananda Svami subsequently directed that a copy of 
the MS. should be made and from it, the Telugu edition 
was, it would seem, printed by order of the Svami. These 
facts are vouched for in a Snmukha granted by the Svami 
to Mr. Venkatachalayya, which is found printed in the 
introductory part of the Telugu edition. In this Snmukha 
it is also mentioned that Sukacharya was the first guru 
(mula guru ) of the Bhagavata -matha at Talakad and 
that its original image of Sri Venugopala Murti in it 
had been worshipped by him and that Sri Bhagavata., 
which is the essence of all Vedanta, has been its 
Siddhanta grantha from time out of memory. Also, 
that the Suka-Bhashya composed by the first guru Suka- 
charya, had been the Bhashya accepted by the matha 
and that the MS. containing it had been lost in a theft that 
had occurred at the matha in the time of Sri Krishnananda 
Svami, the first of that name and the predecessor of' the 
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Svami of the same name who issued the Srlmukha above 
referred to. Since then Sri Krishnananda Svami II. 
had been on the look-out for a copy of the Bhaskya , 
which at last he found in the possession of Mr. Venkata- 
chalayya at Dodda Sira. The further statement is made 
in the Srlmukha that Mr. Venkatachalayya’s Telugu 
MS. was itself a copy of a grantha palm-leaf MS. found 
at Ten-Tirupati, a place in the Tinnevelly District of 
the Madras Presidency, where it was found in the posses- 
sion of a follower of the Bhagavata-matha. The Srl- 
mnkha is dated in the cyclic year Khara. Khara cor- 
responds to 1854 and 1914 A.D. 

The question arises who is this Suka, or Bhagavad- 
padacharya Sukacharya as he is termed, after whom the 
Bhaskya known as Suka-Bhashya goes and when approxi- 
mately did he live and where. The materials for answer- 
ing these questions are not ready. The Suka-Bhashya 
itself does not afford any definite clue as to the date of its 
composition. Nor are the legendary tales connected with 
the name of Suka of a character to enable us to infer 
anything certain about him or his date. That Suka is 
claimed as the founder of the Bhagavata-matha — also called 
Smartha-matha — at Talakad and that his Bhaskya is taken 
to represent the views of that matha , we have seen above 
from the Srlmukha referred to. Of this matha at Talakad 
and its Svamis, the following information has been brought 
together and published in the Mysore Gazetteer 63 : — 

There is a Smartha matha of the Bhagavata-Sampradaya at 
Talakad presided over by a Sanyasi of the name of Bala- 
krishnananda Svami. A village named Koppala, a few miles 
from Talakad, belongs to this matha ; and from this circum- 
stance the matha is sometimes called Koppala matha. The 
Svami is said to be descended in spiritual succession from 
Padmapadacharya, the immediate disciple of Sankaracharya, the 
three Svamis that came after Padmapadacharya being Vishnu Svami, 
Kshira Svami and Krishnananda Svami. In apostolic succession to 
the last, after a long interval came Abhinava Balakrishnananda 
Svami, whose disciple was Balakrishnananda Svami. The disciple 


Mysore Gazetteer (1930 Edn.), V, 848-49. 
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of the latter is the present Svami. The god worshipped in the 
matha is Gopalakrishna. The agent of the mat ha possesses a 
manuscript containing the Sthalapurana and certain quasi-historical 
matters relating to Vijayanagar, the Talakad chiefs and the Mysore 
kings. He has also two palm leaves containing copies of two 
inscriptions which register grants to the matha by Madhvamantri 
and by a Talakad chief named Chandrasekhara Wadiyar in 
Saka 819 and 916 respectively. The former inscription is printed 
as T.-Narsipur 47. There is an anicut or dam across the Cauvery 
near Talakad which is known as Mfidhvamantri-Katte, the 
Madhvamantri who built it being supposed to be Vidyaranya. The 
manuscript referred to above contains a verse giving Saka 816 
as the date of the construction of the dam by Madhvamantri, 
nearly 500 years before Vidyaranya’s time. The Madhvamantri 
who built the dam is probably identical with the Madhvamantri 
of the Goa plates (see M. A . R. for 1909, para 91), who was 
a contempoiary of Vidyaranya. With regard to the Talakad chiefs, 
the manuscript informs us that the hist chief Sdmaraja Wadiyar, 
who received a few districts as an Umbali from Vidyadeva Raja 
of Anegondi, ruled from Saka 785 to 837. It was the second 
chief, Chandrasekhara Wadiyar, who is said to have ruled from 
Saka 838 to 915, 78 years, that made the grant to the matha in 
Saka 916. Other Talakad chiefs are stated to have reigned for 
91, 86, 84, 76, 85 and 87 years each. These statements are enough, 
in the opinion of Rao Bahadur Narasimhachar, to show the valueless 
characters of the manuscripts. 

Though this is so, there is no need, in the present 
state of our knowledge, to reject the whole tradition relating 
to the matha as incredible. The succession given above is : 
Padmapadacharya ; Vishnu Svami ; Krishna Svami ; 
Krishnananda Svami ; after a long time from this last came 
Abhinava Balakrishnananda Svami ; his disciple was Bala- 
krishnananda Svami; his disciple was Balakrishn&nanda 
Svami, the present presiding guru. The order of succession 
given in the Srimukha quoted above is nearly the same: 
Sukacharya; Govindabhagavadpadacharya ; Sripadmapada- 
chSrya; Vishnusvami; Kshlrasvami; Sri Krishnananda- 
svami I; Abhinava Balakrishnanandasvami ; Sri Krishna- 
nandasvami, who issued the Srimukha. Thus these two 
lists exactly tally except for the addition of the names of 
Sukacharya and Govindabhagavadpadacharya in the begin- 
ning, and they evidently embody a tradition that need not 
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be thrown away. It will be noticed that Suka is claimed 
in the Srxmukha as the guru of Govindabhagavadpada, 
who was the guru of Sankaracharya and the disciple of 
Gaudapadacharya, the paramaguru of Sankaracharya and 
the author of the Karika on the Mandukyopanishad. It is 
also noteworthy that Sripadmapadacharya, to be identified 
with Padmapada, a disciple of Sankaracharya, is claimed 
as the successor of Govindabhagavadpada. Finally, it is 
equally worthy of note that Vishnusvami is claimed to be 
Padmapada’ s successor in both the lists. This Vishnusvami 
has to be identified with the founder of the Vishnu cult which 
exalted the Radba-Krishna worship and which in later 
times was absorbed by the sect associated with the name of 
Vallabhacharya. The teaching of Vishnusvami, as is 
well known, found full exposition in the Krishna Karna- 
mrita , written by Lilasukha Bilvamangala, who hailed from 
what is now Travancore . 64 This work had such an influence 
on Chaitanya that he is said to have based his own system 
of teaching on it. As a matter of fact, Vishnusvami 
differed little from Anandatirtha in his teaching and the 
fact that Chaitanya was indebted as much to Vishnusvami’ s 
as to Anandatirtha’ s teachings shows that their general 
drift was the same except for the special stress that Vishnu- 
svami laid on the Radha-Krishna cult. To-day if Vishnu- 
svami’s cult has practically disappeared, it might be said to 
be due to its absorption by Vallabha in the north and 
Anandatirtha in the south. 

Suka also figures in a MS. giving the succession list of 
the Sankaracharya Mutt . 65 This list starts with Siva as the 
first occupant, with Vishnu, Brahma, Vasistha, Sakti, 
Parasara and Vyasa following one after another in regular 

84 A disciple of Padmapada was Krishna-Llla Sukha, the author 
of Srichinha Kavyarn which narrates the story of Krishna. Durga- 
prasada-yati, a student of Krishna-Lfla Sukha, wrote a commentary 
on the work. (See Madras T.C.M., V, A.R. No. 4156.) According to 
Durgaprasada-yati, Padmapada lived at Kodandamangalam. 

85 See Sringert Gurupar ampara. Seshagiri Sastri, Report on 
Sanskrit and Tamil MSS., No, 2, p. 99, 
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succession. After Vyasa, came, it is said, Suka, who was, 
it is recorded, followed by Gaudapada, Govindabhagavad- 
pada, Sankaracharya and his successors. In Govindanatha’s 
Sankaracharya Charita, this order of succession is repeated 
and Suka occupies the identical position in the list set out in 
it. 66 It will be seen that the Suka referred to here is the son 
of Badarayana, a person quite different from Suka, the 
author of the Bhashya . That Suka, the son of Vyasa, is not 
altogether a mythical personage is shown by the reference 
to him in Sankaracharya’s Bhashya, In IV. 2. 14, Sankara- 
charya quotes a passage from the Mahabharata to show 
Suka obtained his release. 

In the Suka-Bhashya all the colophons read alike and 
state that it was composed by “ the other Suka” 07 who was 
the incarnation of the Bhagavat Badarayani Sukacharya, 
i.e,, Suka, the son of Badarayana, the famous author of the 
Brahma-Sutras. This Suka should therefore be called 
rightly the second or the later Suka, who was regarded as 
the incarnation of the original Suka who appears in the 
Mutt lists referred to above. This Suka II describes 
himself as the incarnation of the original Suka, the son 
of Badarayana 68 ; as of the Srlvatsa gotra; of unfaltering 
austerity ; famous for every kind of knowledge ; Parama - 
hamsa ; guru of gurus (paramaguru) ; one who has an 
ascertained knowledge (of Brahman) ; Srlmadbkagavata 
raddhdnta ( i.e ., one who has conclusively demonstrated 
the truth of the holy Bhagavata ) ; and Bhagavatpfidacharya 
(i.e., the occupier of the sanctified seat of office as head 
of Mutt). In one of the invocation stanzas (see stanza 
No. 4) he pays homage to Sri Gopalakrishna, the first 
and original guru of the Mutt, an avatar of Sri Krishna 
and his subsequent followers, Narayana and other Parama- 
hamsas, and to his own immediate guru, he says he 

66 Seshagiri Sastri, Report No. 2, p. 102. 

67 He is spoken of as “ Aparavatara ” in which Apart* means 
another , second, additional, later , posterior, etc* 

68 $riv$tsakulati}aka , 
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undertakes the writing of the Bhashya on the Brahma- 
Sutras .«» 

Suka quotes more than once a previous work of his 
called Sruti-gita- Bhashya. (See for example his Brahma- 
Sutra Bhashya , II, 1. 10, Svapakshadoshachchd). The 
Sruti-gita forms part of the tenth canto of the Bhagavata 
Parana , which is perhaps its most popular canto. The 
present writer has in his possession a fragment of a MS. 
commentary on the Bhagavata in which the Sruti-gita 
is presented with a Sanskrit-Telugu commentary. The 
author’s name is not mentioned in it. Whether this is the 
work of the Suka referred to in the Suka-Bhdshya, it is im- 
possible to say. But it recites at its commencement the 
following verse with which the Suka-Bhdshya also begins: — 
it ^ t 

sfrcrmrrPT ngsrifTfr II 

T am vande Paramd chd ryam padukikritamanmatham l 
Sukasastragurum Sitka rdmd ryam inarm jdkritim II 
In ending this canto the MS. ends with the invocation 
Sri Sitaramabhyannamak , an invocation which marks the 
beginning and end of each adhydya and each pdda of the 
Suka-Bhdshya. These may be accidental resemblances, for 
the Suka-Bhdshya is entirely in Sanskrit and it is probable 
that the Sruti-gita Bhashya referred to by Suka in his 
Bhashya was also composed by him entirely in Sanskrit. 
As has been shown above, Vallabha based his commentary 
on the Bhagavata and Anandatirtha also laid stress on the 
Bhagavata. An analysis of Suka's Bhashya shows that 
Suka’s use of the Bhagavata is fairly wide. The largest 
number of citations, however, seem to be from the 10th 
canto which, considering its importance, seems natural. 70 


69 The commentator Krishnacharya interprets “the other Parama- 
hamsas” as referring to Brahma, Narada, Vyasa and Sukacharya. 

70 The five adhyayas 29 to 30 in the Tenth Skandha of the 
Bhagavata are called Rasapanchddhyayi, because they deal with the 
Rasakrxda of Sri Krishna. There is a commentary called Visuddha- 
rasadipika on this particular part, by Sri Misra Narayanapada. 
{Madras Tri. Cat. of MSS., V. I, C. R. No. 4996, pp. 6884-87.) 
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The 2nd, 7th, 11th and 12th are also referred to often. It 
may well be asked why this stress on the Bhagavata ? Suka 
says in commenting on I. 2. 17i Sarvopanishad sdrabhutam 
Srxmadbhaga vatam. We may compare this statement with 
what, in his Bhagavata Tatparya Nirnaya , I. i, Ananda- 
tlrtha says : — Brahmasutra Mahdbhdrata Gdyatri veda 
sambandhascha ayamgra n thah ■ Again, Anandatlrtha ob- 
serves in his Bhagavata Tatparya Nirnaya, III : — Sarva- 
vedeti/idsanam sdram saram samudritam i satu saws ntvayd- 
masa Mahardjam Parikshitam ll : In Bhagavata you find the 
essence of the essence of the Vedanta. Such essence was 
related by Suka to Maharaja Parikshit. In commenting on 
III. 3. 1, Om sarvavedantapratyayam, etc., Suka states that 
the Bhagavata is sarvavedantapratyaya. Again, commenting 
on III. 3. 6, U pasamhdra, etc., Suka says that all Puranas 
point to bheda only. If so why select only Bhagavata 7 
Because it is said that “ among the eighteen (Puranas), the 
foremost is the Bhagavata ( Dasdshtam Sri Bhagavata) ”. 

In the Bhagavata school, of which Suka is the chief 
modern exponent, bheda is the cardinal doctrine and 
that doctrine is the fundamental basis of bhakti as 
enunciated in the Bhagavata. The second adhyaya of the 
Bhagavata epitomises the whole work. As the saying 
goes, dvitiye dvitiyo advitlyaha ; The second verse in the 
second canto (of the Bhagavata ) stands unrivalled : — 

“ If ssrU<JT TTSf q«n l 

Wftqrth n 

risr * i^FffissrH i 
5RH: II 

(tflfTKR#, V-VA) 

Sabdasya hi brakmana esha panthd I 
Emiamabhidhyayati dhiraparthaih II 
Paribhraman tatra na vindatertkan I 
Mayamaye vasanaya sayanaka ll 

Srimadbhagavata, II. 2. 2. 
This may be broadly translated thus : — 

The prime meaning of the word Brahman points direct- 
ly to Vishnu, according to the Sruti text B rahntasabdasya 
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Vishnavdveva (the meaning of Brahma, is the all-pervad- 
ing Vishnu) ; but the ignorant jlva roams about without 
knowing the exact manner of realizing him, because he 
himself is enveloped in the covering of Jlvdchchddika-mdya , 
beyond which he is unable to see Brahman, being in want 
of (Brahma-) gnana. 

The suggestion here is that bheda is the doctrine 
taught in the Bhagavata and that without a realization of 
bheda , gnana (i.e., right knowledge) is impossible. Hence 
the attempt made by Suka at every step in his Bhaskya to 
differentiate the jlva from Isa. That doctrine is as funda- 
mental to his position as a Bhashyakara as to the Bhagavata 
itself on which his interpretation is based. 71 

Suka, the Brahma-Sutra commentator, should, in 
view of what has been stated above, be deemed a later 
person of the same name, who reckoned himself an 
avatar of the original Suka, the son of Vyasa. Neither 
from the particulars he gives of himself nor from the inter- 
nal references contained in his Bhdshya is it possible to fix 
his date with any degree of certainty. That he was 
posterior to Anandatlrtha seems fairly inferable from the 
fact that he follows Anandatlrtha in his comments. At any 
rate, it cannot be doubted that Suka, the Bhashyakara, was 
actually indebted to Anandatlrtha’ s commentary. He quotes 
in I. 1. 1, while trying to explain what goes to make a 
Sutra , the verse quoted by Anandatlrtha: “ Alpdksharam 
asandigdham sdravadvisvatomukham i Astobhamanava- 
dyancha sutram sutravido viduhu ”, etc., which is not cited 
by any other commentator. Like Anandatlrtha, Suka 
allows that women, Sudras and those that are servants of 
Brahmanas ( Sthri sudra Brahmabandhu) are entitled to 
hear the Bhdrata and other epic works {cf. Anandatlrtha’s 


71 A more modern attempt to show that the Brahma-Sutras have 
their parallels in the Srimadbhagavata and that the latter is but a 
commentary on the former, is that of Pandit Haridas Vidyavagxsa 
Bhagavatacharya’s Brahma-Sutras in Bengali, with the Bhdgavata- 
Bhashya which has been translated into Bengali. This topic is 
further referred to below. 

13 7 



194 


INTRODUCTION 


Bhdshya , I. 1. 1 and Suka’s Bhdshya , I. 1. 1, pp. 43-— 45). 
Again, like Anandatlrtha in I. 1. 1, Suka in his Bhdshya 
says that Sri Narayana having been approached through 
prayers by Brahma, Rudra and others, declared that he 
would incarnate in the house of Parasara and be born as 
the son of Paraiara and Satyavati, and destroy all the ill- 
informed and ignorant-minded people and manifest himself 
in the person of Krishnadvaipayana ( Badarayana) and exhibit 
to the world — through his works ( Itihdsas and Paninas) 
which would explain the gist of all the Vedas and Vedanta, 
and through his Brahma-Sutras , which would unmistakably 
declare the essence of the Vedas- — that Krishna, who in 
his undivided form is Narayana, is the Brahman ( Suka 
Bhdshya , I. 1. 1, p. 35 — 36; cf. with Anandatlrtha in 
I. 1. 1). Again, in discussing I. 1. 1, Suka in his Bhdshya 
says that B rahmaj ignyasa should be undertaken only in 
order to know who is to be approached by updsana for 
realizing Moksha and out of whose grace such Moksha 
is obtainable as the result of updsana. Suka says that 
the deity of updsana , according to Badarayana, is no 
other than Sri Krishna, the undivided form of Sri Nara- 
yana, who is extolled throughout the Srimadbkdgavata 
(Suka’s Bhdshya , p. 246). This seems also an echo from 
Anandatlrtha, who, in his Anuvydkhydna (I. 1. 1), quotes 
the last two Sutras of the Purva- Mvmdmsa (vis., Sa 
Vishnurdhahi and Tam Brahmetydchakshate) which indi- 
cate that the Brahman who is to be meditated upon to 
realize Moksha — the MahapurushSLrtha — is Vishnu, who is * 
the Brahman about whom we are to conduct the jignydsa 
mentioned in U ' tiara- Mimdmsa, I. 1. 1. 

Suka’s view-point is that jignydsa is only for “ Moksha- 
labha ”, i.e., obtaining Moksha through knowledge ob- 
tained by jignydsa. This is the position of Anandatlrtha, 
who under I. 1. 1 states that the attaining of Mdksha 
through the grace of Parabrahma-Vishnu is the only 
objective aimed at by jignydsa. ( Parasyabrahmano Vishnoh 
prasdddditi vd bhavate, Brahma-Sutra , I. 1. 1 \ cf. Suka’s 
Bhdshya I. 1. 1 ; Mdkshopdyabhuta Bhagavadbhaktireva 
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etad sdstrasya vishayak tadrisa bhaktidvdra mokshalabha - 
yeva prayojanam.) 

Suka, in I. 1. 2, says that some authorities enunciate 
that Brahman is Nirvisesha, and that expressions which 
describe Brahman as jagadjanmadikarana , etc., are to be 
understood as indicating no lakshcma. It is not possible, 
he states, to establish a Parabrahman who is devoid of 
lakshana and at the same time capable of srishti, sthithi and 
laya, which are his chief characteristics. According to Suka, 
Badarayana’s view is that Brahman should be recognized 
by the characteristics indicated in the Sutra J anmadyasya 
yathah , creation, protection and destruction, which are 
the chief characteristics by which Brahman should be 
understood. This is, he adds, the essence of all the 
Vedanta (Sarvavedanta saram). This view closely follows 
Anandatirtha’s in I. 1. 2, where in declaring Brahma- 
lakshana , he quotes from the Skdnda Parana : — Srishti 
sthithi samhara niyamana gndnagndna bandha moksha- 
yathah ; utpaththi sthithi samhara niyati gnanamavrutihi ; 
bandha mokshancha purushdth yasmath sa Harirekaratiti 
Skdnde. This has to be compared with Suka's words : 
Utpaththi sthithi laya samanarthah pravesa niyamanadindm 
sthithirantharbhdvanaprutha upadesah. This is to support 
his view that the chief lakshanas of Parabrahman are 
known through the lakshanas of creation, protection and 
destruction and He cannot therefore be without lakshanas. 
Parabrahman in the form of Sri Hari is the sole Lord 
to grant, out of His grace, Moksha. 

If Nirvisesha Brahman is postulated, the result of 
jignydsa would prove to be nothing ; on the other hand, 
a contradictory result will be attained ( viparita phala- 
neva drashtavydni ). 72 

In parts of his comments on I. 1. 2, Suka follows 
the actual wording of Anandatirtha. Thus, the following 
is from Anandatirtha’s comment as found in the Anuvyd- 
khydna : — Janmadasyeti tenaitad vishnoreva svalakshanam, 

12 This is the gloss of Krishnacharya, the commentator of Suka, 
Bhashya , see Suka Bhashya, page 49, 
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asyodbhavddi hetutvam sakskadeva svalakshanam • This 
might be compared with the following from Suka’s com- 
ments on the identical Sutra (I. 1. 2) \-Jagadjanmddi 
kdranatvam parabrahtnand lakshanam bhavafLti prdha 
janmadyasya iti. 

Again, Anandatirtha in his Anuvyakhyana , commenting 
on I. 1. 1, says in ascribing to Brahman paripurnaguna : — 
Brahmasabdopi hi gunapurtimeva vadatyayam. This may be 
compared with Suka’s words in I. 1. 2 : Gunagana paripur- 
natvena saviseshatvameva hi param Brahmana upadisyate. 
Again, Anandatirtha in his Anuvyakhyana , in commenting 
on I. 1. 1, says, in describing Brahman as possessed of 
countless gunas: — Athbnantagumm Brahma nirbheda mapi 
bhdvyate . This may be compared with Suka’s words in 
J. 1. 2 : — A parimeyatvdt bhutananta parama man gala guna 
gana paripurnatvena saviseshatva meva hi param Brahmana 
upadisyate. 

Again, Anandatirtha quotes in support of his inter- 
pretation of Brahma-Sutra I. 1. 3, the following from 
the Skdnda Purana : 

areigfssSra’FT m n^iracrq; i 

Rigyajussamatharvascha Bharat am pancharatrakam t 
Mularamdyanamchaiva sastramithyabhid/iiyate H 
Yachchanukulametasya tachcha sdstram prakirtitam I 
Athbnyo granthavistaro naiva sdstram kuvartma tat ii 
T his might be compared with Suka’s commentary on 1.1.3* 
where he thus quotes the first half of the above two 
verses : — 

snsr srefif^q; n 

Rigyajussdmdtharvdkhya Bharatam panckardtrakam I 
Yachchdnukulametesham tachcha sdstram praklrtitamW™ 


TS Here etesham is wrongly put down for etasya, thus making the 
subject singular and the pronoun plural, 
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Suka quotes this as a well-known “ Vachana ” 
without pointing to the source from which it is taken. 
Anandatlrtha quotes the Skdnda Purdna as his source. 

Suka next quotes the Sruti text, Yo brahmdnam 
vidadhdti pur v am yovai v&damscha prahinoti tasmai iti , 
which is found quoted already by Anandatlrtha in the 
opening part of his work Bhdgavata Tatparya Nirnaya , 
where he proves that Vishnu imparted the knowledge of all 
the Sastras to Brahman in order to show that he formed 
the source of all knowledge — Sdstrayonitvdt. 

Similarly, what Anandatlrtha says in I. 1. 2, Janmd- 
dasya yathah , abhignd sarvagna, etc., is repeated by Suka 
in his comments on I. 1. 6. 

Again, when commenting on II. 2. 44, Vipratishe - 
dhdchcha , Suka quotes the following verses in support of 
his view without mentioning the source from which they 
are taken : 

r ft w JTfprm ^ar n 

3RSRIR RcRaTTR Rqtrarft #ar i 
smreNr nr fR n 

Tvam hi rudra mahdbhdga mohasdstrdni karaya It 

Atathydni vitathydni viparitdni darsaya\ 

Prakdsi kuruchdtmdnam aprakdsancha mdm kuru II 
ityadi , etc. 

This might be compared with the following from 
Anandatlrtha’ s Mahdbhdrata Tatparya Nirnaya, I. 48-49, 
where he says he quotes as from the Vardha Purdna m 
the following : — 

w nfRrfr nr^r^rrm n 
STcT^Tft ftasanfar nfrgar I 
srarrar gR ^TcnR nr srii 

Tvamcha rudra mahdbaho mohasdstrdni karaya II 
Atathydni vitathydni darsayasva mahdbhuja I 
Prakdsam kuru cha atmanam aprakdsam cha mdm kuru II 
Though Suka gives the verses slightly differently, there can 
be no question that he has taken them from Anandatlrtha. 

Next, in commenting on Sutra I. 1. 15, Taddheiu 
vyapadesachcha (identical with Anandatlrtha’s I. 1. 14), Suka 
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quotes the identical Sruti (Taittiriya) text referred to by 
Anandatlrtha : — 

21% TOift ii — (I. v-«) 

Kohyevdnydth kah pranyath i 

Yadesha dkasa dnandb uasydth 11 

— (Taitt. 2-7.) 

Then, in commenting on Sutra I. 1. 16, Mantra- 
va rnika mevacha giyate, Suka quotes likewise the same 
Sruti texts as Anandatlrtha, Brahmaviddpnoti param and 
Safyam gndnam anantam Brahma , practically copying 
Anandatirtha’s commentary ipsissima verba. 

Further, in commenting on I. 1. 18 (corresponding to 
Anandatirtha’s Bhdshya I. 1. 17, Bhedavyapadesachcha ), 
Suka gives the Sruti text quoted by Anandatlrtha: 
Adrtsye Andtme Anirukte Anilayanl abhayam pratishtdm 
vindate aththaso abhayam gato bhavati. 

Likewise, in his comments on I. 1. 20, Asminnasyacha 
tadyogam sdsti (Anandatirtha’s Bhdshya, I. 1. 17), Suka 
quotes the Brihat Samkita text, Sirbndrayanapaksho 
dakshina savya evacha etc., which occurs in Anandatirtha’s 
comments on Brahma-Sutra I. 1. 15, Mantravarnika- 
mevacha giyate. It should be noted that this quotation 
, occurs in the same Adhikarana in both the commentaries 
— i.e., Anandamayadhikaranam. In Suka, this quotation 
practically ends his comments on I. 1. 20 and with it he 
ends Anandamayddhikarana. Suka argues that if Brahman 
has avayavas, then he cannot be described as one not 
possessing avayavas, gunas, dkara , etc. 

Again, in his comments on Brahma-Sutra I. 1. 26, 
Chchandobhidhanan netichet nathathd chetorpand ni gadu- 
thathdhi darsanam, corresponding to Anandatirtha’s com- 
ments on Brahma-Sutra I. 1. 25, Suka quotes the same 
Sruti text Chetorpanartham vinigadyate. Similarly, the 
Purushasukta text quoted by Anandatlrtha under Brahma- 
Sutra I. 1. 26, Bhutddipada vyapadesopapaththe schaivam , 
is enlarged by Suka who quotes in full the same text 
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under his comments on Brahma-Sutra I. 1. 28, Upadesa 
bheddtmetichennobhayasminnapya virodhdt. 

In I. 2. 19, A ntharydm adhidaivddhilokddhishu tad- 
dharmavyapadesat, Suka follows Ramanuja in adding 
lokddhi (where lokddhi is omitted by Anandatirtha), 
but follows Anandatirtha’s interpretation, quoting the same 
Sruti text, though he quotes it at greater length. (See 
Anandatirtha’s Brahma-Sutra Bhashya I. 2. 18.) 

Similarly, Suka’s I. 2. 20 follows Anandatirtha’s 

I. 2. 19. 74 

Again, Suka’s comment on Brahma-Sutra I. 1. 21, 
Anthastaddharniopadesdth, is but a reflection of the com- 
ment of Anandatirtha on I. 1. 20, the corresponding 
Sutra and on I. 1. 21 Bheda vyapadesdchcha in the same 
adhikarana — Antastatvadhikarana of Anandatirtha and 
Antaradhikarana of Suka. 

Though Suka adopts bheda throughout, he is careful 
to avoid anything approaching Anandatirtha’s theory of 
tdratamya bheda as among pirns. Anandatirtha holds to 
pancha bheda , which are fundamental to his system. Suka, 
however, accepts only jivesa bheda and jiva prakriti bheda. 

We may now sum up and note the points in which Suka 
and Anandatirtha agree and those in which they appear 
to differ. First, as to the points on which they agree : — 

(1) Sastrasya nityatvam [ i.e. , Sabda(Veda) is eternal]. 

(2) Jagatj anmadikaranam Ndrdyana eva (i.e., Vishnu 
is the cause, etc. of the world). 

(3) Ata sastrayonitvam tasyoktam, i.e., Vishnu can 
be understood only through the proofs manifested in the 
Sastra. 

(4) Tatascha Parabrahmano Ndrdyanasya nikhila ja- 
gatjanmadikdranatva rupa lakshanam siddham (i.e., Para- 
brahma Narayana is the sole possessor of the characteristic 

74 But Suka reads I. 2. 20 thus : Na cha Smart ha matha dharma- 
bhilcLpaschariraschya . Anandatirtha and Sankara, however, take 
schariraschya with the next Sutra. In this Suka agrees with 
Ramanuja and Srikantha. But Srikara agrees with Sankara and 
Anandatirtha. 
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of jagatjanmadikdranatva, i.e., creation, protection and 
destruction. This is the established fact throughout the 
Sutras). 

Next, as to the points on which Suka and Ananda- 
tlrtha differ, we may note the following :■ — 

1. In his interpretation of I. 1. 11, Gati sdmduydf , 
Suka says that those who practise Bhakti in the nine forms 
mentioned in the Bhagavata are on a level. This is a 
departure from Anandatirtha, who holds that there is 
tdratamya among the nine different kinds of faithful 
devotees. They are not put by Anandatirtha on an equal 
footing as is done by Suka. Suka holds that these are 
all equal in Moksha — tasmadanyatamdpi navdndmapi 
bhaktlndm moksharupaphalasya samanatval. Anandatirtha 
holds : — Mdkshaye laye tdratamyam devana/na pi drishyate 
(see Mahabharata Tatparya Nirnaya , I). Suka repeats 
the equality of all bhaktas of whatever nature, among the 
nine different kinds, in Moksha, in I. 1. 12 \—Tasmdt 
sravamdinam tdratamyam ndstlti siddham. We ought to 
compare this with what Anandatirtha says in his Maha- 
bhdrata Tatparya N irnaya (I. 51.) : — Nirdoshatvam tdra- 
tamyam muktandmapi. chochyate, in which both faultlessness 
and gradation among Muktas is clearly postulated. 

2. Suka holds there is bheda as between Jlva and 
Isvara ; but not as between /was themselves. Anandatirtha 
holds that there is difference between /was as well. 

Suka, in commenting on I. 1. 18, Bhedavya pade- 
sachcha, stresses the remark that there being many 
Sutras referring to Bheda, such as BMdavyapadesdckcha 
(I- 1 - 18) ; Bkedavyapadesdchckdnnyaka (I. 1 . 22) ; Bheda - 
vyapadesdekeha (I. 3. 4); Bkedasrutervailakskanydchcha- 
(II. 4. 17) ; Bheddnnetiche-nnaikasydmapi (III. 3. 2) • 
adhikantu bhedanirdesdt (II. 1. 22), etc. in the Brahma- 
Sutras, critics, not properly understanding their bheda 
import, exercise their verbal ingenuity for interpreting 
them from the abheda point of view, through their ardent 
love of mere contradiction. Suka hints that even in the 
Sutrakara’s time there was observable this tendency towards 
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abkeda and consequently to do away with that tendency, 
the Sutrakara specifically introduced into the Brahma- 
Sutras this species of Sutras establishing the Bheda 
view-point. 

Suka, in commenting on I. 2. 14, says that the Jiva 
is a Sakha of Isa and not his equal. The Bhdgavata, 
according to him, is devoted to the demonstration of the 
difference between Jiva and Paramatman in their respective 
svarupa (I. 2. 17). Jiva is jiva; and Paramatman is Para- 
matma ; both will not and do not undergo any transfor- 
mation in any kind of manifestation (I. 2- 18). Both Suka and 
Anandatirtha think that there is bheda in svarupa between 
Jiva and Paramatman, a point in which they fundamentally 
differ from Sankara, who holds that both are one in mani- 
festation and svarupa ; only in manifestation it is vyavahdra. 
Again, commentingon III. 3. 19, Samdnaevanchd bheddchcha , 
Suka says that bheda does not extend to the different 
avataras. All avataras are samdna in svarupa like gold 
and jewels made out of gold ( kanaka and makuta), though 
they seem different as between themselves. This is in 
accordance with the view of Anandatirtha. Commenting on 
III. 3. 25, Vedhddyartha bheddt, Suka says that Jiva 
can approximate (in guna ) as far as Parabrahman. Tatra 
jiva lakshanam sarva Vedhddhikam Parabrahmani nochyate. 
Adh denotes that Jiva can get to Brahman. But why does 
not the Jiva become part of Parabrahman? Because only 
deha sdrupya is possible and Brahman becomes, through 
mantras^ Vasa. The term Vedha has been used and not 
Brahman. This is to show that assimilation with Brahman 
is not possible. Commenting on III. 4. 39, Athasthvithara 
jydyo lingachcha , Suka comments that, to those who are 
imbued with Bhakti and Yoga and who deserve the best, 
there shall be sama darsana. Commenting on III. 4. 40, 
Tadbhuta , etc., Suka says that this Sutra suggests the grant of 
samatva to those who approach the Brahman with humility. 
“To those who show themselves as humble servants of 
mine (Sri Hariddsa bhavabhyah), I give them my own rupa 
(tadrupabhavam) as declared in the Svuf.i ” RhpJn 
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jlva and ha thus seems the fundamental basis of Suka’s 
Bkashya. 

In keeping with this view of the dependence of the 
jlva on the Isa is the doctrine of- Moksha propounded by 
Suka. Commenting on IV. 4. 17 Jagadvyapara varjam , 
Suka asks : Does the mumukshu attain all the eight qualities 
of Paramatma, such as Jagadvyapara , etc., after attaining 
realization ( mukti ) ? The answer is Jagadvyapara varjam. 
He attains Brahmatva — excluding the eight qualities. He 
is a paratantra, subordinate to Paramatma. He gets 
moksha because of the grace of the Almighty (. Bhagavat 
prasada labdhasya mokshasya pratyagatmana samrihitatva- 
masti). This lack of jagadvyapara shows the mumukshu’s 
paratantratva. 

Commenting on IV. 4. 21, Suka winds up by 
saying that the mumukshu enjoys bliss in associati&n with 
(sakam) Parabrahman. This is the objective of the desire of 
the jlva. 

Suka, however, finds some difficulty in holding strictly 
to his view that there is no bheda as between jlvas. 
At one point, he appears to evade the issue. Thus, though 
he quotes, while commenting on I. 3. 43 Sushuptyut - 
krdntydr bhedhia , texts from the Bhdgavata indicating 
bheda between jlvas , he does not identify himself with 
them. He simply passes them by, saying that there 
is bheda between jlvas and Isvara. In places like 
this, jlva paraspara bheda seems to be tacitly denied by 
him. He appears to quote these texts only to establish 
bheda between jlva and Isvara, According to him, none 
but Parabrahman can be the Lord of the Universe. How- 
ever, Suka, in commenting on III. 2. 40 Purvantu 
Bddardyano hetuvyapadesath, states that Narayana grants 
phala to jlvas in keeping with the merit of their past 
actions ( Nardyamt tattat jlvandm tattat purvanugunyhia 
phalam bhavafiti nlschetavyam). This would seem to 
indicate that tdratamya as between jlvas would seem to be 
recognized by Suka, though he does not enlarge on the 
topic. This is a rare statement ; usually he propounds bheda 
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as only between jlva and Brahman , but does not enlarge 
on differences between jlva and jlva. 

In commenting on I. 1. 1 3 Anandamaybbhydsdt, Suka 
closely follows the reasoning adopted by Jayatirtha in his 
Nydya Sudha , when explaining charama sabda in I. 1. 25 
Jyotishcharandbhidhdndtd 5 In his comments on the latter, 
Jayatirtha raises the issue whether charama sabda is applica- 
ble to Parabrahman or to the Jiva and answers by saying 
that it is applicable only to the former. In dealing with 
the identical point when commenting on I. 1. 13, Suka 
sets down the same view and concludes by saying that in 
this Sutra (I. 1. 13) it is Paramatman only that is primarily 
contemplated and that there is not even a distant suggestion 
that there is abheda between Jlva and tsvara (tasmdt iha 
sdrlratvasya Paramdtmanyeva paryavasdndt na jlvesvara 
abheda prasakti gandhopi iti nischlyate). 

Suka’s interpretation of I. 1. 13, Anandamaybbhydsdt , 
bears also evident traces of adoption of the phraseology 
used by Jayatirtha in his Nyayasudha on the same Sutra. 
Suka opens his argument thus : 

“ s&SRrafi: 'aRRtswwfts ii ” srw s-nw 

n % n “ ctwtu 

f% ’tRJTR^cfl’Tr^m ? |fcT fal%%- 

p 5n<ftan^r ” % s3fTTOri$TWRR?r pitra; 

>uhraRT<i. vih s%aR: ii 

JTtffr, aTWrRTR II TRfTIWR ^I^ISWRERT I 3TRRT 

aun% : er«rr % sr^#r vpfci « wtl m u 

3TRkl ii n — 

70 Charama Sabda has to be differentiated from Charamasloka , 
which has a large literature associated with it in Sri-Vaishnava 
philosophy. See Charamasloka tdtparyadlpika , see Madras Catalogue 
of SkL MSS, IV, i. C. page 3665(b); R. No. 3665(b), etc. In the 
Rahasyatraya of Sri Vedantacharya, we have a treatise on the three 
great principles of Sri-Vaishnava religion : Ashtdkshara , Dvaya and 
Charamasloka , see for a commentaiy on it, Madras Tru Cat . of 
MSS, V, 1. Skt. C. p. 6718, R. No. 4714. 
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erarra;. srgfct u crams' q^nmw^Tnr 

jnwra ii ?r 5 sftsr: n 

Compare this with Jayatlrtha’s comments in his Nyaya- 
sudhd on the same Sutra : — 

goifTi%^R^ 3 T: % jjmfr sr?n% ^rfdii% sfjtst arer 5 r:ii afar- 
ft ttcj- fsfcnt IrRf^ft sr y? gws 

?rt*rjrc st^wt trijr if^r^irFr^urar: qasret ii ?t=t 4?r: » 

fthh-s’jnwT^T: TOTTc&n srcr qrfa*rf% i ^ sirens sRP’irTflPr % 

Wf^sprt’Trat; i ft aifcsrifr n iswrarwft^rsr # n f cn wreifc 

snsfi If ft$TCfIl%5T: ii 

Thus, Suka concedes : (1) Jlvesa bheda, i.e., that jlva 
and Isa are different ; (2) Jagat satyatvam\ Sastmsya nityat- 
vam ; (3) Jlva can attain to the sdrupya of Paramatman ; (4) 
Equality in svarupa as between avaidras (III. 3. 19) ; and 
(5) Both hold that Parabrahman is Nirguna in so far as he 
is held to be absolutely free from satva, rajas and iamb 
gunas ; but he is held to be full of dnandadi sadguuas in 
regard to which he is described as gunapurna. But Suka 
does not agree with Anandatirtha in assigning tdratamya- 
bheda among /was. Suka, however, holds with Ananda* 
tlrtha that Paramatman is one, in all his multifarious forms ; 
there being no bheda between his avaidras. 

From what has been set out above, it will be conceded 
that Suka came long after Anandatirtha. How long 
after, it is not possible to state definitely. But seeing 
that the position assumed by Suka, though basically 
identical with that of Anandatirtha, is still one somewhat 
at variance from his, it might be suggested that it is an 
attempt at producing a Bhdshya on the Brahma-Sutras 
to suit the special position of the Bhagavata school repre- 
sented by him. The tradition of this school was evidently 
one of bheda but not probably bheda of the logical type 
propounded by Anandatirtha and propagandized with zeal 
by his school. The Smartha or the Bhagavata matha of 
Talkad claimed Suka’s Bhdshya as its own possibly for two 
reasons : (a) to provide a Bhdshya for itself and its adhe- 
rents, which seemed a necessity seeing that other leading 
maths had their own; and (b) to suggest that though 
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it followed the bheda theory in its interpretation, it differed 
in certain respects from the theory as worked out by 
Anandatirtha. These differences, though they do not 
go to the root of the matter, are possibly thought of 
to be material enough to justify the claim of a separate 
school. It is possible too that it adheres to quite an ancient 
tradition. However this may be, these considerations would 
suggest a date for Suka, the Bhdshyakdra, far removed from 
Anandatirtha. While Suka follows closely the latter’s 
Bhashya and as might be expected holds fast to his cardinal 
doctrine of bheda , he agrees to differ from him in certain 
other phases of his doctrine. Considerable time should 
have elapsed between the two for Suka to attempt at 
popularising such a radical departure from the bheda view 
propounded by Anandatirtha. Probably we may not be 
far wrong if we premised that a couple of centuries 
divides the one from the other. If Anandatirtha belongs 
to the 13th century A.D,, Suka may, perhaps, be set 
down to at least the 16th century. His criticism of the 
Advaita position would induce one to shift him to the 
next century even. In it, he envisages a fully developed 
Advaita attitude. Suka’s language is also quite modern ; 
he quotes sparingly from the Srutis , except where he 
takes from Anandatirtha and the Telugu part of his 
Srutiglta is almost conversational in character. This 
apart, the type of bhakti — utter dependence on God in 
a spirit of humility — would also seem to signify a late 
date. Judging from the criticisms he offers on the 
Advaita School of his time, which is referred to by him at 
different points of his Bhashya , Suka’s work should, if 
anything, be advanced by perhaps another century. Thus 
Suka, in fact, holds up devotion to Vishnu of a somewhat 
extreme type as the ideal to be aimed at by those desirous 
of moksha. While commenting on I. 2. 5 Sabda visheshdi, 
he says that in order to realize moksha , Bhagavan Nari,- 
yana alone should be resorted to as the sole bestower of 
moksha to those who meditate on him ( Amnayo visheshi- 
taha Paramatmanonyaira wumukshupdsyatva mapahasati, 
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tasmddbhagavanndrdyana eva mumukshupdsyatvena prati- 
pattavyaha). He approvingly quotes in this connection, 
in support of his position, Bkagavata , IX. 9. 21, Avis- 
mitam paripurna kdmam, etc. Quite in keeping with 
this standpoint is his summing up of the import of the first 
five adhikaranas of the first Adhyaya. Of these five 
adhikaranas , Suka says : — Parama Purusha Bhagavan 
Narayana alone is the one to be meditated upon and 
discussed, in order to realize moksha , as he is the sole 
Lord of creation, protection and destruction as declared 
throughout the Vedanta. In commenting on I. 4. 3, 
T adadhmatvattadarthavat , Suka writes thus referring to the 
Advaita position : — Tava mate Brahma vyatirikta vastva- 
bhdvdt ; yadyakasmddbhedam parikalpya sastrdni pravarte- 
ran tadd teshdm bhranta pralapa vishesho vyarthdyasascha 
prasajyate tasmadasthyaiva taybrbhedaha. This shows that 
Suka belongs to the post-Sankara period. Commenting 
on II. 1. 7, Asaditichennapratishedha mdtratvdt , Suka 
says : — Those that argue that visva is mithya are rejected 
here. Adhyasa in Brahman is what is not supported by 
the Veda. It is against Sruti texts : Yatova imdni bhutdni , 
etc. Jagat is therefore satya. Otherwise, Sruti texts will 
be rendered mutually contradictory. Brahma saiyatva will 
end in Brahma mithyatva. Both adhyasa and Brahman 
will become satya. Thus the adhyasa theory will end in 
no satisfactory solution ( anavasta ). This will be the result 
of predicating that visva is mithya. Therefore jagat is 
satya and nitya. Hence it is stated in the Bkagavata : — 
Satyavratam satyaparam trisatyam satyasya ybnim nihitancha 
satye satyasya satyamiti (Canto X). Again, commenting 
on II. 1. 8, Apltan , etc., Suka adds if jagat is mithya , 
then moksha which we aim at is also rendered mithya . 
All the Sastras are thus rendered asamanjasa. It would 
be folly to predicate mithyatva ; for it is destructive of 
all bhakti. Thus all meditation will be rendered futile. 

In II. 1. 9, N atudrushtdntabhdvdt, Suka next observes 
that when meditation goes, moksha will become impossible. 
The Klta becomes Bhramara by meditation and the 
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fear of Bhramarct. Similarly the jiva, by meditation on 
Brahman, can attain Sarupya — the rupa that it meditates 
on. According to the opposite theory ( asanmata ) if every- 
thing is unreal, then the example of Bhramarct and Kita 
would be unreal. The final result of sarupya., i.e., 
Brahmatva, would be thus rendered unreal, so that the 
doctrine itself becomes untrue ( asamanjasa ). Commenting 
on II. 1. 10, Svapaksha doshdchcha, Suka says : — Your 
own view-point is false. If sarlra is asafya, then jiva and 
Isvara being one and both within bondage, there will be 
no such thing as father, teacher, son, disciple, etc., thereby 
resulting in niahadosha. Therefore, such a view-point is 
extremely faulty. This is made clear in our Srutigltd 
Bhashya.™ Next commenting on II. 1. 11, Tarkapratishtd- 
nadapi, Suka says that those who leave the Vedas and 
base their argument on mere logic, find it impossible to 
establish their doctrine. Vaiseshikas base themselves on 
logic but hold that there is bheda between jiva and 
Isvara. Others basing on logic, go a different way and 
try to establish a doctrine which cannot carry conviction 
(i.e., that visva is mithya ). Commenting on II. 1. 12, Anya- 
dhanumeyamitiche devamapyanirmoksha prasangaha , Suka 
says that if jagat is mithya , sarlra is denied. If sarlra 
is denied, then the sarira-lzss atman postulated by the 
doctrine presumes he is already Brahman and as such 
has attained moksha. Hence moksha-sadhana for him is 
needless (asat). Commenting on II. 1. 13, Yetenasishta- 
parigrahd apivydkhydtaka , Suka says that the doctrine of 
the nirlsvara Sankhyas is also contradicted here. Suka 
follows the reading of Ramanuja in II. 1. 18 Asadvyapa- 
desanne, etc. — which Sutra is split into two by Anandatlrtha 
and Suka. But in interpreting the Sutra , Suka quotes the 
very Sruti text cited by Anandatlrtha — ndsadaslnno sada- 
slththadamm. The strong criticism that is offered by Suka 

78 This work has been quoted more than once by Suka in his 
Bhashya. See text above in regard to Suka’s Bhashya on it. 
Srvtigita is a part of Canto X of Bhagavata, in which jagat 
satyatva is established. 
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of the Advaita position and the rest of his criticism of 
that standpoint as briefly indicated above would seem to 
indicate that he probably wrote long after the Advaita 
position had become fully established. The cumulative 
effect of all available evidence — historical and philosophical 
— would seem to suggest that he belonged to the 16th, 
if not indeed, to the 17th century. 

Though he follows Anandatirtha in upholding the 
bheda doctrine, Suka differs from him largely in his read- 
ings of the text of the Brahma-Sutra , thus showing that he 
only adopts as much as is necessary for his purposes and 
no more. Thus unlike Anandatirtha, but like Ramanuja, 
Nimbarka and Srikara, he retains the Sutra I. 1. 9, 
Pratignavirodhat. Ramanuja interprets the pratigna here 
referred to as the statement made in the Chchandogya 
text (VI. 1) : — Through the knowledge of one thing all 
things are to be known. Nimbarka follows him in this 
interpretation as well and both use it to reject the 
Purvapakshin’s argument that sat is the Pradhana. If 
the Pradhana were the cause, says Ramanuja, the aggre- 
gate of sentient beings could not be known through it, 
for sentient beings are not the effect of a non-sentient 
principle, and there would thus arise a contradiction. 
Nimbarka’s comment is not only brief — just a line — but 
also merely turns into aphoristic form what Ramanuja 
had said before him. Quoting the same text as Ramanuja, 
he remarks that to suggest that the cause is a non-sentient 
being cannot prove acceptable. ( Kincha ekavidyd na tu 
sarvavidyd na pratigna virodhadapi na achetana kdranddaha 
sadhuh ). Suka, with whom Brahma Tarka occupies a 
place wholly subordinate to Bhakti , does not refer to 
Pradhana in this connection except for the evolution 
from the Bhagavata of the text Yanmdyayd gahanaya 
(. Bhdgavata , IV. 7. 30) in his comment on Brahma- 
Sutra, , I. 1 . 6, Gaunaschennatma sabddt. On this 
text, he adds the remark that though Prakriti looks as 
the more prominent thing, Paramatman is the cause. 

( Tatasckayamabhigna sabdah prakritzmukhya eva bhavati, 
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tena cha paramatmaiva gamy ate tasmdjjagatkaranatva 
rupasya paramatma lakshanasya na kdchitkshatik). Later, 
when he comments on I. 1. 9, Pratignd virodhat , Suka 
omits all mention of Prakriti and proceeds : — Unless one 
meditates according to the Sastras, there is no realization 
of Moksha to him. Why ? Pratignd virodhat , i.e., it is 
opposed to the declared sayings (of the Upanishads). 
If at all any one can realize Moksha, then, he could 
do so only in accordance with the texts: No one that 
does not duly meditate on Me with all his heart and 
soul, he cannot realize Me, through My grace, through 
knowledge and through the grace of My Lakshmi ( Bhdga - 
vata, X. 72. 11); No one that does not duly become a 
suppliant of Mine will be eligible for realizing Me (Bhdga- 
vata X. 51. 43); “Know it for certain, O Kaunteya, no 
faithful servant ( bhakta ) of Mine will come to ruin” 
(Bhagavad- Gita, IX. 31.). Thus these pratignas (avowed 
statements) of Parabrahman will be contradicted. There- 
fore, in this way, should one with faith in him meditate 
upon and worship the immeasurably powerful Almighty. 
Such is the interpretation put — from the Bhakti point of 
view — by Suka on this Sutra. 

Suka treats the Pasupatyadhikarana and Uthpaih- 
yadkikarana as one single adhikarana and calls it Pasu- 
pathyadhikarana. In this he differs from the other 
commentators. 

Sankara thus arranges these sets of sutras : — 

II. 2. 33-36. Ekasminnasambhavadhikaranam in which 
the systems of Sugata and Vivasana (i.e., Buddhist and 
Jaina) systems are rejected. 

(Naikasminnasambhavat ; Evancha atma karthsnyam ; 
Nacha paryayadapyavirodho vikaradibhyah ; Antyavasthi- 
teschobhayannityatvadaviseshah . ) 

II. 2. 37-14. Patyadhikaranam. 

Patyurasamanjasyat ; Sambandhanupapaththescha ; 
Adhishthananupapaththescha ; Karanavachchennabhogadi- 
bhyah ; Antavattvamasarvagnatava. 

The Pasupati and Nirguna doctrines are rejected. 

14 » 
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II. 2. 42-45. Utpatyasambhavadhikaranam. 
Utpatyasambhavat; Nachakartuh karanam; Vignana- 
dibhave va tadapratishedhah ; Vipratishedhachcha. 
Bhagavata doctrine is rejected. 

Ramanuja' s arrangement is as follows : — 

II. 2. 31-34. Ekasminnasambhavadhikaranam. 


Naikasmin, etc. 
Evancha, etc. 
Nachaparya, etc. 
AntySvasthlhe, etc. 


II. 2. 31. 
II. 2. 32. 
II. 2. 33. 
II. 2. 34. 


Sugata and Jaina doctrines are rejected. 

II. 2. 35-38. Pasupatyadhikaranam. 

Patyura, etc. . . II. 2. 35. 

Adhisthana, etc. . . II. 2. 36. 

Karana, etc. . . II. 2. 37. 

Antavattva, etc. . . II. 2. 38. 

Ramanuja omits the Sutra Sambamihanupapaththe&cha. 
This adhikaranam, in his view, rejects the Pasupata 
doctrine. 


II. 2. 39-42. Utpatyasambhavadhikaranam. 
Utpatyasambhavat . . II. 2. 39. 

Nachakartuh karanam . . II. 2. 40. 

Vignanadi, etc. . . II. 2. 41. 

Vipratishedhachcha . . II. 2. 42. 

Badarayana establishes, according to Ramanuja, the 
Bhagavata doctrine in this adhikaranam. 

Anandafir tha adopts the following arrangement : — - 
II. 2. 33-36. Naikasmin adhikaranam. 

Naikasmin, etc. . . II. 2. 33. 

Evancha, etc. . . II. 2. 34. 

Nacha, etc. . . H. 2, 35. 

Antyavasthiteschobhaya- 
nityatvadaviseshah, etc. II. 2. 36. 

The Syadvada mata Jaina system) is rejected. 
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II 


2. 37-41. Patyuradhikaranam. 
Patyurasam, etc. 

Sambandha, etc. 

Adhistha, etc. 

Karana, etc. 

Antavattva, etc. 


II. 2. 37. 
II. 2. 38. 
II. 2. 39. 
II. 2. 40. 
II. 2. 41. 


The Pasupata system is rejected. 


II. 2. 42-45. Utpatyadhikaranam. 

Utpatya, etc. * • II. 2. 42. 

Nacha, etc. • • II. 2. 43. 

Vigna, etc. . . II. 2. 44. 

Viprati, etc. •• II. 2. 45. 


The Sakti doctrine is rejected. 


Nimbarka has the following arrangement : — 

II. 2. 33-36. 

Naikasmin, etc. • • II. 2. 33. 

Antyavasthi, etc. • • II. 2. 36. 

The Jaina doctrine is rejected by BadarSyana in 
these four sutras. 

II. 2. 37-41. 

Patyur, etc. to Antavattva, etc. 

The Pasupata system is rejected. 

II. 2. 42-46. 

Utpatti, etc. to Vipratishedha, etc. 

The Sakti doctrine is rejected. 

Nimbarka follows Anandatirtha, his commentary being 
nothing more than the noting down of the conclusions 
arrived at by Anandatirtha, the argumentative portion 
being almost entirely omitted. This is one of the Adhi- . 
karanas which unmistakably shows that Nimbarka came 
after Anandatirtha and not vice versa. 

Vallabha styles sutras 33-36 as the Naikasminnasam- 
bhavadityadhikaranam and includes the following sutras 
under it ; — • 
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Naikasminnasambhavat • • II. 2. 33. 

Evancha, etc. • • II. 2. 34. 

Nachaparya, etc. • • II. 2. 35. 

Antyavasthi, etc. • • II. 2. 36. 


According to Vallabha, Badarayana in these sutras 
rejects the Vivasana, i.e., Jaina, doctrine. 

II. 2. 37-41. Patyurasamanjasyadhikaranam. 


Patyurasamanjasyat • • II. 2. 37. 

Samban, etc. • • II. 2. 38. 

Adhishthana, etc. • • II. 2. 39. 

Karana, etc. • * II. 2. 40. 

Antavattva, etc. . . II. 2. 41. 


According to him, Badarayana rejects in these sutras 
Anisvara Tarkikavada, i.e., the system that postulates 
that there is no creating Lord. 

II. 2. 4245. Uttpaththisambhavadhikaranam. 

Utpattisambhavat • • II. 2. 42. 

Nachakartuh, etc. . . II. 2. 43. 

Vignanadi, etc. • • II. 2. 44. 

Vipratishedhachcha . • II. 2. 45. 

Badarayana here rejects, according to him, some parts 
of the Bhagavata system. 

Vallabha simply states the conclusions of Sankara in a 
few sentences, often using Sankara’s words and phrases. 

Suka exhibits these identical sutras thus : — 

II. 2. 32-35. Ekasminnasambhavadhikaranam. 

NaikasminsambhavSt; Evanchatmakarthsnyam; Nacha- 
paryayadapyavirodhovikaradibhyah ; Anthyavasthitescho- 
bhaya ni ty atvadavis eshah. 

According to him, the Jaina system is rejected in 
these sutras. 

II. 2. 3644. Pasupathyadhikaranam. 

Pathy urasamanjasyat ; Sambandha nupapaththeh; 
“ Adhishthananupapathescha ’ ’ ; Karanavachennabhogadi- 
bhyah ; Anthavathvamasarvagnathava ; Utpatyasambha- 
vat ; Nachakarthuhkaranam ; Vignanadibhavevatadaprati- 
shedhah ; Vipratishedhachcha. 
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The Pasupata system is, according to him, rejected 
in these sutras. 

Suka thus is unique in his division of the sutras ; in 
place of three he has only two adhikaranas. The first of 
these he styles Ekasminsambhavadhikaranam , following 
Sankara and Ramanuja ; the second he calls Pasupatyadhi ’« 
karanam , in which he combines the sutras which go to 
form the Patyadhikaranam and U tpaiyasambhavadhikara- 
nam of Sankara and Pasupatyadhikaranarn and Utpathyadhi- 
karanam of Ramanuja. As will be seen, Pasupatyadhi- 
karanam is the name given by Suka to the two sets 
of adhikaranams combined by him. In regard to the 
subject-matter, in the Ekasminsambhavadhikaranam , Suka 
agrees with the rest of the commentators in suggesting 
that in them Badarayana rejects the Jaina system. In 
the next adhikaranam, Suka does not agree with Sankara 
and Ramanuja in the view that there is any reference 
in the sutras comprising it to the Bhagavata system. He 
treats the whole as one adhikaranam and applies it to 
the Pasupati system. In this be partly agrees with Ananda- 
tlrtha and Nimbarka, who suggest that there is no reference 
to the Bhagavata system in these sutras. Anandatlrtha 
divides the sutras forming it into two adhikaranams and 
styles them Patyuradhikaranam (II. 2. 37 to 41) and 
U 'tpaty adhikaranam (II. 2. 42-45) in which the Pasupata 
and Sakti systems are respectively rejected by him. Suka, 
it will be seen, is unwilling to divide these sutras into 
two adhikaranams and to treat the second set of these 
sutras as applicable to the Sakti doctrine. He suggests 
that all these sutras form only one adhikaranam and that 
they all refer exclusively to the Pasupata system which, 
according to him, is rejected by Badarayana. Why he 
does this will be apparent when it is stated that Suka 
belongs to the Bhagavata school and is loath to admit 
there is any discussion of that doctrine with a view to 
its rejection in these sutras. One other remarkable feature 
of Suka’s commentary in this part of his work is that 
he does not quote any slbkas from the Bhagavata to 



214 


INTRODUCTION 


support his position from II. 2. 32 to II. 2. 42. In com- 
menting on II. 2. 44, Vigndnddibhdveva t adaprai ishedhah , 
he quotes three slokas from the Bhagavata (IV. 2. 28; 
IV. 2. 29 and IV. 2. 30), in which it is stated that 
those who follow Siva are Pashandas ; that they are 
opposed to the Vaishnava faith; that they adhere to 
customs not in keeping with accepted sanctions ( nashta 
saucha ) ; that they are bigoted ; that they wear jata, bkasma 
and as tin ; that they assume the Sivadlksha ; and that they 
worship deities opposed to the devatas, find fault with 
Brahmanas, and that thus they derive the title Pashandas , 
etc. These quotations are intended to support Suka’s 
position deduced from this sutra (II. 2. 43) that those who 
are possessed of wisdom derived from gmm vigudna 
vairagyddi gunas should reject a system like that of the 
Pasupatas which makes fun of the Vedas, the Brahmanas , the 
Yagnapurusha , etc. Apart from these three quotations from 
the Bhdgavata to buttress his position against the Pasupatas, 
the only other sloka quoted by Suka from that work occurs 
in the next sutra (II. 2. 44) Vipratishedhdchcha. This sloka 
(IX. 9. 30) is quoted to support the position that the 
Pasupata system should be discarded. The sloka Tatheti 
ragnabhihitam sarvaloka hitassivah \ dadharavahiio 
Gangdm pdda puta jalam hareh II suggests the adoration of 
Siva in an entirely different aspect. (Let it be so; and 
so saying God Siva, who is the bestower of happiness on 
the whole world, at once took on his head the waters 
of the Ganges in order to be free from all pollution as 
its waters poured forth from the sacred feet of Hari). 77 
He is represented as the friend of all kinds of people 
{Sarvajana hitachintaka), of those who follow the Purdnas 
and Upanishads and those who are opposed to them. Siva 
is thus associated with both. This position is supported 
further by Suka by a text, whose source is not disclosed 

77 The reference is to the story of Siva purging himself of all 
sin acquired by his connection with those not friendly to Vishnu. By 
his act of receiving Ganga on his head, he became “ sinless 
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by Suka himself but which is actually found quoted by 
Anandatlrtha in his Mahabharata Tatparya Nirnaya as 
taken by him from the Varaha Purana. 

5# ft is Rum*? u 

sTrfKJrn^ i%cr^n% i 

5R5RT f 5 ^TcRT?m5ra5T?r ^ W II 

Tvam hi Rudra mahabhaga mohasastrani karaya II 
A tathyani vitathyani viparitdm darsaya I 
Prakasam kuru chatmanam aprakasam cha mam kuru II 

etc. 

(Oh illustrious Rudra! bring to light false doctrines 
exhibiting untruths, falsehoods and contrary teachings. 
Extol your own greatness ; and keep me hidden from 
my antagonists.) 

This was, Suka says, given as a command to Siva by 
Vishnu in order to hide himself from coming into contact 
with people possessing the tamasa quality and to inculcate 
the doctrine (of the Pasupata system) in the world that 
Pasupati is the sole lord of the Universe to those who 
disbelieved in the greatness of Narayana. Since Pasupati 
is thus kind to all, Siva is described to be sarvalokahita . 

Thus, while Suka differs from Anandatlrtha in his 
grouping of the suiras, he agrees with him in securing 
the Bhagavatct position, by suggesting that there is no 
reference to it in the suiras. His adoption of the quotation 
from the Varaha Purana shows that he is, as customary 
with him, following Anandatlrtha in his interpretation, 
wherever possible, of the suiras. Incidentally, the parti- 
cular si okas quoted by him from the Bhagavata show 
that he is quite a late commentator. 

There is evidence to believe that Suka, the com- 
mentator, was an author who came subsequent to Vijaya- 
dhwaja, the author of Padyaratnavali , the leading Madhva 
commentary on the Bhagavata. Suka incorporates in his 
commentaries on the Brahma-Sutras, the identical slokas 
from the BJiagavata which Vijayadhwaja has linked the 
sutras with in explaining the slokas. To put the matter 
in another way, while Vijayadhwaja has quoted certain 
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sutras from the Brahma-Sutras in explaining a particular 
sloka in the Bhdgavata, Suka has, in his turn, taken the 
self-same slokas to explain the sutras when writing his 
commentary on the Brahma-Sutras . In a word, the key 
to Suka’s interpretation of the Brahma-Sutras is to be 
found in Vijayadhwajiya . Vijayadhwaja was an ascetic 
guru of the Pejawar math, one of the eight maths of 
Udipi, founded by Anandatlrtha. He probably lived about 
the sixteenth century. Suka, who follows his methodology, 
must be ascribed to a date posterior to him — say by about 
a century or so. 

Suka treats I. 4. 1, Anumanika mapyekeshdmitichiinna 
sarlra rupakavinyastha grihlteh darsayaticha as two sutras 
dividing it thus: — (1) Anu • • ■ • grihlteh and (2) Darsa- 
yatlcha. All the other commentators — Sankara, Bhilskara, 
Ramanuja, Anandatlrtha, Nimbarka, Vallabha, Vignana- 
bhikshu and Srikara — combine these two sutras into one. 
Suka makes the first part the purvapaksha and in the second 
part establishes the Siddhdntd , finally fixing that there is 
bheda between jwa and Isvara. In developing the argu- 
ment, he follows Anandatlrtha. In treating the first part as 
helping to set down the purvapaksha argument, he adopts 
Sankara’s position, while in fixing the Siddhdnta , he 
follows Anandatlrtha. Suka, in fact, follows Anandatlrtha 
in his pada, though he does not explain ka in rupaka in the 
first part of this sutra. Ka is, as aptly pointed out by 
Anandatlrtha, quoting Panini, evidence of inferiority — in- 
feriority of the jwa to Isvara. The jwa is not rupa but 
rupaka of Isvara , i.e., inferior to Isvara. 

Following Ramanuja, Suka, again, treats II. 1. 11 and 
II. 1. 12 as two different sutras , whereas Anandatlrtha and 
Sankara read them together as one sutra, though there is a 
slight difference in the reading of the latter. Such variations, 
however, are common among commentators on the Brahma- 
Sutras, as will be seen from the tables of comparison given 
in an Appendix to this volume (see Appendices). As this 
matter is considered at some length below, it is unnecessary 
to pursue it further here. The point to note is that 
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though Suka agrees with Anandatlrtha generally, there are 
occasions on which he differs from him as from the rest 
of his predecessors. A few other sutras in the com- 
mentaries in which Suka follows Anandatlrtha either in 
his interpretation or in requoting the Sruti texts quoted by 
him may be simply noted : — I. 1.1, Athatho brahmajignasa ; 
I. 1. 5, Gaunaschenna tma sabddt ; I. 1. 15, Taddhbtu vyapa - 
desdchcha ; I. 1. 18, Bheda vyapadesdchcha ; I. 1. 20, Asmin 
nasyacha tadyogamsasti ; I. 1. 29, Pranas tathanu gambf ; 

1. 1. 31, Sastradrushstyatupadeso vdmadevavat ; I. 2. 19, 
Antarydmyadhidaivddhilbkddishu taddharmavyapadesdt ; I. 

2. 20, Nacha smdrtha matdddharmbbhildpachchdrirascha ; 
I. 4. 1, Anumdnik mapyekeshdmitichenna sarira rupaka 
vinyastha grilntlh day shay ati cha ; I. 4. 7, Trayandmeva- 
chaiva mupanyasah prasnascha ; etc. 

Suka Bhashya Tika. 

A few words may be added about the writer of the 
Tika on the Bhashya of Suka. The name of the writer of 
the Tika on this Bhashya is Krishnacharya (see Suka 
Bhashya , p. 232). He belonged to the family of one 
Ramakrishnacharya ( anvayasambhuta ). He was of the 
Gargya gotra. His name appears as Krishnamdchdrya on 
p. 1 of the Suka Bhashya , but this seems a mistake for 
Krishnacharya. He calls his work Sarvavedantasdra 
Mimamsa Bhashya Chandrika, in which only the more 
difficult passages or contexts are explained by him. The date 
of Krishnacharya is not known. Among the verses forming 
the Mangalasloka of his commentary are two (4 and 5), 
which seem to be but echoes of two slbkas of Jayatirtha’s 
Mangalasloka in his Taivaprakasika, a commentary on 
Anandatlrtha’ s Brahma-Sutra Bhashya. The following are 
the slokas of Suka : — 

tfrcsnsriq- 1 

*iiwftwtTcr nvu 

wl iimi 
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With these, compare the two following slokas taken from 
Jayatirtha’s work ( Tatvaprakasika I. Man galdc Havana 
slokas). 

aur wr i 

rr^r^trrptr:®! utn 

Rlf^lR ^TT^VJR- m\ i 

RFR R1 SITFR: ||\»U 

The following similarities between the two sets of 
slokas may be noted : — 

(1) The words used by Jayatlrtha are reproduced, for 
example, mthyambho and gangasangdd visuddhyati in Suka 
appear in Jayatlrtha as rathyddbhih and gangdsangeua 
nairmalyam. 

(2) The governing idea in both is the same. 

Krishnacharya’s slokas seem to be an adaptation of 

Jayatirtha’s and not vice versa. 

As we know Jayatlrtha lived in the 14th century, it has 
to be inferred that Krishnacharya came after Jayatlrtha. 
How long after, it is not possible to determine. As 
Suka himself is a late commentator on the Brahma- 
Sutras , his commentator should have come some time 
after him. In any case, he cannot be much older than 
the 1 7th century A.D. 


Srikantha. 

It has been mentioned above that Srikantha, the author 
of the Bhdskya known after him, lived about the third 
quarter of the 13th century A.D. His Bkdshya admittedly 
outlines the Saiva Visishtadvaita Siddhanta. (See his 
comments on II. 1. 22, Adhikantu bh§danirde§dt.) 7S He 

78 In the course of his comments on this Sutra, Srikantha writes : 
Nanu tadanatiyatvam ’ ityab hedapratipddandt ' adhikantu ’ Hi 
bhedapratipadandt ■■ prapancha brahmandh bheddbhedaf} sadhito bhava- 
titi chit na, bhedabhedakalpam visishtadvaitam sadhayamati | na vayarn 
brahmaprapanchaybratyantameva bhedavadinak ghatapataydriva 
tadanyatva parasrutivirddhdt | na va atyantabhedavddinati suktiraja- 
taydrivaikataramitydtvena , tatsvabhavika gnnabkeda parasrnti virodhat | 
na cha bhedabhedavadinaJi, vastu virodhat | kintu sarirasanrityoriva 
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identifies Siva with Parabrahman, thus subordinating all 
other deities to Siva. (See I. 1. 17-20; I. 2. 5 ; I. 2. 8 ; 

1. 3. 2; III. 2. 35-36; III. 3. 15-17; IV. 4. 9; etc.) The 
superiority to Siva is sought to be established by him in 
his commentary on III. 2. 35, Tatha! nyapratishedhut and in 
III. 2. 36, Anena sarvagnatatva mayama&abdadibhyah. At 
the same time, he endeavours to avoid the extreme, irrecon- 
cilable points of view. Thus, in commenting on II. 3. 42 
Apicha smaryate , though he protests against the view of 
some that the Vedas establish the supremacy of Vishnu, he 
remarks that matters of this kind are best left undiscussed 
( avicharita ramamyam). While the very position occupied 
by Sripati differentiates him from Srlkantha, it is clear that 
Srfpati was well acquainted with the Bhashyct of Srlkantha. 
Often the verbal similarity is so great as to make one infer 
that he had Srlkantha’s work before him as he wrote his 
own. But there is, however, enough evidence in Sripati’s 
own work that he was no mere literary imitator or a common 
verbal copyist. He adopts the arguments of Srlkantha for 
his particular purposes but he goes his own way whenever 
Srikantha’s theory is opposed to his own. In some places, 
Sripati expands the arguments of Srlkantha though he does 
thus only to suit his own object, i.e., for elaborating his 
special interpretation of the Sutras. The following sutras 
may be quoted in illustration of this observation : — III. 3. 29 
and 30 ; III. 3. 32 ; III. 3. 33 ; III. 3. 34 ; IV. 1. 3. ; IV. 

2. 13; IV. 3. 14 and IV. 3. 15. 

In III. 3. 32, the Chchandogya text merely referred to 
by Srlkantha is actually quoted by Sripati, while the very 
words of Srlkantha are adopted in places. The adaptation 
is, however, subject to the qualification that it is limited to 
his own needs ; for Sripati refers to Lingadharana as a 
necessary qualification. Though it is only mentioned in 
one place, Lingadharana should be taken, he says, to be 


gunagu Tiinori va cha visishtadvaita vddinah } prapancha brahmandranan- 
yatvam nama mrudghatayoriva gunaguninon va karyaka raiiatvena 
vises h ana viseshyatvena vindbhdvarahitatvam n 
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prescribed throughout as a preliminary qualification for 
upasarn. All this is of course foreign to Srlkantha. 

On the other hand, the deviation is sometimes very wide. 
Thus in Sutra II. 1. 4, Srlkantha says : — atali satyagndnd- 
nandarupdt Brdhmano asya ( prapanchasya ) vailakshanyam 
siddham. Commenting on the same Sutra, Srlpati taking the 
opposite view, says atho Brahma pradhdna yoh navailakska- 
nyam itya/i. In some cases the illustrations used lay Srlkantha 
in one Sutra re-appear in Sripati’s commentary under another. 
Thus the illustration of the govu and the mahisha in II. 1. 4 
in Srlkantha appear in II. 4. 18 in Srlpati. Commenting on 
II. 1.4, Navilakskanatvddasya tatkHvancha sabddt, Srlkantha 
states that Paramatman being satyagndndnandarupa and 
being the kdranasrishti , is also kdryarupa. This is mutually 
contradictory. Looking at kdrya-kdrana-bhdva, there seems 
all the difference between kdrya and karana as between govu 
and mahisha. (That is, the cow cannot be buffalo any more 
than kdrya can be karana.) Srlpati in II. 4. 18 Vaishybttu 
tadvadastadvddah , states that the dtma in accordance with 
the nydya karanagmidh kdrys parisamkramanti iti , etc., 
enters the jlva and giving himself the sarira made up of the 
pancha b hut as, meditates through the jndndndriyas , and the 
bfmva of bimbapratibimba and becomes himself the kartru. 
The Advaita argument that holds that the jlva is Isvara and 
that the jlva and the Isvara are abhiida from the aupachdrika 
point of view only, is accordingly held to be like the invented 
argument which holds that the elephant is the horse and is 
as such unacceptable to us ( asamanjasa ). Therefore bid da 

between jlva and Isvara in Sripati’s view has to be accepted, 
as the opposite view is an obvious contradiction of several 
Sruti and Smnti texts ( pratyaksha sruti smriti virbdfmt). 
Similarly, the example of the tatdka appearing in Srlkantha 
under Sutra III. 3. 29, GaterarthavatvamubhayadhdnyadhaH • 
virodhafi, re-appearsin Srlpati under III. 3. 30, Upapanna- 
sthallakshanarthopalabdherlbkavachcha. But Srlpati, how- 
ever, does not reverse the order of these sutras as 
Srlkantha does nor does he use the example of the king 
and the subject in commenting on III. 3. 29. 



INTRODUCTION 


221 


Chief Commentators in Chronological Order. 

Summing up, we may now note, in chronological order, 
the names of the chief commentators whose works have 
actually come down to us and whose systems are still studied 
with religious interest : — 


51 . 

No. 

Name 

Probable Date 

Description of System 

1 

Sankara 

788-820 A.D. 

Ntrvjs es hadvaita 

2 

Bhaskara 

circa 1000 A.D. 

Bheddbheda 

3 

Ramanuja 

circa 1140 A.D. 

Visi shtddvaifa 

4 

Anandatlrtha (Madhva) 

1238 A.D. 

Dvaita 

5 

Nimbarka 

1250 A.D. 

Dvaitadvaiia 

6 

Srlkantha 

1270 A.D. 

Saiva Visishtd dvaita 

7 

Srlpati 

circa 1400 A D. 

Bh edabh eddtmaka 

Vi sishtddvaita 

8 

Vallabha 

1479-1544 A.D. 

Suddhadv ait a 

9 

Suka 

circa 1550 A.D. 

Bhedavdda 

10 

Vignanabhikshu 

circa 1600 A.D. 

Alma- B rahmaikya 

Bhedavdda 

11 

Baladeva 

circa 1725 A.D. 

Achmtya bh eddbheda 


As has been remarked above, there had been commen- 
tators on the Brahma-Sutras before Sankara, though 
Sankara does not mention by name those whom he actually 
refers to. If Ramanuja is any guide in the matter, it is 
possible that most, if not all, of these commentators, includ- 
ing Bodhayana and the rest of those mentioned in the 
Vedartha Sangraha, were Vaishnavas. This seems a 
plausible inference, for Sankara quotes or refers to them 
mainly to record his dissent from them (see ante, page 
115). There is thus some ground for the belief that the 
Brahma-Sutras were first commented upon by some Vaish- 
nava writers who professed a form of modified monism. 
This shows that the Brahma-Sutras were originally regard- 
ed as an authoritative work of the dualists, though Badara- 
yana himself was more a theist ( Brahmavadin ) rather than 
an absolutist ( Advaitin ) or a dualist ( Dvaitin ). 79 This view 

79 The alternative names for the work referred to below show its 
original Vaishnava character : — 

(1) Brahma-Sutrani : Trivikrama Panditacharya in his Vayn 
Stuti: — Bart ham lokopakluptyai gima gana nilayafy sutraydmdsct 
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is supported by the fact that we have no writer earlier than 
Gaudapada who propounded monistic theories as he did 
nor any commentator prior to Sankara, who interpreted the 
Brahma-Sutras from the strictly monistic standpoint as he 
did. Gaudapada himself does not refer to any other writer 
of the monistic school, nor even to Badarayana, while 
Sankara states in ending his commentary on Gaudapada’s 
Karika, that the Advaita teaching was recovered from the 
Vedas by Gaudapada. It is remarkable that Sankara should 
attribute such recovery to Gaudapada and not to Badarayana. 
These facts seem to more than justify the suggestion of Mr. 
Das Gupta that “ as the pure monism of the Upanishads was 
not worked out in a coherent manner for the formation 
of a monistic system, it was dealt with by people who 
had sympathies with some form of dualism which was 
already developing in the later days of the Upanishads as 
evidenced by the dualistic tendencies of such Upanishads as 
the Svetdsvatara and the like. The epic Sankhya was also 

kritsnam\ yoso Vyambhidhanah tamah maharahah Brahmasutrdni kritva\\ 
(2) Krishna-Sutrani : Anandatlrtha in his Nydya Vivarana:— 
Kritvabhashydnubhashyeham apiveddrtha satpaieh j Kt ishnasya Sutra - 
anuvydkhyd sauyaya nivrutim chain |( (8) Hari-Sutrdni : Sankar- 
shanatirtha in his Jayatirtha Vijaya : — Adushyamdnyai Harisutra 
bhashyam , etc. (4) Vyasa-Sutrdni ; Anandatlrtha m his Brahma - 
sutra Bhdshya : — At ha tatkrupayd Vydsasuttdni chakdra Badardyanah . 
(5) Urukrama-Sutra , where urn stands for Vishnu. (Cf. Urukrama- 
Gita , the name for the Bhagavad-Gita or Krishna- Git d ) Ananda- 
tirtha in his Aitareya Bhdshya : — Paramasya Vishnbh mdhdtmyam 
varmtam Urukrama Sutreshu \ U rukramasya sahibindu iththa Vishnd * 
pade parame. madhva i/fsdh (i Rig Veda , L 4. 8. (6) Veddnta-Sutrdni : 

Narayana Panditacharya in Madhva Vijaya ; — Vedanta sutrdnt 
kritanta vittamb bhashyddasan sishya gaudy a sumsadt jj (7) Uttar a 
mhndmsd-Sufrdni, (8) Vishnu- Sui rani : Anandatlrtha in his Gita- 
Bhdshya . — Vishnu mdhdtmaya lesaya vibhakasya cha kotidhd | 
Tasydpyanantadhdtasya | Punasyapihyanantadhd | naikanisya samatna- 
hdtmya Sri Sesha Brahma Sankara it% varnitam Vishnu Sutreshu . 
(9) Bheda- Sutra : Anandatlrtha in his Vishnutatva Nirnaya says i*— 
Vishndsarvotmatvantu Bheda Sutreshuvarnitam visheshena nantu 
kripayd Vedavydsena h (10) Sdriraka Mimamsa : Sankara and Rami- 
nnja call it by this name. Jayatirtha in his Nydya Sutra says: — 
Jmdni sdriraka mimamsa sutrdni iti vadan vydkhydnan akurutam. 
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the result of this dualistic development” {Hist, of Ind. 
Philosophy. 1. 422). Accordingly Mr. Das Gupta inclines to 
the view that the dualistic interpretations of the Brahma- 
Sutras are probably more faithful to the sutras than the 
interpretations of Sankara. This view is not, as may at first 
be supposed, at variance with that of Dr. Thibaut who has 
remarked that while the interpretation of Sankara is nearer 
to the teaching of the Upanishads than to that of the Sutras 
of Badarayana, the system of Ramanuja is in some impor- 
tant points closely related to that of the Sutras ( Vedanta 
Sutras with the Commentary of Sankardcharya, introduction, 
cxxvi). For Ramanuja’s system is, in its fundamental aspects, 
but a development of the view of Bodhayana, perhaps, the 
earliest of the Vaishnavite commentators of the Ekantabhava 
School. It is his theory or rather teaching as embodied in 
his interpretation of the Brahma-Sutras that Ramanuja 
avowedly sought to restore for the benefit of the world. If 
this view is founded in sound reasoning, as it seems to be, 
then Bodhayana should be accounted one of those Vaishna- 
vas who may perhaps be identified with the followers of the 
Ekantabhava and who are represented as having professed 
that form of Vaishnavism which is enunciated in the Bhaga- 
v ad- Gita. If the Gild was not actually a product of the 
Ekantika Vaishnavas, it was at least thoroughly represent- 
ative of the views held by them. It is not surprising, there- 
fore, that the Brahma-Sutras should be referred to in the 
Gita and spoken of as expounding, with the aid of cogent 
reasoning, the religion taught by it. (See Bhagavad-Gitd, 
XIII, 5.) This view renders the reference in the Gita to 
the Brahma-Sutras a perfectly natural one and not a mere 
interpolation as has been sometimes suggested. 80 The late 

80 A possible reference to the Brahma-Sutras may also be traced 
in Bhagavad-Gita. , VII, 7, which may be thus rendered : — “ There is 
naught whatsoever higher than I, 0 Dhananjaya. All this is woven 
in me as rows of pearl-like letters are in the Sutra.” As regards the 
word prdtam appearing in this verse, Anandatirtha quotes the phrase 
otam prdtam patavat occurring in the B rihada raiiyaka Upanishad, 
V, 8. 11, commentary on I. 3. 10, Aksharadhikaraqa. Where the 
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Mr. Telang assigned the Bhagavad-Gltd to the third century 
B.C. On independent grounds Sir Ramakrishna Bhandarkar 
has come to the conclusion that the date of the Bhagavad- 
Gita is not later than the beginning of the fourth century 
before the Christian era. (See Vaishnavism , Sain ism, etc., 
13.) Writing more recently Dr. Das Gupta has found himself 
unable to accept the view of Professor Jacobi, who suggest- 
ing that the references to Buddhism contained in the 
Brahma-Sutras are not with regard to the Vijnana-vada of 
Vasubandhu (400 A.D.) but with regard to the Sunya-vada, 
and this doubt makes the B rahma-Sutras , a post-Nagarjuna 
(100 A.D.) work. Dr. Das Gupta definitely controverts 
the contention that Sunya-vada was peculiar to Nagarjuna 
or had not been already a well-developed doctrine long before 
Nagarjuna. Pie holds with Dr. Satischandravidyabhushana 
that both the Yogachara, i.e., Vijnana-vada system and the 
system of Nagarjuna evolved from the Prajndftdramitd. 
“ Nagarjuna’ s merit,” he says, “ consisted in the dialectical 
form of his arguments in support of Sunya-vada ; but so far 
as the essentials of the Sunya-vada are concerned, I believe 
that the Tathata philosophy of Asvaghosha (100 A.D.) and 
the philosophy of P raj no, ft dr ami td contained no less. 
There is no reason to suppose that the works of Nagarjuna 
were better known to the Hindu writers than the Mahdydna 
Sutras. Even in such later times as that of Vachaspati 
Misra, we find him quoting a passage of the Sails tamhha 
Sutra to give an account of the Buddhist doctrine of 
prabitya samutftada. (See Vachaspati Misra 1 s Bhdmati 
on Sankara’s Bhashya on Brahma-Sutra , II. ii.) We 
could interpret any reference to Sunya-vada as pointing 


word Sutra is used by itself, it should he taken to indicate the 
Brahma-Sutra and not any other Sutra. (See Anandatirtha’s comment- 
ary on Brihad, Up,, VI. 1). Cf. also the following from the 
Vctyu Stuh of Trivikrama Panditacharya ; — 

Astavyastam samastadrutigata madhamairatnapugam yathandhhai j 
R art ham lokbpakluptyai gunagananilayah suirayamdsa kritsnam ij 
Yo'sau Vyasabhidhana stamahamaharahar bhakUtasivatprasaddt | 

Sadyd vidyopalabdhyai gurutama magurum devadevam mmdmi n 
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to Nagarjuna only if his special phraseology or dialectical 
methods were referred to in any way.” Dr. Das Gupta 
accordingly holds that the reference in the Bhagavad-Glta 
to the Brahma-Sutras clearly points out a date prior to 
that of Nagarjuna. He suggests that “ its date could safely 
be placed so far back as the first century B.C. or the last 
part of the second century B.C.” He is thus inclined to 
place the Brahma-Sutras slightly earlier than the date of the 
Bhagavad-Glta. There is, so far as could be seen, no 
evidence that could be urged against this conclusion. There 
is thus reason to believe that the reference to the Brahma- 
Sutras in the Bhagavad-Glta is a genuine one and that both 
these works belonged to one and the same class of religio- 
philosophic teachers who, though Vaishnavas, tended 
towards some form of modified monism. From a text-book 
of monistic Vaishnavas, the Brahma-Sutras soon became 
a text-book of other monists as well. The fundamental 
reason why it came to be recognized a work as important 
to Vaishnavas as to others was that its very aphoristic form 
gave scope for its interpretation in a manner acceptable to 
all who believed in the Vedas and the Upanishads , while, at 
the same time, professing allegiance to Vishnu or Siva as 
the case may be. 

Other Commentaries Current. 

The above are among the most well-known commen- 
tators on the Vedanta-Sutras of Badarayana. There are 
some others which are not equally famous ; one of these is 
the Brahmasutravritti by Dharmabhatta, who describes 
himself in the colophon to his work as the son of Rama- 
chandrarya, who was, it is added, a disciple of Mukunda- 
srama (Madras D.C. IX, No. 4689, p. 3492). His 
interpretation evidently follows that of Sankara. (See his 
comment, for example, on I. 1. 1, where he refers to 
Sddhanachatushtaya., which is the discipline prescribed by 
Sankara.) Another is the Sdrlraka Sutra Bhdshya by 
Srimath Chinmayamuni, who was, before he became a 
Sanyasin, called Venkaiya. He also follows Sankara. 

S' 
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His work is now under examination, on behalf of the 
Mysore Palace authorities, by Mr. V. Subrahmanya Iyer, 
an erudite Vedantic scholar. 

Other Supplementary Commentaries. 

There are, besides, numerous other commentaries, 
independent and other, based in the main on the inter- 
pretation of one of the three leading commentators — 
Sankara, Ramanuja and Anandatirtha. Only a few of these 
need be referred to here. Thus, there is the Brahmasutra - 
vritti , also known as Brahmatatva-prakd&ika by Sada- 
Sivendra-Sarasvati, which, though an independent com- 
mentary on the Brahma-Sutras, follows the viewpoint of 
Sankara (ibid., No. 4690, p. 3493). A similar work is 
Brahmasutrabhashya Vyakhyd , only a fragment of which 
is known. The author was probably a disciple of one 
Ramananda (ibid., No. 4692, p. 3495) and a follower of 
Sankara’s system. Sankara’s Bhaskya has had consider- 
able attention, by way of elucidation, bestowed on it by 
a long succession of teachers. Their works are really com- 
mentaries on the commentary of Sankara. The Pancha- 
padika (otherwise called Brahmasutrabhashya Vydkhyd) 
by Padmapadacharya is a work of this kind. An 
explanatory gloss on it is the Panchapadikavivaranam by 
Prakasatman. A further gloss on this latter work is the Tat- 
vadipanam , otherwise known as the Panchapadika-vivaraiia 
Vyakkydnam by Akhandanandamuni. Another commentary 
on Sankara’s Bhaskya is Advaitananda’s Brahmavidyd- 
bharanam. Advaitananda was a disciple of Ramananda- 
tlrtha, who was himself a disciple of Bhumananda. A similar 
commentary onSankara’s Bhaskya is the Bhdshyaratnaprabha 
by Gdvindananda (Madras D.C. IX, No. 4679, p. 3482). 
The Sariraka-nydya-viva ranam is a fourth commentary on 
Sankara’s Bhaskya by the famous Anandagiri (ibid.. No. 
4683, p. 3485). Appaya Dlkshita’s Sdriraka-nydya-rakskd- 
mani is a further commentary on this last work (ibid., No. 
4086, p. 3488). As is well known, Anandagiri’s work is a 
commentary on the Bhdmati by Vachaspati-Misra, which is 
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itself a commentary on Sankara’s Bhashya. A gloss on this 
latter work is the Bhdmati-Vydkhya , otherwise known as 
the Vedantakalpataru by Amalananda. A further com- 
mentary on this last work is the Veddntakalpataru-Vydkhyd 
or Parimala by Appaya DIkshita. These different works 
attest to the popularity enjoyed by Sankara’s Bhashya and 
the interest taken in elucidating it to a growing circle of 
readers. Ramanuja’s Sri Bhashya has had even greater 
attention bestowed on it. A commentary on this work is 
the Tattvatlka by Vedantadesika , another is the Nyaya- 
prakdsika by Meghanadri, son of Natha (or Nathamuni) ; 
a third one is the MulabkdvaprakdUka by Rangaramanuja ; 
and a fourth one is the 8 ru tap radlp ika by Sudarsanasuri, 
who describes himself as the disciple of Varadacharya. 
Sudarsanasuri also wrote a more exhaustive commentary 
on the Sri Bhashya called the 8 ru tap rakas ika . A 
gloss explanatory of a portion of this last-named work 
(I. 2 to I. 4) by one Varadavishnusuri is well known, 
besides a commentary on the whole of that work by 
one Suddhasattva-Lakshmanarya. A fifth commentary 
on the Sri Bhashya is by Sundararajadesika. It is 
called Brahmasutravydkhyd , without any alternative name 
attached to it. A somewhat independent commentary 
on the Brahma- Sutras, though mainly in support of the 
Sri Bhashya, is the Tattvamartanda by one Srinivasa, 
son of Srlnivasatatarya (Madras D.C. X, No. 4894). 
It is largely based on Ramanuja’s work and is written 
in support of it, criticising the Chandrika of the Madhva 
guru and writer Vyasayati, who lived in the reign of 
the Vijayanagar King Krishnadeva Raya (1509-1530 
A.D.). In the same way, Anandatlrtha’s Bhashya has 
had a number of commentaries written on it. Ananda- 
tlrtha himself wrote a shorter commentary on the 
Brah ma-Sutras, called the Brahmasutra Anuvyakhydnam, 
This is in verse and follows his Brahmasutra Bhdshyam. 
He also wrote another work called the Brahmasutrdnu- 
bhdshyam, which sets out briefly in verse the substance 
of the conclusions intended, according to him, to be 
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taught by the Brahma-Sutras . 81 Anandatirtha also wrote 
an explanatory gloss on his Anuvyakhyanam and this 
work goes by the name of Anmyakhyananyayavivaranam , 82 
On Anandatlrtha’ s B rahmasutrabhashyam^ a commentary 
called the Tattvapmdlpika was written by Trivikrama 
Panditacharya. 83 It was eclipsed by the Tattvaprakasika 
of Jayatirtha, better known as Tikacharya (Madras 
D.C. X, No. 4813). 84 Another commentary on it, called 
the Dipika , was composed by one Jagannatha-yati ( ibid 
No, 4814). 85 On the Anuvyakhyanam , Padmanabhatirtha 
wrote the Sa7iyayaratnavali , of which MS. copies are 
known. 88 But it was elbowed out by Jayatlrtha’s famous 
work, the Anuvycikhyana4lka } better known as the Nyaya- 
szidkaP 1 On this work of Jayatirtha, there is a further 
commentary called the Nyayasudkavyak/iyatiam , or 
Parimala , by Raghavendra-yati, a disciple of Sudhmdra. 88 


81 A short work in four adhyfiyas consisting of thirty-two verses. 
Edited by Krishnachar and printed at the Nirnayasagara Pi ess, 
Bombay. 

82 All these works of Anandatlrtha have been printed and 
published by the Nirnayasagara Press, Bombay. 

83 Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

84 Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

83 Jagannatha-yati was a disciple of Raghottama, who remains 
sainted at Tirukkoyilur, South Arcot District. His work has been 
edited by S. Gopalakrishnachariar, under the auspices of the late Hon, 
P. Chentsal Rao, C.I.E., and printed at the Grove Press, Teynampet, 
Madras (1900). 

80 The Sanydyaratndvali is mentioned by Raghavendra-yati in 
his work entitled Parimala , which is a commentary on the Nyaya- 
sudhd of Jayatirtha. (See Parimala , comment, on II. 1. 1, where it 
is thus referred to \~Sa?iydyaratndvalyuktdm tavndadan vyanakti . 
Evidently this work was still ardently studied by scholars during the 
time Raghavendra-yati flourished. 

sr Edited by Krishnachar and printed at the Nirnayasagara 
Press, Bombay. 

88 Ibid, 
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There are numerous other works bearing on the topics 
discussed in the Brahma-Sutras but these need not be 
referred to here. Nor is it, again, necessary to refer works 
which while belonging to one system of thought seek to 
examine the component ideas of another. Nor again to the 
commentaries that exist on these latter works. Works of 
this type are many and often of great interest. It ought to 
suffice if we noted that all these have for their primary 
basis the text of the Brahma-Sutras , which they seek to 
interpret in the light of their own systems of thought. 

Style of Sripati. 

The style of Sripati is usually simple though on 
occasions, on account of the involved sentences employed, 
it is rendered somewhat difficult. Evidently he was a 
teacher, accustomed to make lengthy discourses to his 
students. Striking examples of these involved sentences, 
indicating the habit of a guru , can be easily quoted. 
Thus, the opening sentence explaining IV. 4. 11 is one in 
point. The sentence with which the commentary on 

II. 4. 18 starts is even a better one. Other examples are 
to be found included in the comments under I. 4. 16, 

III. 3. 19 and III. 1. 20. Many more could be easily 
quoted. Another characteristic feature of Sripati’s writing 
is the extensive use he makes of maxims ( nyayas ), a long 
list of which will be found arranged in the alphabetical 
order at the end of this volume. Of the sixty-nine found 
there, I have been able to trace only five in Sankara’s 
Bkdskya. These are the Arundhatl nyayah (I. 1. 8 and 
I. 1. 12) ; Andkaparampara nyayah (II. 2. 30 and II. 2. 37) ; 
Chchatri nyayah (III. 3. 34) ; Bijdmkura nyayah (II* 1* 36 
and III. 3. 9) ; and Arthisamaratho vidvanadhikriyate 
(I. 3. 25). Against the sixty-nine nyayas used by Sripati, 
Sankara is found to use only about twenty-five. Ramanuja 
quotes the Sdkhachandra nyaya (I. 1 . 13) and the Nishadha- 
shtapati nyaya (I. 3. 14). Anandatirtha finds no occasion for 
the use of any nyaya. His method of quoting apposite texts 
from Srutis and Smrithis , under each Sutra , perhaps, 
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did not necessitate the seeking of the aid of popular 
nyayas. Of nyayas and the limitations within which they 
could be used, Manu says : — fW*n?OTFfcr: t 
Adhdrmikam tribhirnyayair nigruhmydt prayatnatah , 
Don’t try suddenly to provide a rule of action, when you 
aim at an adharma (Manu, 8. 310). A nyaya thus should 
not be used to help in the formulation of an adharma plan 
of action. It has its place where there is uncertainty, as 
there is need for reason there. As the nyaya goes, Sandigdhe 
nyayajt pravartite iti nydyah, a nyaya quoted by Sripati. 83 
A few of these nyayas quoted by Sripati may be noted here : 
Agnindrasala nyaya, Nishadhdshtapati nyaya, 

A yaskmi tasuchi nyaya, Bljdmkura nyaya, 

Andhasandhyd nyaya, Bhramarakita nyaya, 

ArtJnsamartho vidvdnadhi- Rdtrisatra nyaya, 
kriyate iti nyaya, Sakhachandra nyaya, 

Gobalivarda nyaya , Saudhasaupdna nyciya, 

Chchdgapasu nyaya, Samakshapravdha nyaya, 

Nadisamudra nyaya, etc. 

What Sripati quotes as the saudhd saupdna nyaya appears 
elsewhere with the name of Sbpbndrbhana nyaya (see 
Bhdmati, I. 3. 8). Of these several nyayas found in Sripati’s 
Bkdshya, the Nishadhdshtapati nyaya is quoted thrice ; 
the Sthnldrundhati nyaya, 12 times ; the Bhramarakita 
nyaya, 18 times; the Ayaskdntasuchi nyaya, 5 times; and 
the Loharasddi nyaya and the Nadisamudra nyaya, each 
four times. Chchatri nyaya (III. 3. 34), Jalasarkara nyaya 
(IV. 2. 13), Sandehe vakyaseshat (III. 3. 7), Gunopasamhdm 
nyaya (II. 3. 7) and Patasankocha vikdsa nyaya (II. 3. 11) 
are other nyayas quoted by Sripati that may be referred to 
here. The utility of some of these nyayas in the field 
of Hindu law has been referred to by Prof. Berriedale 
A. Keith (see Karma-Mimamsa, 97-107). Among those 
referred to by legal text-writers is the Nishadhdshtapati 

89 This nyaya is found in Jnanottama’s comment on Naish- 
karmyastddhi, IV. 3. Akin to it is the nyaya sandigdham saprayo- 
jamm cha vichara marhati , Ibid,, L 29. 
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nyaya for validating adoption by a Sudra (see ibid ., 
p. 103). The object of quoting, in this extensive fashion, 
these well-known maxims is to prove the position taken 
up by him. They are apposite to a degree where they 
are applied to and the appeal made to them seems thus 
well justified. Srlpati’s criticism of opposing views is 
usually direct and delivered with great effect, the reasons 
being stated in categorical form, appropriate texts being 
quoted for the positions taken. The question and answer 
is not seen, though the use of the formal terminology 
of objection and answer, such as nanu , na, etc., is quite 
frequent. Neither the point criticised nor the point made 
out is, however, ever in doubt. The dialectical skill 
displayed is undoubted, while the extensive range of 
studies of the author is manifest on almost every page 
of his writing. His knowledge of Saiva literature seems 
to have been intimate. A part of his methodology in 
dealing with an adversary’s view is to closely analyse it and 
set down its constituent parts under specific heads and deal 
with them successively in succinct fashion. Good examples 
of this method are to be found in the comments under 
I. 1. 4, I. 1. 5, I. 4. 22, II. 4. 16, III. 3. 63, where each 
point is disposed of under the heads of na ddyah, 
na dvitlyah , na iritlyah, etc. This mode of treating 
analytically the point at issue is reminiscent of Jayatlrtha 
{circa 1350 A.D.) who uses it very effectively indeed 
in his Nyayasudhd. Anticipating objections that might 
possibly be advanced against a view propounded and 
meeting them in advance is also a fairly common character- 
istic of the author. This is usually done by the use of 
words or phrases like kathamithyd-sankdydm ; kutah 
(see III. 3. 19; III. 3. 20; III. 3. 23; III. 1. 11), 
kimbhavati (IV. 4. 17), etc. His frequent use of the follow- 
ing words and phrases seems to indicate an unusual 
fondness for them : — durnivdrah ; anivdryam ; vidvat 
ramamyam ; tadeva ramamyam ; dattanjali prasangah ; 
ghantdghosha ; avichdrita ramamyam; iunyavdda sdmrajya 
prasangah ; rddhdhdntah ; etc. (I. 2. 1 ; I. 1. 5 ; I. 1. 4 ; 
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1.1.2; 1.2.19; 1.3.8; I. 3., 25; I. 3. 38; 1.3.43; 

I. 4. 1 ; I. 4. 28 ; II. 1. 4 ; II. 1. 8 ; II. 1. 9 ; II. 2. 37 ; 

II. 2,40; II. 2. 42; II. 2. 44; II. 3. 16; II. 3.28; II. 3. 34; 
II. 3. 44 ; II. 3. 50). In his style, in the nature of autho- 
rities quoted by him, and in the purposes aimed at by him, 
Sripati differs from his chief predecessors — Sankara, 
Ramanuja and Anandatirtha. 

An Outline of Sripati’s View. 

We may now pass on to consider Sripati’s Bhashya 
under certain convenient heads for a better understanding 
of its contents. In what follows, the mode of argumentation 
adopted by Sripati is closely followed and care has been 
taken to set down in a non-technical manner his views on 
the fundamental points raised by him. This is intended to 
be no more than a mere outline, the reader being referred 
to the work itself for a fuller understanding of it. 

The Nature and Object of Jignyasa. 

In commenting on 1. 1. 1, Sripati remarks that Parasara 
embraced the Maha-Pasupata diksha. His son was Vyasa. 
He was the author of the Sutras. He enunciates the 
first Sutra to remove some doubt. Is Brahman existent 
or not? In the Veda, in one place it is stated there was 
originally nothing existent and in another that Brahman 
was existent. There is a conflict thus between these 
two views. Does “non-existent” mean “not visible to the 
eye,” or that it would be visible hereafter some time after 
we get the vision for it through the knowledge of Brahman? 
For we do not know by experience that any man who has 
once died has ever come back. Further there is the saying : 
To the body which has been burnt to ashes, where is the 
re-birth? Therefore, by all means contract debts and drink 
ghee (/.<?., enjoy in boundless fashion life without the fear of 
having to pay for it even in another life). 90 Further the 

80 Bhasmlbhutasya dehasya punaragamanam kutafy j 
* Tasmdt sarvaprayatnena ri&am kritva ghtitam pibet it 

Compare the above with the doctrine of the Chdrvdka Siddhania* 
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mixture of lime and saffron creates red colour. Similarly 
on this earth, inanimate and animate beings are created and 
destroyed, from samyoga and viyoga of five elements, prithvi 
etc. This is improper, as such a thing is not within our 
experience. If this were so, then, why not create beings by 
cutting off a part of the body of human beings or animals ? 
It is seen that Isvara has located in cowdung and the like 
life-matter ( jlvatvam ) in an unseen form. 91 And even to a 
Maharaja who is provided with every source of happiness, 
there appear suddenly mental and physical anxieties, diseases, 
etc., which reduces him to poverty and misery and finally 
kills him. The conclusion is thus arrived at that it is 
Isvara that allots to us these results of the fruit of our 
actions done in our previous births, be they good or bad. 
So Jlva and S arlra are not different. This is one view. 
Another Vedic view is that 8 arira is not eternal, whereas 
the Jlva is. If the Jlva is eternal, there is no need for 
a Creator. Thus there are three views: — (1) Brahman is 
existent ; (2) Brahman is non-existent ; and (3) Sarlra and 
Jlva are not different. 

attributed to Brihaspati as formulated in the Sarvadartana San - 
gtaha : — 

Yavadjivam sukham jlvennasti mrutyora gdcharah | 

Bkasmibhutasya dehasya punaragamanam kuta iti n 

01 This saying recurs in Sripati’s Bhdshya more than once. The 
belief underlying it is treated as an exception to the general maxim 
Sadnddt sadndodbhavah , which literally means Like produces like , 
This maxim, according to Hindu writers, does not enshrine a fixed 
principle. Jayanta Bhatta thus denies its truth on the ground that 
scorpions are produced from cowdung, in his Nydyamanjari ( Vizi a - 
nagram Sanskrit Series , Edn. 1895, page 466) : — Nachaisha niyamo loke 
sadruidt sadruiodbhavah { Vrischikadeh samutpado ~ gomayadapi 
druiyatl u This belief regaiding the scorpion is found in the Maha- 
bhashya , I. 4. SO, and is used as an illustration by Sankaracharya in 
his commentary on the Brahma-Sidras , II. 16. Ramanuja also uses 
it. Udayana quotes it in his Vritti on the Kusumanfalh II. 2. while 
Haridasa remarks that a scorpion can be produced from cowdung as 
well as from a scorpion. Of course, the modern view, as propounded 
by writers on biogemcs, is that “life can only come from the touch 
of life.” See Col. Jacob’s Laukikanyaymjalify, II. 81. 
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And there are three different kinds of discussion 
( Vadabheda or Jignyasa) : — (1) Vidhi ; (2) Mantra ; and (3) 
Artha Vada. Sruti is thus of three different kinds. In 
this three-fold division, the offering of Jyotishtoma and 
other sacrifices with the desire to obtain Svarga is Vidhi 
Vada. In Mantra Vada, worship {upas ana) is essential. In 
the same way, Artha Vada consists in offering praises to 
God ( Stotras ). 

To Jlvas , according to their past Karmas, God allots 
on their birth their respective meeds of joy and sorrow 
{Sukha and Dukkha). If this were so, there would be 
no need for Jignyasa. The reading of U panishads would 
also prove of no utility ; even Yagnas would not be necessary, 
since they all treat of Artha and Kama, the realization of 
desires. Such a proposition requires consideration, i.e., 
we should endeavour to ascertain its truth or untruth. 
Hence the need for Jignyasa. Jignyasa is necessary to 
establish the ultimate truth and set at rest the doubt. 

About what are we to undertake a Jignyasa for? Is it 
for the purpose of establishing that Para-Si va (Brahman) is 
in Sarlra or Sarira in Para-Siva. There is no truth in the 
first ; for it is said that Satyam gnanamanantam Brahma ; 
Brahman is all-truth ( Satya ), all-wisdom {Guana) and 
eternal {Anantam). Eka eva Rudro na dvitiyaya taste, 
“ Only there was one Rudra and no second,” here only one 
Rudra is mentioned. Again Rudra ekatva mdhuh , Rudra 
alone is said to have existed; Rudro vai hdsvatam vai 
purdnam iti ; “Rudra is eternal”, “Rudra is ancient”, 
etc., are statements contained in hundreds of Sruti texts. 
These go to show that Para-Siva is true Brahman. The 
termination “Aham” refers to the Self inside the Sarira 
who reflects outside and no other second. The fruit of 
Jignyasa is that which could be elucidated by Juana 
becomes Jndna. Accordingly is Brahman one that could 
be elucidated or not? If he could be elucidated, then 
he is different, which is against hundreds of Sruti texts. 
If he could not be elucidated, then Jignyasa becomes a 
vain matter, i.e., a discussion of no value. Because, it is 
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said that Ajdmekdm lohita sukla krishnam, there is only 
one, never-born, and which is alone, and which appears in 
red, white and black colours. Inside there are two: Isa 
and anisa (the chief and the subordinate), gna and agna 
(the knower and the ignorant). Thus says the Veda in 
different places. In this way, to understand that Sarira 
has no end would be of no avail, for it would end in mukti. 
Thus it is also stated in one place in the Veda. Ayamdtma 
Brahma “This Atma is Brahman”, Tatvamasi “That Thou 
Art” and other sayings occur elsewhere. Jiva and Brahman 
are identical and one. But A ham pratyaya is used in some 
places, thereby denoting bheda pratibhdsa (i.e., difference 
between Jiva and Brahman). This creates the doubt, why 
should it not be so, i.e., why should they not be identical? 
This Aham pratyaya does not really indicate a difference 
but shows as if there was a difference and thereby weakens 
the argument of Svayam prakasa of Brahman, i.e., weakens 
the position that Brahman is self-evident by his glory. 
Aham pratyaya also weakens the power of self-knowing 
Brahman by bringing him into the orbit of never-ending 
Avidya, and drags him into the smaller sphere of man, which 
is much less than that of Brahman. This is a misnomer. 
This leads to a discussion from which no salvation is 
possible, i.e., the argument ends in the destruction of the dis- 
cussion. Further just as darkness and light are different 
and are opposed to each other in their characteristics, 
those who stick to the one-sided argument, viz., Yatho 
vacho nivartania and other sayings of the Veda, according 
to which Brahman cannot be perceived even mentally, it 
comes to this that there can be no use in beginning the 
discussion of the Vedanta Sdstra. If this doubt arises, we 
answer it thus : — It should not be thus viewed because we 
have to say this : It is meet we should begin the study of 
the Mlmdmsa Sdstra which deals with the Dvaitadvaita 
doctrine which is in conformity with the essence of all the 
Upanishads. You may ask why? If Brahman is real, he can 
be seen physically and perceived mentally through the aid 
of the evidences afforded by the Agama. Because it is said 
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“There is only Rudra and none others.” This is said in many 
Agamas and Vedas so that the evidence afforded by them 
are put as Surya, Chandra, Seasons, Ocean and Time — 
all these are guided by the Will of God and denote their 
own Dhanna {i.e., nature). In this world those blessed 
with wealth, knowledge and all kinds of conveniences, still 
have not got what they seek after. While those who have 
none of these conveniences, at some time or other, they 
obtain what they desire for. This shows plainly that God 
administers over these (human affairs) by His existence. 
This is sufficient ocular proof of His existence {lit. He can be 
physically perceived). In the world we find cars, towers, 
storeyed mansions, enclosures (probably fortifications) and 
the like which are the production of man’s intelligence. In 
a similar manner, there is Paramesvara who is assumed 
to be the maker of the animate and inanimate worlds. 
Some say that just as by the combination of chunam and 
saffron, a reddish appearance is created to the eye, in the 
same way, by the combination of the earth with the other 
four elementals, the animate and inanimate creation comes 
into being of its own accord. This, however, is not true. 
It is not within the experience of anyone — i.e., nobody has 
borne testimony to — such a combination of the earth and 
the four elementals producing the animate and inanimate 
world consisting of domestic animals, birds and fenc 
natures (wild animals). If it is asked why we should not 
assume that it is possible to visualize the animal, human 
and other creations in the same body, with their different 
qualities in it, then we have to suggest that this is against 
human experience. It is known to experience that we have 
to attribute to Isvara the creation of countless hidden beings 
worms) in a lump of cow-dung 92 just in the same way that 
we have to attribute even to a mighty king who though he 
never for a moment desired mental or physical anxieties 
and old age, death or poverty, yet we see him subject to 
these calamities. In the same way, it is certain that /was 


92 


See footnote 91, on p. 233 ante . 
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realize happiness or discomfort according to their previous 
good conduct or bad conduct, according to the awards of 
an Isvara. But it may be asked if there are not men in 
this world who do not enjoy happiness in place of the 
misery that they should experience and vice versa — as in 
the case of those coming under the heads of thieves and 
adulterers — we would answer that this is a part of Dharma 
Mimamsa which it is unnecessary to discuss here. It 
would therefore seem to follow that the argument of Kapila 
and Kanada that this world originates out of jada (i.e., 
inanimate matter) is without foundation. In the Sruti 
text it is stated : — Asadva idamagra asit. The use of the 
asad herein has to be interpreted as indicating that there 
was an infinitesimally small world, because the word aslt 
is subsequently used. If it is not so construed, there 
would be contradiction as in the further part of the same 
Sruti the following words occur: — Tato vai sadajdyata. 
These -words (“ From that Sat came out”) show that 
the above interpretation is the correct one. Here in this 
Sruti text the word asat is used. Why cannot it be taken 
to mean that From nothing Sat came into being? This would 
be like saying that a pair of horns have come out of the 
head of a rabbit ; that flowers are growing in the sky ; or 
that an impotent person has borne children. Therefore 
what has been said at first is the truth, and this is supported 
by Badarayana in his Sutra, Asaditi c henna pratishedha 
mdtratvat (II. 1. 7). 

He has sufficiently expounded Asat in this Sutra as 
meaning that infinitesimally small matter. What is Brah- 
man ? And how is it clearly understood and how are doubts 
relating to it cleared by going into the Vedas and the 
Agamas ? It is for clearing doubts and for realizing 
Brahman from the Vedas and the Agamas that Jignyasa is 
needed. Brahman is possessed of endless power and is the sole 
cause of the visible and the invisible worlds and is the 
author of worldly attractions (pabu) and bondage (paba), 
of Sakala and Nishkala (the faulty and faultless), of Sthula 
and Sukshma ; he exhibits himself as Chit and ackit ; he 
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is possessed of endless good qualities (anantakal ydna- 
guna ) ; he is all happiness. What is Jlva ? It is endless 
(, anadi ) ; from birth bound down by Maya, ( Mciydpasa - 
baddha)\ eternally kept in family ties of no consequence 
(ghora apara nissdra samsara vydpdra) ; always subject to 
tdpatraya (three kinds of passions) ; and consequently 
always subject to birth and death ( nand barlra pravrJa 
nirgama). Also, it is ever immersed in self-pride 
( abhimana viiishta), which results in desires and anger 
( kdma krodha) leading to sukha and dukkha ( i.e ., happiness 
and sorrow). The Jim is the abode of all (this) happiness 
and misery ( Sukha and Dukkha). This is Jlvdtman. 
The Jlva and Brahman appear to possess mutually contra- 
dictory qualities ; both are beginningless ( ajanya ) and both 
are eternal ( avinaii ). Are both these one or different is 
the doubt raised in our minds ? 

In the Veda (i.e., Upctnishads) since texts like Tatvamasi, 
A ham B rahmasmi, Brahmavid Brahmayeva bhavati , etc., 
etc., occur denoting abheda between the two (i.e. Brahman 
and Jim), it is not meet to distinguish between the Jlva and 
the Brahman as being different from each other. To so 
distinguish between them would be wrong. The texts above 
quoted would be rendered meaningless if we distinguished 
between them, though Brahman is described as possessed of 
saviieshatva and the Jlva is described as possessed of 
parichch&datva , the Jlva! s qualities being Mayapambaddha 
(i.e. Brahman is possessed of never-ending good qualities 
and the Jlva is ever subject to alterations in the forms of 
Sukha and Dukkha , Janana and Mar ana, etc.). When Maya, 
leaves him, the Jlva will be one with the Brahman — agree- 
ably to the Upanishadic texts mentioned below. Ghata 
(the pot) is indestructible (matter) ; but the Jlva is in the 
ghata and can obtain liberation by coming out of the 
ghata. And when it comes out, it joins Brahman influenced 
by atmajnana , as it is said, Sa atma neti neti, asthulam , 
ananvam, adlrgham, etc., in the Upanishads. These are 
qualities of the Brahman which cannot be kept in bondage 
(parichchedatva). So Brahman is fully described in the 
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Upcmishads as being quite free from the touch of all 
worldly connections — Sthula sukshma prapancha vyd- 
vmtta. Therefore such a Brahman should be discussed 
and understood. 

Sripati opines that the first .5«/nz[should be answered 
affirmatively. He says Brahmajigynasa yuktah , i.e., it is 
meet to discuss the nature of Brahman. In support he 
quotes texts such as : 

Brahmavid apnoti param ; Gnatva Uvam bantam 
atyantam yeti ; Is am gnatva amritd bhavanti ; Dhyana 
nirmathanabhydsdt pdsam dahati panditah ; Siva ekodhye- 
yah &ivam karah ; Sarvam any at parityajya ; Ksharam 
pradhdnam amrutaksharam harah ; Ksharaimand vlkshaie 
deva ekali ; Tasydbkidhydnddydjanat tatvabhdvat bhuyas- 
ydnte visvamdyd nivrittik ; Tamakratvm pasyati vltasoko 
dhdlu prasddan mahimdnam Ham ; Gnatva devam 
muchyate sarvapasaih, etc. 

By discussing the nature of such a Brahman according 
to Vedic and Upanishadic texts, Brahmagndna is obtained : 
to know that the Jlva is not different from Brahman. After 
knowing this, the Jlva will be rid of all bondage created by 
worldly ties. There will be extinction of sorrow and finally 
the Jlva will obtain paramapurusharthatva , which is Para- 
Sivatva, i.e., Para-Brahmatva. 

Sripati starts with Brahmatva and arrives at Para- 
Sivatva. So this Brahman is Para-Siva, i.e., Paramasiva. 93 

It is significant that Sripati calls his work Brahma- 
mlmdmsa, etc., and not Sdrlraka-mlmdmsa, etc. The 
former is in accordance with Anandatlrtha’s designation; 
while the latter is the designation of Sankara. Why 
Sripati does so will be evident when we remember that 
he accepts the dualistic theory up to a limit, whereas 
Sankara does not. Sankara advisedly designates his 
work Sdrlraka-mlmdmsa because he identifies in argu- 
ment Sdrlra (the human or individual Soul) with the 

93 Cp. Parosi Narayanayeva nanyatha in Mahaoharata, Udyoga 
Parva, where Para means above all ”, 
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Brahman.™ Sripati’s three points are : — Samsay a. Doubt ; 
Vishaya , Subject ; and Prayo/ana , Result. The result 
of discussing of Brahman is to know that he is no other 
than Jlva and to break off the curtain separating them is 
the object of the Jignyasa. 

There is difference between Bhramara and Klta, be- 
tween loha and rasa. When the bhranti is gone, then the 
klta becomes bhramara, rasa becomes loha. In the same 
way, Taivamasi and the like texts in the U pint shads 
expound the view that there is no difference between the 
two — the Jlva and the Brahman, i.e., they will be one when 
the screen of agndna is removed. 

It is very clearly stated in the Srufis, without the least 
doubt, that just as all rivers, as stated in Sruti texts like 
Yatha nadyah syandamdnah samudre astam gachchanti 
ndmarupe vihdya i tatha vidvdnndmaru pad vimukiali 
pardtparam purushamupaiti divyam iti , enter the sea and 
become one with it, losing their separate individualities and 
names, similarly a wise man — after obtaining wisdom 
— gets himself free from his name and form and gets into 
para and parama purusham , i.e., the highest effulgent Self, 
i.e., Brahman. So it is that all Srutis declare that Jlva is 
capable of attaining to Brahmatva. This cannot well be 
otherwise — this is not said for the sake of formality ; else all 
the abovenamed Upanishadic texts will not have spoken 
the Truth. Not only that; they will also have differed 
from the primary teaching of the Jkshyatddhikaranam 
(I. 1. 5). And we will also be vainly troubling our mind 
for a thing of no consequence with a matter from which 
we cannot obtain liberation {Moksha). But every Sruti 
text states that there is Moksha. 

94 Sariraka. — From Sarlra, which means relating to the body; 
hence, the incorporate or embodied spirit ; human or individual 
soul. Sanraka , therefore, means relating to the body ; corporal ; 
incorporate, embodied (as the soul). Sariraka is the inquiry 
into the nature of that spirit ( i.e the embodied spirit), a term 
adopted by Sankara and Ramanuja for their Bhdshyas on the 
Brahma- Sutras, 
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Srlpati next passes on to formulate bow he differs 
from Sankara. According to the Upanishadic text Akam 
ajnab, etc., which means “ I am ignorant,” etc., whereby 
the Jlva says that he is environed by bondage of attractive 
bodily (worldly) ties. If such a thought as Akam ajnaJi 
is entertained by the Jlva , even as the result of ignorance or 
otherwise (mayapdsa baddha ), then it would amount to this 
that the Brahman, who is nirvisesha (i.e., attributeless) 
is bound by mayopddhi , i.e., ignorance or illusion, which 
cannot be explained how it could be, while the Veda 
explains, Yas sarvagnas sarvavit iti , Pragndnam Brahma 
iti, etc., i.e., that the Jlva who is all -knowing and who is a 
pragna , how can he fall into ignorance (or become subject 
to illusion). If this were conceded, one would be falling a 
prey to confusion of thoughts as regards the qualities of 
Brahman and the Jlva. If avidyd is conceded, there is no 
chance of attaining Brahmatva (Brahma iva than go). If 
Brahman is really subject to avidyd , and if avidyd is also 
one of the entities, then there will be the fallacy called 
anyonya dsraya. (That is, Brahman will have been asso- 
ciated with avidyd and avidyd with Brahman , which is 
mutually contradictory ). 05 Further, the Sruti text goes: 
Aprano hyamanassubhrah. As Brahman is said to be 
devoid of mind (manah) and life (prana), how can such a 
Brahman be subject to the influence of Maya? Here 
Sankara’s theory that manali and prdna disappear at one 
stage, is disputed. Srfpati asks, at such a stage how can 
Brahman be subject to the influence of Maya ? In reply, if 
we admit that the Jlva is subject to ignorance (i.e., Maya), 
then we have to admit that there is something else beyond 
Brahman (Brahmdnantard) to remove this ignorance (Maya). 
If so, unsettledness (i.e., confusion) will prevail. The Taitti- 
rlya text Vdchdrambhanam vikdro namadheyam mrittike- 
tyeva satyam and other similar Upanishadic texts, state that 

95 Anyonya air ay a (anyonya air ay ah ). — This is a term in Nyaya 
■which treats of the fallacy of the reciprocal relation of cause and 
effect. The term suggests mutual or reciprocal dependence, support, 
or connection. 

16 * 
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the world forms the body of Is vara, Prapanchasya tddaf mya- 
bodhakatvam vidhlyate nacha mithydtvam. This means 
that the world cannot be unreal as it forms the body of 
Isvara, which again is clearly formulated by the Sutra 
Tadananyatva marambhana sabdddibhyah, which states that 
the world which was created was brought into existence 
in his own (bodily) form. If there is untruth in this Sutra 
is the body untrue or Isvara Himself untrue? Not the first 
— not the body; not the second— because the Sniti says 
Sadeva somyeda magra asli, i.e., that Being existed 
originally (from before the creation). If we now accept 
that there was some one else also, then we will be forced 
to admit that the Advaita doctrine is contradicted ( bhcmgci ). 
Therefore, just as darkness and brightness prevail, we have 
to admit that bheda and abheda co-exist. Because the two 
forms, Dvaita and Advaita , seen in Isvara, in the 
forms of Sarlra and Asarira, always exist as the subjects 
of discussion. Therefore, those holding the tenets of 
Nirviieshddvaita will find that Adhydsa ( Agndna , i.e., 
Maya) is not clearly made out. Therefore, Advaitins 
cannot hold that Vyavahara is only true so long as we are 
in the world and not after we have left it. This process of 
reasoning is fallacious. Because if Abheda is accepted by 
us, as urged by them, the Bheda enunciated in the Sruti 
text, Dvd suparnau sayujau sakftdyau iti, cannot be 
explained easily. If exclusively bheda is accepted, then the 
abheda enumerated in Sruti texts like Tatvamasi, etc., cannot 
be met. Therefore to meet the arguments of all the 
Srutis taken together, the only natural way open is the 
enunciation of the doctrine of Dvaitddvaita, which will be 
in accord with both sets of Sruti texts. If we belittle 
Sruti texts in any way, we will only be stultifying our- 
selves. By so belittling Sruti texts, we will be approaching 
the domain of Buddhism, which denies the authority of the 
Vedas. 

Vedic texts like Yatova ini&ni bhutdni jay ante, etc., 
declare that the world and the creatures in it have been 
created by Brahman, This proves that the world consists 
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of both Dvaita and Advaita consisting of cause and effect, 
as expounded by the Sutra, Pratigna siddkerlingama&ma- 
rathyah , etc., and the two Sutras following it (I. 4. 21-22). 
In these Sutras the different tenets of the three doctrines of 
the Vedanta philosophy ( Bkeda , A bkeda , Bkedabkedd) are 
clearly explained. And subsequent Sutras like Ubkaya 
vyapadesattvahi kundalavat (III. 2. 26) establish the fact 
that the Bkeddbkeda doctrine is the only doctrine that can be 
pointed to as not being open to any objection and as one not 
suffering from any contradiction. Agreeably to this view, 
it is explained in the Suta Samhita , Bkedabkedastatkabkedo 
bkeda ete matdstrayah iti , etc. Also in the Makimnastava , 
it is thus declared : Dhruvam kaschid brute sakala mapara- 
stva dhruvam idam paro dravyadravyah iti , etc. Thus 
according to some, everything is true and eternal ; according 
to others, everything is unreal — both material and immaterial. 

Harmonising Sruti Texts. 

Sripati suggests that there is need for reconciling 
these conflicting texts. He proceeds to show that the 
same want of harmony between Sruti texts is to be seen. 
He quotes the Sruti text, Yato vachb nivartanta , etc. [Those 
( Jivas ) who are bereft of the good grace of the gurus 
blessing have no salvation.] This is seemingly against the text 
Ananda Brahmano vidvan nabibheti kutaschana, etc. (One 
who knows Ananda Brahman is never afraid of the world.) 
These seemingly contradictory texts can only be harmonised 
by Jignyasa. To prove that gnana obtained by Guru- 
katdksha leads to the knowing of Brahman and that all 
other ways lead away from the path leading to the know- 
ledge of Brahman as known to experience, is, says Sripati, 
confirmed by the Taittiriya text, B rahmaviddpnoti param , 
Brahmavid Brahmaiva bhavati , etc. (He who knows 
Brahman will reach Him and he who knows Brahman will 
also become Brahman.) But then, there are texts which 
declare that just because one knows the Veda, one cannot 
exactly find that great Being, the Brahman. Sripati quotes 
texts like (a) Na vedavin mannte tam bruhantam ; 
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{b) Naishd tarkena mati rapaniya / (r) Tanivb pamshadam 
purusham pruchchdmi ; and {d) Sdsira yomtvdt, which 
declare that Brahman is not possible of understanding 
through any faulty (or imperfect) sources. He holds that 
he is understandable only through the aid of the doctrine of 
Bheddbheda, which harmonises the meaning of every Sruti 
text relating to Brahma- Mlmdmsa ( Sarva sruti samanvita 
Brahma- Mlmamsa) . It is therefore meet, he says, that 
a beginning should be made for Brahma- Jignyasa. 

Meaning of Atha. 

Having thus laid the foundation for his doctrine 'of 
bheddbheda , Sripati next proceeds to interpret the word Atha 
as meaning anantara , i.e., aftemvards or then. He says he 
does not accept the interpretation that it refers to adhikdra , 
which is the interpretation of Anandatlrtha. Anandatlrtha 
says that atha refers to adhikdra anantaram, i.e., after a 
man is qualified for Jignyasa. Though Sripati, following 
Anandatlrtha, quotes the Mangalasloka, Omkdrascha atha 
sabdascha dvdvetau Brahmano gurbh i kantham bhitvd vinir- 
yatau tasmdt mdngalikdv u bhau , he interprets the word atha 
differently. Anandatlrtha interprets the word in the sense 
of adhikdra anantaram , i.e ., after the student has obtained 
the necessary qualification of being in a position to assimi- 
late the knowledge relating to Brahman. Sripati says that 
because the word Jignyasa is in the Sutra, the word atha 
need not mean adhikdra, because Jignyasa means Vichdra 
lakshanatvat, that is, knowing after understanding. That 
is, Sripati suggests that entering into understanding, for 
knowing is itself adhikdra and so there is no need for further 
adhikdra. From the word Jignyasa, we have to infer that the 
inquirer has the desire placed in him (adhikrita) to know the 
Brahman. Therefore atha need not necessarily mean adhikdra. 
Jignyasa has included in it Vichdra adhikdra. The 
desire to know the Brahman is sufficient adhikdra and that 
is implied in the word jignyasa. Then to what does Atha 
refer ? It refers to the prerequisite in one who wants to 
know the Brahman, One who has not the determination 
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(dlksha) to know Brahman, after freeing himself from the 
three kinds of worldly sins ( malairaya ) arising from 
manas , vak and kdya, cannot know the Brahman. That is, 
freeing oneself from the sins arising from these three worldly 
sources is the prerequisite for knowing the Brahman. That 
is, one should purge himself of these three kinds of sins before 
he can desire to know the Brahman. “Atha” (“Then”) 
therefore means “ when ” one has qualified by purging 
himself from the three kinds of sins called malairaya,. Srf- 
pati’s interpretation is summed up by him in this dictum : 
Deva-dkdrana. The term “ Athathah ” implies that when 
the remaining conditions (. seshalakshana ) are fulfilled, “then” 
jignydsa commences. What are the seshalakshana ? They 
are the destruction of the malairaya — the sins caused in 
association with kdya , md7iasa and vdcha and when one has 
destroyed these three sins, he reaches the fourth stage — 
gndna — for jignydsa. D karma, Brahma and Sdsira in the 
Vedic texts imply karthru , karma and phala , i.e., Cause, 
Action and Effect. Even though he has carried out his 
various duties in his former birth, yet to attain the Brahman, 
he ought to carry out the rules set down in the vidhis (i.e. 
Vedas) in connection with bhdjana (food) and gamana 
(conduct). He who aspires to Moksha should have carried 
out the above rules of conduct for malatraya vidhvamsa, so 
that he might be qualified for Brahma- jignydsa. This is 
what has been fixed in the vidhis ( Vedas) as the requisite 
qualification for Brahma- jignydsa. For it is said in the 
Taittiriya Upanishad about the desire of the disciple who 
wishes to receive wisdom about the Brahman: — Yadetatck- 
chandasam rishabhovibvarupah l chchandobhyo' dhyamrutdt 
sambabhuva. Saniendrd medhayd sprundtu. Amrutasya 
devadkdrano bhuydsam bariram me vicharshanam , jihvd me 
madhumattamd karndbhyam bhuri vibruvam. Brahmanah 
kobo si medhaydpihitah brutam me gopdya Hi. May the 
Lord Siva who is the Rishabha , i.e., the greatest of all 
prosodies, the Lord of all Vedic lore, who pervades the 
world in the form of the vrsa ( vibvarupa ), grant me that 
moksha which is obtained by the enlightenment afforded 
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by Vedic knowledge, for which (purpose) I wish to undergo 
this deva-dhdrana ( Lingarupa Sivasya dhdrana). May Lord 
Siva grant that the deva-dhdrana will purify my whole body 
purging it of all sins, purifying my tongue, and making it 
more sweet, purifying my ears by the sound of the Veda 
passing through them and by this means {i.c., purification) 
grant me the bhakti and gndna (faith and wisdom) required 
and protect me by making me fit to reach the Brahman. 
By the use of the word deva-dharam , a doubt may arise as 
to the meaning intended to be conveyed by it ; whether it is 
the outward {bdhyd) Unga-dhdrana or the mental (ctnlctr) 
liuga-dhdrana or the pranavalinga-dharana . fl(i 

In texts like Tvam devdndm paramancha daivatam ; 
Tasmdt devah Siva smrutafi ; and Devydyuiam devdyutam 
yuvanam , etc., the word deva indicates no other than Pam - 
hva, as it generally signifies in the Veda, and is adopted to 
mean it in dchdra, as there are no other evidences in the 
Sastras to show that any other deity is meant in this connec- 
tion. According to its root meaning, the word dhdrana 
means the agency through which, as an easy means, salva- 
tion is reached. Therefore it becomes devadhdrano b/mya- 
sam, which means that as I wish to attain to Brahman, let me 
also be joined to those who are fit to understand Brahman 
by wearing him symbolically. Thus I become the wearer 
of linga — tasmdt mdm medhayd samybjayatu. Then come 
the words Bhuydsam , etc. Bhuydsam denotes the necessity 
for wearing the linga. Liuga-dhdrana also implies the 
wearing of the Pranava symbols, for texts like ybvedddau 
svarah proktb , chchandb vriska that vam, tatvamasi, etc., 
apply only to Parasiva and also the vi&varupa {i.c., form of 
Visvarupa) is also applied to Parasiva only, because in the 
Ashtanga yogas , the followers of the Veda { vaidikas ) 
meditate only on Him as the chief object of worship. 

The Purvapaksha argument in this connection is thus 
developed by Sripati: By the use of the word viivarupa 
in the Rik (quoted above), the Brahma-linga referred to 
therein is none other than viivarupa, except that both appear 
9S Prancivah means the sacred syllable Aum. 
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as separate entities and Deva-dharanam (mentioned in the 
Rik) means that they are both combined in one by the 
process of wearing [yo gat). If it is not so divided, 
then the word Gopdya used in the Rik will go without 
any meaning ( asambhavdt ). And also the word bhuydsam , 
which is used in a benedictory sense, will also have no mean- 
ing. But Linginam chakrinam drishtvd and such other 
texts like lingo, madhye jagat-sarvam ; tat prdnHvantarma- 
naso lingamahuh ; jybtirlingam bhruvor madhye nityam 
dhydyet sada yatih ; lingam Brahmaiva kevalam , occurring 
in the Atharvana (Veda), Sdma {Veda), Rudra ( Samhitd ), 
Hamsa (Samhitd), Katthavalli (Samhitd), etc., which say 
that Siva Parabmhman is explained (upadesdt) to be Linga- 
rnpa, prohibit the outward wearing of the lingo (Lingo- 
dharana). And also texts in the Taittirlya, Kaivalya 
Kathavalya and other Smrithi texts lay down that Daharam 
vipdpam paravesma bhutam hritpundarikam vim jam 
visuddham, i.e., internal linga-dharana (an tar linga-dharana) 
is necessary. Also in other Sakhas (i.e., Samhitas) Bahya 
linga-dharana is not explained, while other texts, such as 
Visvadhiko Rudro maharshih tvam deveshu Brdhmandt ; 
tvam devandm Brdhmandndm adhipatih ; vishnuh kshatri- 
ydnam adhipatih, etc., state that the unrivalled Siva is 
greater than the Visva and is the lord of gods and Brahmanas, 
while Vishnu is only the lord of Kshatriyas. Thus it is said in 
the Agamas of which Siva is the author, Such as Kamika and 
Vdtula. There is no support for the views expressed in 
Manu and other Smrithis and Purdnas which are opposed to 
those made in the Kamika and Vdtula agamas. Moreover, 
in the 6th and 8th adhyayas of the Yajurveda treating about 
Tripura Samhara, from the words beginning with Teshdm 
asurdnam tisrah pura aslt and ending with the words So 
abraiM varam vrina ahameva pasunam adhipatih asau, etc., 
it is suggested that Brahma, Vishnu and other Devas are 
brought under the category of pasu and Siva himself is de- 
scribed as Pa§upati : Brahma Vishnvadi devandm pasutvau 
sivasya paiupatitvam. This means that the wearing of Siva- 
linga, Bhasma and Rudraksha, which are the symbols of Siva 
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(Saiva lanchchana ), are necessary. In this world, therefore, 
the worshipped and the worshipper (drddhya and dradhaka ), 
the lord and the servant (prabhu and bhrutya) are seen in 
separate existence (i.e., separately existing). So it follows 
that bdhya linga-dharana is found to be a necessary procedure. 
In order to overcome the ties of bondage created by friendship 
and enmity and the animal nature of the jiva, a mumukshu 
(one who desires mokshd) and a bhakfa should wear the 
symbol of protection of pati lanchchandttnaka para&iv eshta 
linga-dharana (the symbol of the remover of sins in the 
form of Parasivalinga). This goes without saying. In the 
ICamika and other dgamas expounded by Siva, it is said that 
linga-dharana should be throughout life (i.e., that the linga 
should be worn throughout one’s life) which shows that when 
one is already invested with one Karma (i.e., vidhi), no other 
Karma binds him. 87 On the basis of this reasoning, there is 
no room for one who carries out the Updsana Krama of 
Poundarlka and other Srauta and Smdrta observances, for 
observing other Karmas. When one is invested with the 
dlksha ( i.e ., iivadlksha) , he is absolved from observing the 
sutaka and other obsequial restrictions ( sutakadi nis/iedha 
darsanena), as also with the performance of the Sapinda and 
other (i.e., subsequent) ceremonies (Sap in dyad i uttara - 
karmandm vatyarthya prasangdl). After the Saiva dlksha 
is over, the invested is absolved from jlvatva and prelatva, 
for he is, by such investiture, absolved from the Karmas 
(d&rama dharma ) to which he was bound from his birth in his 
caste (svajatya)-, being from the time of such investiture 
subject to its duties and responsibilities, he is freed from the 
restrictions imposed by being born in his caste. By this in- 
vestiture there is no fear of his falling again into Veda bdhya 
mata (i.e., entering into the limits prescribed by the Veda). w 

87 This argument is again and again urged by Srlpati : while 
one is subject to one vidhi, he cannot be subject to another. 

88 SJlpati’s argument may be summed up thus : Previous to 
diksha, one is subject to the restrictions of the caste into which he is 
born ; after the dlksha , he becomes a new peison and is subject only 
to the restrictions imposed by the dlksha ceremony. 
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Even such great sages like Vasishta, and other great 
Brahmanishta Rishis and Muktas are found to have been 
observers of jyotishtbma and other duties. As stated by 
Manu and other Smrili writers, Yadvaikincha Manuravadat 
tat bhaishajam , the medicine prescribed by them for remov- 
ing the disease of worldly attachment, should be strictly 
followed. But it may be asked, Brahma and others have 
not undergone, as required by the Smritis , Agamas and 
Pur anas, the linga-dhdrana dlksha and consequently what 
use is there in it ? The answer is that they have moksha 
through Sraddhd, Bhakti and Dhyana in a. combined form. 
And as it is said in texts like T amevam viditvd atimrutyu 
meti, nanyah pantah vidyate ayandya , gndnddevatu 
katvalyam , nanyah pantah vimuktaye, , etc., moksha is 
available by reason of wisdom (guana). It is said in the 
text, Moksham ichckU Janardandt (all wealth may be 
desired through Isvara and all moksha through Janar- 
dana), which shows that Janardana only is the giver of 
moksha and not Siva. To meet this argument, it is said 
Sarvalingam sthdpayati. Here the ladantaP 9 verb ( sthdpa - 
yati) is opposed to the above view. Also, this is against 
the views of other Smritis , because the verb sthdpayati 
denotes from its root meaning sthavara linga sthapana , 
i.e.y the establishing of a sthavara linga on the body. 
Such a linga being held in the hand with the uttering of 
the prescribed mantra (hnga-pdnindm abhimantritam pani- 
mantram ), invests a man with pure thought. Then arises 
the objection if one is thus invested with pure thought, 
then there is no need for investing him with bdhya linga. 
The answer is that just as the Idnchchana , the insignia of a 
king, such as svetachchatra (white umbrella), etc., are not seen 
in servants, so certain of the emblems of Siva, such as 
Garalabhakshana (poison swallowing) and Bhujaga-bhushana 
(serpent-decoration), on account of their terrifying character, 
are impossible of being worn by others. Just as there is no 
authority for adopting the mangaldcharana ( omkara ) in the 

89 Laf is a technical term used by Panim to denote the Present 
tense or its terminations. 
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beg inning , for there is no Vedic support for such adoption, 
just as one who worships Siva in his sagnna form is unable to 
worship him in his nirguna form also, and just as all people 
who wish to attain their desires worship God only in his 
temple, similarly the wearing of the lingo, (, linga-dhdrana ) 
seems to be (apparently) against the prevalent (received) 
procedure of the Srutis and Smritis as they do not permit any 
scope for it. If it is said that this principle is also objected to 
as enumerated in the Sankhya Smnti , then our reply would 
be in the words of the text : Lin gadhar etna radhdlmitastu 
pratyakshika sruti smritydgama puranetihasa vihi tatvhui 
lin gadhdranasya agnihbtradivat vaidikatvarn siddham ill, 
etc. (It is as decided a fact that linga-dhdrana is in accord* 
ance with the teachings of Sruti , Smnti , Agama , Parana 
and Iti/idsa as the agnihotravidhi is in accordance with the 
prescriptions laid down in the Veda.) 

Atha means After Diksha. 

Therefore it is that only after initiation by means of the 
(Siva) diksha {tat dlkshanantaram ) that one should undertake 
Brahmajignydsa {Brahmajignydsa vidhlyatc ). Srlpati thus 
suggests that he has established that atha means dlkshananta- 
ram, i.e., after the DIKSHA and not AFTER OBTAINING 
ADHIKARA (as suggested by Anandatlrtha). 

The Vedic text Yat chchandasdm rishabhb visvarupab 
denotes that the unlimited Siva assumes a limited form 
to enable those who are his Bhaktas to worship him. 
Upanishadic texts like Narayane nidhanapatayb namah, 
etc., denote that the all-pervading linga is in every- 
thing including Narayana, the lord of all people devoid of 
riches {i.e., people who seek mbksha at the hands of 
Narayana). Therefore Siva is also found pervading Nara- 
yana. Texts like Sarvalingam sthdpayati, etc., therefore, 
refer only to linga-dharana, the wearing on the body of 
the all-pervading Siva. This statement is again supported by 
the texts of the Svetasvatara, A tharvana sirah and other U pa - 
nishads : P ranchoham pratyanchoham (I existed at first ; I 
exist ever after). It is also said in the Kathavalli and 
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Hamsa U pctnishads and in the Linga Pur ana and other 
works: Tat prdnlsvan tarmanaso linga mahuh ; Lingl 
sushuptih ; Lingam Brahma sanatanam ; etc. The light 
existing in the internal mind [i.e., inner consciousness) is 
called linga ; the sushupti {i.e., the dreamless sleeping 
state) is in the linga, i.e., the Jiva in a dreamless state of 
sleep is (verily) the linga , i.e., they, Jiva and Linga, are 
one in that state ; the linga is sandtana {i.e., everlasting), 
etc. The attributeless form of Brahman {Nairupapada 
Brahmapada as opposed to Sopapada Brahmapadd) denoted 
by the linga is just like a form having all the limbs, such 
as kara, ckarana, etc., and is therefore to be understood 
as synonymous with a Brahman having form. That is 
to say, the Brahman who has no attributes has to be 
understood as equivalent to Brahman with attributes and 
having a body and all limbs. That is, the unlimited 
Siva is worn on the body in a limited form ; though 
the unlimited Siva has no form or attributes, he has 
to be conceived as possessing both when worn as Linga 
on the body. 

If the text amrutasya dlva-dharana bhuyasam is 
divided into diva and dhdrana, then according to the 
Aparamitadhikarana Nydya, the word Diva, owing to 
contact with the body on which the linga is worn, not only 
means “ to protect ” the wearer ( gopdya ) but also, by being in 
contact {samyogartkakatvlna), means also the giver of 
Mokshapada to him {amrutapada vdchya-mokshasyci). If 
this is not understood in this sense, it will not satisfy the 
importance of the text appearing in the Sankara Samhitd : 
Lingdnga sangind vatsa punarjanma navidyatl, Yugapat 
gndnasiddhisydt tatho moksham avapnuydt iti, etc., i.e., 
the wearer of the linga will have no more births, but will 
attain wisdom and final release. The text, Sariram ml 
vicharshanam, states that the wearing of the linga on the 
body makes the Jiva to constantly think and meditate on 
the Lingarupi Siva (whom he is wearing) instead of (being 
distracted by) the many enjoyment-yielding objects of the 
external world. 
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Then the Smriti texts A lydsramastha sakalendri- 
yani; Atyasrami sarvadd sakrudvd japed; V ratametat 
pdhipatam pasupasa vimokshdya ; V ratametat sdmb/ia- 
vam ; Tat samacharet mumuksJmJi napunarbhavdya ; 
Tes/tam evaitdm Brahmavutydm vadeta sirdvratam ; 
Tasyeti kathita, hyarthd prakcisau te mahdt ma n d ni , etc., 
occurring in the Kaivalya , Atkarvana si rah, /vdlugui 
Rudra, Mundaka and other Upanis/mds, state that only he 
who adopts the pdhipata vrata is eligible for the teaching 
of Brahmavidya ( Brahmavidyddhikdritvopademt ). There- 

fore linga-dhdrana dUs/ia is decidedly to be imparted 
to one who is desirous of learning Brahmavidya {Linga- 
dhdrana dlkshilasyaiva B vahmavidyddhi kdritvam siddham). 
If the objection is urged that in the Kaivalya and Sveldhta- 
tara Upanishads there are no texts prescribing linga- 
dhdrana, and that it is quite enough for one who is 
initiated in the Pasupata vrata to smear himself with the 
Bhasma only ( Bhasma-dhdrana ) ; then, it may be stated, 
that is not so. For, one initiated in the Pasupata vrata 
should also wear the linga as part and parcel of his body in 
the same way as bhasma-dhdrana. For it is said : — 
Lingdnga sangindm chaiva punarjatima navidyate 
Yesha pasupato yogah pasupdba nivruttaye, 

Sarva veddntasdroyam atydsrama iti srutik. 

Whoever wears the linga on his body will have no 
further births ; this wearing of the linga is the Pasupata 
yoga, i.e., the joining of the linga with the anga or body in 
order to destroy the animal-nature created by bondage {pasu- 
pa§a) in man. This is the gist of the whole of the Vedanta 
and this is the Atyasrama which is declared in the Sruii. 

Further it is said: Parabrahmdbhidham lingam 
pa&upd&a vimochakam ; yd dhdrayati sadbhaktyd sa pd&u pata 
uckckyate. 

The linga which is named after Parabrahman, and 
which removes the ties of bondage and releases the faithful 
wearer (from the same) is called Pah; pata. 

Barira tntayd bhaktyd lingam paraHvdtmakam , yd 
dhritvd vicharet bhumau sa pdbupata uchchyate. 
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Whoever wears the linga of the Para Siva form out 
of pure mind, physically and mentally, and walks about in 
the world — he is called a Pasupata. 

Lin gam Sivo bhavet ksheiram angam samyoga 
asrayah, tasrndt linganga samyukto yopi so utydsraml bhavet. 

Linga becomes Siva ; ksketra becomes anga (i.e., body); 
both these being combined become linganga , i.e., linga and 
anga ; one who becomes linganga becomes atydsrami. 

Brahmachari grihasthovd vdnaprasthb yatistu vd, 
yastu linganga samyukfah sa yeva atyasrami bhavet. 

Be he a Brahmachari or a grihastha (householder) or 
vdnaprastha , or a yati ( i.e ., sanyasi) — whoever combines in 
himself the linga and the anga, he is said to have become 
atyairami. (The words Pasupata and atyasrami are synony- 
mous with lingadhdri. So these words explain each 
other.) 

Further, in the Sam ajalgishiya Sakha and in the 
Sadanandopanishad it is stated : A ntardhdrano sakto vd 
hyaSaktova dvijbttama , samskritya gurund dattam Saiva 
lingam urasthale, dharyam viprena muktyartham yevam 
veddntino viduh. 

Whether a Brahmin is to wear the linga internally 
or not, he should accept the linga given by his guru after 
consecration and wear it on his bosom in order to obtain 
mukti — as declared by the Vedantins. 

Further) in the Aisvarya idkha of Atharvana Veda, it 
is said : Yo vamahastarchita lingamekam pardtparam 
dhdrayale safatam viprah kshatriyo vd \ Tasyaiva labhyah 
paramesvarosau niranjanam paramam sdmyam upaiti 
divyam. 

One who keeps in his left hand the linga , the greatest 
of the great, be he a Brahmana or a Kshatriya, him 
only the all-pervading and great Isvara will join with 
all his glory. 

From these texts it is seen that dhydna and dkarana 
(contemplation of his glory and wearing his linga) of Para- 
mesvara should always be possessed by a mumukshu, i.e., 
one who wishes to attain mokska , 
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Again, in the Rudrddhydya it is stated : Adhyavochat 
adkivaktd prathamo daivyb b his hag ityamna, etc., which 
means that Para Siva only can keep away (i.c., ward off) the 
flow of birth, death and samsara and can effectually 
prevent them (from recurring). Therefore it is explained 
by the Veda Purusha in the Rig, Yajur and Santa Vedas 
that only one who wears the linga will be capable of obtain- 
ing release from the bondage of panu and pma (pasuptisa 
vimbchakatvam , i.c., the release from the subordinate 
state of animal bondage ). 100 

Again, in the Rigveda occurs the text : A yam me. has to 
bhagavan, A yam me bhagavattard \ A yam me viiva 
bheskajo, Ayam 8 1 vdbhima rshanah ll Ayam mala A yam 
pita Ayam jivdtur dgamdt i I dam tarn prasar panam 
subandha rehi nirihityanena II 

This text states that the linga that is kept in the hand 
is the Veda Purusha and that i$ ivdhh ima rshana is the 
touching of the Stkdvara-linga. And therefore the combi- 
nation of the two (the Veda Purusha as represented by the 
linga and Sivdbhimarshana) makes Siva to be in touch with 
the wearer (of the lingo). 

The same thing is said in the Vdtula Sruti : — 

Dharayet yastu hastcna lingakaram Bivam strdd I tasya 
hasfa sthitam viddhi matpadam sapaddm padam iti, which 
may be thus translated: “ He who always places in his hand 
the hnga form of Siva, knows that he has in his hand my 
presence, of great wealth.” “Just as a ball of iron thrown 
into the fire acquires all the properties of the burning fire, 
the man who wears in his hand my world-curing linga 
form will be possessed of all my properties.” 


100 Cf. Bhagavau , Canto V, where the word pasatantyam 
occurs. This word describes men as animals drawn by their nose-strings. 
Cf. also the following : Sarve vahdmo balim livarayate proto, msiva 
dvipade chatushpMah , occurring in the Bhagavata, Canto V, 
Adhyaya 1 : We, two-legged animals, carry a bodily sacrifice to that 
great Lord just as the four-legged patu is dragged along with a string 
in its nose to the sacrificial fire, 
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So it is said in the Kamika Agama : Ay am me hastd 
bhagavdn iti, which means “This Almighty God is in my 
hand”. 

From this mantra , it follows that the Veda Purusha is 
firmly held in the hand of one who wears the linga ( Linga - 
dkriti). That is, he who wears the linga has the presence 
in this body of the Veda Purusha . 101 

In the Yajur Veda (Ashtaka I, Part iv) it is said, 
Yale R udmbsiva tanu a g hora papakdiini i Taya nastam 
vdsanta maya girisantd abhichakasih iti il Triyam- 
bakam yajamahe sugandhim pushtivardhanam I Urvaruka 
miva bandhandt mruthyor mukshlya mdmrutdt iti ll 

Again, it is stated : Somdrudrd yuvdmetdnyasmai visvd 
tanushu bheshajani dhattam avasyatam munchatam yanno 
asti tanushu baddham kruta menb-asmat iti , etc. 

The meaning of these texts is given in the Linga 
Purdna as follows: — Yd te Sivdtanu rudra linga mangala- 
ddyakam l Lingam Sivatanuh proktd murtir ghord tanuh 
smrutd II Apdpeshu cha bhakteshu tayor madhye Siva 
tanuh i Kasate paramesasya sish taste lingadharinah II 
Taydsanta maya sankhya karunya linga rupayd I Abhi- 
chatasVii tanuvd girisantd abhiraksha mam ll T riyambakam 
virupdksham lingam brahmasandtanam ll Yajamahe dhara- 
ydma sugandhim pushtivardhanam I Urvdrukam yatha 
bandhdt mruthyor mukshiya mdmrutdt l Prathamashte 
Yajurvede prasne charama samgnike « Linga dharana- 
mdkhydtam Veda punsam mahatmanam i Soma Rudra yuvd- 
metdnyasmai asmabhya mevahi 11 Visvdni bheshajanishtha 
prd'iiabhavdtmakdni cha I tanushu dehatritaye baddham 
mayamayatmakam ll Kritam yadenoduritam mano vdkkaya 
karmajam I tadasmadasmata sthurnam mukhyato vdsya 


101 The mantra theory is that if the person who wears in symbolic 
form the deity who is to be worshipped, meditates on that form 
uttering the mantra , and the name of the deity, in the particular 
form prescribed, he finally attains absorption into that form. This is 
described in the following text : — Mananat trayate yastu mantra 
ityabhidhiyate\ tasmat mantrena tanmurtim bhaktipirveya dhiyatdm. 
(See Tcmtrasara Agama on Dhydna ,) 
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tamyuvam II Munchyaniam kripaya samyak prambchayatam 
i&varau II 

In the same work (. Lingo, Parana) it is said that 
Paramesvara has two forms : 

Rudrb va, esha yadagni iasyaite ianu van 
Ghordnyu sivanyayiti. 

Rudra has two forms, one a fearful-looking and the 
other a serene-looking one; therefore the words Rudra and 
Soma imply these two forms of Siva, Ghbra (the fearful) and 
Aghora (the serene-looking). 

In the Vcdic text, ynvam means “yaus” (plural) and 
asme asmabhyam (third person) means belonging to us and 
visva means the whole universe. All these forms are as 
medicines (or cures) for the disease of mundane miseries 
( bhava rog ahardni ) . Ishta, prana , bhava, bhasma , rudraksha 
are the signs which will cure bhavarbga. That is, that 
Ishta linga , prana linga, bhava lingo,, bhasma, rudraksha 
and other symbols are the cures for mundane ills. That is, 
the wearing of the linga and rudraksha , and the smearing 
of bhasma , etc., on the body will protect a man from amulya- 
vidydvdsitam , that is, the ills of former existence. The 
wearer will be released from all the ties of this world 
(muchyatam). 

In the Sruti text, Umdsahdyam Paramesvaram prabhum 
trilochanam nllakanlham prasdntam , etc., the two forms of 
Isvara are established. He who is combined with Umii 
is Soma (or Isvara). His body is made of the Five 
Upanishads and a beautiful form, capable of removing all 
the ills of family bondage ( samsdra dukkham). “You 
two, Uma and Soma, being on our body in the form of 
Ishta and other {linga), which being worn {dhdrayitva) 
and never leaving our body, will destroy all the ills 
which have their origin in malatraya ( malalrayaimaka — 
that is, manas , vak and kdya). ” For it is said in the 
Sruti\ V ibvedevan vidusha vMitavyam baivam Ungam 
pradhrutam sarvavedaih taddtma siddhyai munibhih mukta 
kdmaih kantke haste mastake va bhavati dharyam U 
That Sivalinga which, according to all the Vedas, 
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signifies the Lord of the Universe as is known to the 
wise, and whose wearing is supported by the Vedas 
should be worn by those who wish to attain their desires, 
on their bodies, either in the neck, or on the hand or on 
the head. As this is so stated in the Santa Veda , therefore, 
the wearing of the &ivalinga , which is a cure for all 
worldly miseries, must of necessity be adopted by all who 
desire salvation (j mumukshubhiJi ). 

In his Siddhanta Sikkamani , Renukacharya interprets 
the Rigveda mantra Pavilramte , etc., in the light of linga- 
dhdrana ( L ingadharana paratvena nirdeSat). He thus 
interprets the Rigveda mantra referred to: — The linga is 
named Brahman. The lord of Brahma is Isvara. There- 
fore the linga is said to be the purifying agent {tat- 
pavitram). By being in contact with it, the body becomes 
purified. The Rik, therefore, says Pavilramte vitatam 
Brah manaspa te, i.e., the body coming in contact with the 
linga , will purify the wearer. Therefore such a linga is 
necessarily to be worn for obtaining consecration by a 
Saiva who would be faultless. A body devoid of such 
consecration ( dikskdrahita ) will never attain salvation 
( uttamapadam ). Just as failing to perform Sandkyd- 
vandana is counted as a religious omission and a 
sin, so is a person who has not been consecrated in due 
form accounted a sinner. Again, it is said, “a bhakta who 
does not wear the linga on his body until the moment of 
his death, the food that he takes daily is (no other than) the 
flesh of his own body.” He who does not keep on his body 
the linga , his body is as useless as that of a corpse. There- 
fore the wearing of the linga is as important as maintaining 
a sacrificial fire throughout one’s life. Just as a piece of 
burnt wood found in a cremation ground is prohibited from 
being used for other purposes, so is one who does not wear 
the linga on his body disallowed from observing every rite 
prescribed (sarva karma bahishkritali). Thus it is stated 
in the Vdtula, Skanda, Laingya and other texts which 
treat of the failure to wear the linga. Next as to bhuyasam 
iti , it should be taken to mean medkavi-b/iuyasam, i.e., 

11 * 
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Brahma-varchasvi-bhuydsam, i.e., that which causes one to 
possess the brilliancy of Brahman. Here, the meaning 
applicable to asam in the text Ahamekab prathamamdsam 
Hi, “ I alone at first existed,” should be given to asam in 
bhuydsam (, bku + asam ). If that is done, there is here 
vidhyarthopapatteh . That is, by means of the vidhi (the 
prescribed ceremonial), the result follows. Therefore the 
wearing of the lingo, (after the dlksha ) is testified to by the 
dchdra that has prevailed from yore {ahamekah prathama- 
masam iti). Failure in securing such a consecration will 
prevent the warding off of the eternal three-fold sins 
\malatraya) of the three-fold physical body ( sarira-traya ). 
The function of consecration is also a Vedic one. In the 
Vdtula , it is stated: — Vauiikatvam yathdvakshye sarvaveda 
pramanatah i Veda vedanta siddhatvdt vaidikam linga - 
dharanam it Veda vedanta sdstresku punmeshvdgaimsku cha I 
Brdhmanasya samdkhydtam lingadhdmnam iti II I declare 
that linga-dharanam is a consecration (of the body) rendered 
necessary by the Vedas as the same is affirmed by all the Vedas 
and Vedantas. In all the Vedas and Vedantas, and Purimas 
and Agamas, linga-dharana is stated to be necessary for a 
Brahmana. In the Yajur-Veda generally and Taittiriya 
Samkitam particular, the statement is affirmed : — “ To those 
who aim at moksha , linga-dharana is spoken of as a necessary 
consecration.” The same is understood from Chchandas 
and Veda, where it is said that Imga-dhdrana came to be 
born from Amrita (ambrosia). In the Linga Parana, it 
is said : — 

Indrastu Paramaisvarya&adl Samba strilochanah, mam 
medhayd pragnyayd cha sprunotu prinayatvatha, amrutasya 
mbkshaldbhdya sarvadeheshu sarvadd, devasya lingarupasya 
bivasya paramatmanah, dhdranam tad dhritiryasya devadkd- 
rana ishyate, tasmdt sarlrammeloke vicharshana makilbisham , 
jihvd me rasand bhuydt madhnraldpabhdskiin , karndbhydm 
irotrayugmena bhurivyabruvamasmyaham II Brakmanab 
parvatUasya koiddhishthdnamevahi, aseriva yada lake prag- 
nayd medhayd vritah , brutam tatbravanad%ni me gdpaya 
prayatnatah, ityddina II 
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In the Linga Purana , the linga consecration is stated 
as absolutely necessary to protect the body spiritually. In 
the Smritisi Itihdsas and Puranas , it is said that to triumph 
over this world, is this consecration rendered necessary. 
No Rishi will feel any doubt to this procedure of consecra- 
tion nor object to it as it is sanctioned by the Veda. 
Therefore no other procedure is stated to be the right one 
by the Vedas. 

In the Sdnkhya Smriti , it is stated that the wearing of 
the linga , chakra , etc., should not be allowed as it is 
objectionable {nishedhah). Such a statement cannot be accept- 
ed and followed ( navidheyam ), because Vedic support is 
the one important thing and there is support for linga- 
dhdrana in the Veda. In the Veda, it is stated udite juhoti 
(offer the sacrifice at the appearance of the sun) and anudite 
juhoti (offer the sacrifice just before the appearance of the 
sun on the horizon) in expressions which are contradictory 
to each other. In this instance, the two expressions belong 
to two different branches ( sdkhd ) of philosophy, one to the 
Mayavadins ( dhurta smarta maydvddins ) and the other to 
their opponents. These two schools are not in favour of 
each other. They make use of their own invented groundless 
arguments [kalpita nishedhah) to support their ideas and 
discard those of their opponents. Their statements carry 
as much credibility as the one which says that there is a 
lotus flower (growing) in the sky. Similarly tapta linga- 
dharana has, it has to be inferred, as much truth in it 
inasmuch as it is un- Vedic. 

Since the word Chakri is put on a par with the word 
linginam and its wearer is put on a level with the wearer 
of the linga , an examination of the relative positions of 
the tapta lingi and the Smut a lingi, with the aid of 
Srutis, Smritis , Puranas, Agamas, etc., is rendered 
necessary. Such an examination proves that the latter 
is the superior of the two. Therefore tapta linga-dhdrana 
would be a procedure outside the purview of the Vedas. 
There are two ways adopted in the wearing of the linga : 
0p§ Srwfa & n d the other asra,uta, The former is called ill 
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the Saiva religion suddha linga-dharana ( Shadadhva 
Buddha linga-dharana) ; and the latter is called the tap to. 
linga-dharana (asranta tapta linga-dharana). The Vlra- 
Saivas being srantas and followers of the Vedamiirga only, are 
prohibited from having recourse to tapta hnga-dhdrana, 
which is stigmatised as sinful ( pratyavayah mahdnbhavct). 
This is so stated in the Siddhdnta, Agama. Just as one 
who maintains a sacrificial fire of one particular kind finds 
it unnecessary to maintain a sacrificial fire of another kind, 
though the maintenance of both of them may be in accord- 
ance with the Srutis ( ubhaybh srautatvdt), and just as one 
who has begun the performance of one karma finds himself 
unable (being prohibited) to begin the performance of 
another karma , agreeably to the Vedic injunction, similarly 
in adopting Saiva diksha, two conflicting methods of linga- 
dharana would be irregular and opposed (to Vedic proce- 
dure). Such a condemned procedure should not be simul- 
taneously adopted in a matter of life-long diksha like linga- 
dharana, as the procedure presented on the analogy of the 
Pancharatragama (as to tapta linga-dharana ) is not Vedic. 

For one who wears the linga, there is no kind of 
pollution caused : pollution arising from birth and death, 
just as in the same way one who has installed the sacrificial 
fire need not observe the pollution arising from birth or 
death. He can continue during that period the worship of 
the linga without any break. And therefore one who wears 
a linga throughout his life will always be a consecrated 
person and as such will have no need to observe such 
pollution. As stated in the Vedic text Sarvalingam 
sthdpayati, that is, the wearer of the linga is always 
under the spell of purity for the very reason he wears it on 
his body. Because it is said in the Pardsara Smriti , the 
Siddhanta Sikhdmani and other works that the worshippers 
of Siva and the installers of the sacrificial fire — these 
Wo classes of people — and a Brahmachiiri, that is, one 
who has been invested with the sacred thread, and a 
Sanyasi are not subject to any kind of pollution. Again, 
it is stated in the same works that a woman who is fond 
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of always worshipping the linga, one who is confined 
(sulaki) and one who is observing the courses ( rajasvala, ) 
are a crore of times purer than the sun, fire and the wind 
{ravi, agni and vdyuh). Further, the same works lay 
down that neither at the time of birth nor at the time of 
death should Sivapuja be abandoned. These statements 
prove that the body which bears the linga on it is never 
polluted and is quite free to offer worship to the linga at 
all times without a break. 

Next is the fact that customs contrary to these texts 
exist do not take away from their validity. (The customs 
lack support and so cannot be held to nullify the texts.) 
The validity of the S rauta rules is not affected by the 
existence of customs sanctioning the offer of animal 
sacrifices at the Jyotishtoma, Atiratra and Paundarika 
rites, the partaking of animal food and the drinking of 
Surd (Soma juice) at them, and the enjoyment of conjugal 
felicities by Brahmacharins during day time with dasis — 
though these are manifestly against the morals of the world 
and against dchdra as declared in the Srutis. 

Next, as Saivas are thus free from pollutions of these 
five kinds — birth, death, rajasvala, etc. ( pancha sulakdbhdve) 
— they are superior to the four Varnas ( Varnachatushta- 
yatltatva). It is just that the food touched by them should 
be partaken of. To say — as some say — that those who 
follow the Vedic injunctions should not have intercourse with 
Lingadharis who, following the Saiva Sastras, do not 
observe the five kinds of pollution, is not correct. (The 
suggestion is that such a statement is lacking in support.) 
For it is said in the (Saiva) Siddhantas, Agamas and other 
authorities that just as one during the time the sacrificial 
fire is being installed need not observe (the pollution result- 
ing from) the courses of his wife, similarly one who wears on 
his body the linga, which he worships of his free will (i.e., 
with sincere devotion) is unaffected by pollution. Just as 
the tongue should not be touched by the hand for fear of 
pollution but still the mantra pronounced by the tongue is 
still very holy and produces holy results, so a Saiva has no 
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pollution for the very reason that he wears the linga on his 
body. According to the Veda, he will never become 
polluted even if he is touched by others. After the Saiva 
Diksha is undergone, there is no such thing for a man as 
Pretatva and Jlvatva (i.e., he is absolved from these two 
kinds of pollutions). Though it is declared that the 
performance of ceremonies pertaining to birth and death are 
not necessary any further after Saiva Diksha, it is wholly 
incumbent upon Saivas to observe the other rites which are 
prescribed for them in the Saiva Agamas. For it is said in 
the Sankara Samhita , Siddhanla Sikhaniani and other 
authorities that those who worship Srikantha constantly, 
according to the rules prescribed for each caste {Svajdti- 
vihitam dharma.ni ), are as holy as Mahesvara himself 
{te vai Mdhesvard/i smrutdh ), while the worship offered 
by those who adopt modes of worshipping Him not prescrib- 
ed for them, is not accepted by Him. Siva formerly 
proclaimed that every varna should practise what was 
prescribed for it; those who transgress the rules (laid down) 
would show lack of faith and become sinful. Just as those 
who transgress the orders of a king become punishable, 
those who transgress the ordinances of Siva are liable to the 
punishment of being thrown into Naraka ( Narakastalhd). 
Sambhu ordered Samba to punish those who transgressed 
His ordinances ; therefore every one should strictly hold fast 
with wisdom and faith to those ordinances and worship San- 
kara. With them (those who adhere to His ordinances) He 
becomes much pleased. Therefore one must become pos- 
sessed of wisdom and good practice until one’s death. Even 
though he attains wisdom, he should not leave the karma , 
which is the source for yielding good results. Also, good 
practices enable a man to appear holy and adorable. And 
one who is destitute of good practices, becomes blame- 
worthy in the eyes of society and the world. Just as eyes 
and limbs are mutually combined in obtaining wisdom, in 
view of good results these limbs should be so used as 
to produce the best fruits desired. Therefore to protect 
the ordinances of Siva, one should become a bhakla Sivavrati, 
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i.e., staunch and faithful Siva-vmti , and surrender him- 
self to Siva (Sivarpana) by offering to Him all wise acts 
done by him, strictly following the path of the Veda. This 
is what has been stated in detail in the Sankara Samhita 
and the Siddkanta Sikkdmani. 

Though nothing immediately useful may result in one’s 
own favour in the case of one who acts in accordance with 
the ordinances of Siva, yet he should not travel beyond the 
right path just as a subject would not break the laws of his 
king. After obtaining Siva Diksha, one should strictly 
adhere to it and act up to Siva’s ordinances. For it is laid 
down in the Sruti text Bhlskdsmddvd tak pavate iti , out 
of fear, blows the wind. Even the Wind and the Sun 
Gods blow and shine forth (respectively) in great fear 
and with due reverence to the ordinances of Siva, for 
fear that if they broke even by a little the laws of 
Paramesvara, they would be putting themselves in a 
position in which they would be causing inconvenience to 
the whole world, and preventing those in it from performing 
the karmas they have respectively to discharge. What need 
is there to speak of the mere men who are blessed with little 
wisdom ? In the Linga Parana it is said : — “ We, Brahma 
and all others, are like quadrupeds (■ pasavah ) and you our 
Lord or Pati. Therefore you are called Pasupati." So say- 
ing all the Gods wore on their bodies the Sivalinga and they 
all became Pdiupaias, i.e., they accepted the Lord Siva as 
Pasupati. And so the Lord Siva is the chief object of wor- 
ship for Brahma and other Gods. And they wear on their 
bodies the bhuti (sacred ashes) and rudrakskaki (the sacred 
rudrdkshi beads) and the linga. And Siva, looking at the 
faithful Gods, Brahma, Vishnu and others, decorated with 
sphatika mala , killed Tripurasura and protected them. 
This proves that Sivalinga-dharana was accepted by 
Brahma and the other Gods. It is also stated in the San- 
kara Samhita of the Skdnda Parana : — Brahma, Vishnu 
and others among Gods and Gautama and others among 
Rishis ever wear on the best part of their bodies the Siva- 
linga'. Hari suspended the linga on his chest; Brahma 
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wore it on his head ; and thus wearing the lingo, they went to 
their own places. In this world, the lingo, is actually seen 
worn in the temples of Anantapadmanabha, V it t hales vara, 
and Narayana — in the hand, on the head and other places 
respectively. So nobody can have in this world even the 
suspicion of a doubt about Linga-dhdrana, i.c ., the wearing 
of the linga. 

Srutis say that the chief qualification that one should 
possess for Moksha is the union (yoga) of ,s raddhd, bhakti 
and dhydna. But according to some, it is dhydna and 
gndna that secure salvation. There is therefore no necessity 
according to them for wearing the linga on the body (such 
wearing after the Diksha ceremony standing, in the opinion 
of Sripati, for bhakti ). There is absolutely no use of such 
a doctrine as this ( na kinchit praybjanam iti). In the 
Srutis it is stated that freedom from the bondage of worldly 
illusions ( Visvamdyd nivrittih) will be obtained by constantly 
praying for Siva {tasya abhidhyandt ), by wearing on the 
body the symbol of Siva {i-e. Lingadhdrana ybjandt) and 
meditating on the qualities of Siva (tatvabhdvdt). By this, 
declare the Srutis, the sight of God (Sdkshdtkdra) will be 
finally secured and instantaneously all mdyd will be removed 
(sakala mdyd nivrittih). By lessening the authority of the 
Sutis ( Sruti sankoche), we are setting it at naught {mund- 
bhdvat). 

Even Bhagavan Vyasa has explained the three-fold 
nature of upasana (I. 1 . 32) Jlva mukhya prdiia lingdn- 
n&tickenndpdsat traividhya britalvad iha tadybgdt , whose 
meaning is thus explained with the aid of the Skbnda 
Purdna: — Meditation (mdnasopdsanam) should be done in 
the mind (hridaye) or at heart ( dahara ), either by the utter- 
ing of the Panchdkshari, Gdyatri or Rudrasukta, This kind 
of meditation is called Vdchakdpdsanam. The next kind of 
meditation is by holding the Sivalinga in the palm of 
the hand or (kept concealed) in the grain or in the fire. 
This kind of updsana is called Kayakopasanam, done 
out of iraddha and bhakti. Thus, in this way, every 
initiated person (Dvija) should worship with three-fold purity 
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( trikaranaih )• This done, he will attain mukti. This is the 
Vedic method; and there is no other method (of obtaining 
mukti). For it is said : — A great man ( mahatma ) thinks of 
the same (thing) in his word, mind and action in the same way. 

So, those who offer sacrifice in their minds ( manasa 
yagna ) without being duly initiated, and without wearing on 
their body the linga externally, derive no benefit from it, 
for such manasa yagna (without the contact of the linga) 
will not have freed them from the three-fold sins of the body 
{mala tray a dhvamsdbhdvdchcha ). Just as the previously 
initiated person only is qualified to chant the Vedas and to 
perform the Sandhyavandana every morning, so according to 
the Sdstras he who wears the linga on his (external) body 
is alone entitled to Sivadhydna and Sivagndna {i.e., medita- 
ting on Siva and acquiring full knowledge of Him). 

Just as fire is necessary to prepare food, so the 
external wearing of the linga {bdhydngasya linga-dkdrana) 
is absolutely necessary to enable one to internally meditate 
on Siva {antar dhydna ). If such a procedure is not adopted, 
the previously quoted authorities — Sruti , Smriti , Agama 
and Purdiias — will be of no use and everything will be un- 
Vedic {Veda bdhyatva prasangdt). For it is declared 
by Manu , Gautama and other Smriti writers that he is a 
dhydna yogi , who during meditation is found to possess on 
his body the Sivalmga {Sivalmgdnga-samyutalj) and who 
repeats the mantra by his mouth, who meditates in his 
mind, who wears on his external body — i.e., on his head — the 
linga, who puts on the necklace of Rudraksha and holy 
ashes and who keeps his tuft of hair {sikha) on his head — 
for these are the characteristics of a twice-born person {etdd 
Brahmana lakshanam). This procedure — of wearing the 
linga — is one in accordance with Vedic requirements and 
hence is not opposed to the Veda. It is stated : Moksha- 
michchet Jandrdandt iti . 102 

108 This is from the Skanda Pur ana and the full text is as follows : — 
Aham bhogaprado vatsa mbkshadastu Janardanafr, which may be 
thus translated : — Dear boy, I can give every felicity in life, but 
as for moksha you should go to Janardana. 
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Janardana (i.e., Narayana) alone can give moksha and 
He alone should be worshipped by those who wish for 
it. This, however, is not so. For there are Sruti texts 
like the following: — 

Siva e/co dhyeyah sivamkarah sarvamanyat payityajya II 
Isam gnatva amrutatvameti II 
Gnatva Sivam sduti matyantameti II 
Isam gnatva amrtid bkavanti II 

Dhyana nirmathandbhydsdt pas am dahati pandit ah II 
Ksharam pradhdnam amru tdksharam harah II 
Tasydbhidhybnat yojandt tatvabhdvdt b/myasc/mite 
visvamdydnivrittih II 
Eka eva Rudro na dvitlydya tasthe # 

Visvadfuko Rudro maharshih II 
Yd devdndm prathaniam purastdt II 
Tamakrahwi pasyati vltasokak ll 
Dhatuh prasdddt mahimdnamlsam ll etc. 

These and other like Sruti texts show that Narayana 
is not a god of the Brahmans (Brdhmam devatd) and 
Smritis which contradict Srutis cannot be accepted as 
authoritative (declarations). Even such Smritis also 
state that mokska is to be attained by the worship of fiiva 
through generations. For it is stated in the Skmuia 
Purdna \ — 

Sdnkhyaybgasahasreiia janmand Dvaitagd bhavct i 
Tanmatasya sahasrena Sauravam maiamasnute i 
Tatsahasrasamabhydsdt Gdnapatyamato bhavet I 
Tatsahasrma bhuloke Vaishnavam matannryatii I 
T advaishnavasahasrena Sakto bhavati sarvadd I 
Tatsahasrat mahabhdga Saivasdmdnya uchyate I 
Tatsahasrma viprendra Vircdaivamatd bhavet I 
Tenaiva muktimapnoti ndnyathd bakuyatnatah ll iti. 

If one practises Sankhya-yoga for a thousand genera- 
tions, he becomes a Dvaita ; if he practises a thousand 
years more, he will then attain to the Saurava mata ; los by 
practising for a thousand generations, one of the Gdnapatya 

105 Saurava mata denotes the worship of the Sun. 
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mata ; 104 after practising a thousand years that mata, he 
becomes a Vaishnava ; if he continues practising a thousand 
years that Vaishnava mata , he becomes a Sdkta religionist ; 
after practising for a thousand years that religion, O Maha- 
bhaga, he becomes a Samanya Saiva ; and after practising 
for a thousand years that religion, O Prince of Brahmans, 
he then becomes a Vlrasaiva. Thereby (i.e., by becoming 
a Vlrasaiva) he obtains mukti ; and not by any other means 
in spite of any number of attempts. 

It is heard from the Kasikhanda that those who obtain 
Vishnu sarupy a (form of Vishnu) — such as Sivasarma and 
others who entered the Vishnu-loka — have finally to obtain 
their mukti through the worship of Siva. 

It is also stated in the Mahimnastava , in the part 
beginning with “ trayi sdnkhyam ” and ending with 
“ tvamasi payasdmarnava iva ”, etc., that, considering all 
religions, one’s own as well as others (svamatanyamatdni 
niriipya), it is proved that Siva is the final goal for every- 
body to reach ( Siva eva sarvesham pmpyasthanam). 
It is also heard from the Kasikhanda that even Vyasa, 
after removing his shoulders and planting the same (in 
the ground), got himself, with his disciples, initiated in 
the Sdmbhava Diksha and thus became qualified for obtain- 
ing moksha. lw 

104 Ganapatyali is a worshipper of Ganesa. Gaitapatyam is the 
worship of Gaijesa, 

105 There is a reference here to the story of a disputation 
between Vyasa and a Vlrasaiva saint, in which the former was 
defeated by the latter who, in consequence, had to acknowledge 
the superiority of Siva over Vishnu. And, as a mark of such 
victory, VySsa had to sever his right shoulder, the same being 
planted in the ground. A lithic representation of what is popular- 
ly called Vyasana tdlu is to be seen in certain parts of the 
country — for instance, at the gate of the village of Kunthur on the 
banks of the Cauvery, not far away from Kollegal, on the road to 
Talkad. A banner of the Murugharajendra Mutt has on it 
a representation of this Vyasana tdlu. There is a Basavesvara 
temple at Kunthur, close to which is a slab on which is an 
inscription dated in Saka 1467 (=A.D. 1645). This inscription 
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In the text Sarvalingam sthdpayati , the verb sthdpa- 
yati , though it indicates the meaning in the sense of the 
present indicative mood, of doing something ordained 
{vidhyarthopapattek) yet it can be used without any 
objection ( bhedadoshah ) in many different ways. It is 
stated in the text (of the Purvamlmdmsa ) Agmyo'sktd 
kapalo amdvbsydydni itivat , on Amavasya day, on the 
kapdla, Agni must be worshipped. This injunction that 
Agni must be worshipped on the kapdla on the Amavasya 
day is not observed by all, because such a thing is not 
easily possible. Yet such a thing is imagined to have been 
done. In the same manner, though the word sthdpayati 
means “ installing in the earth”, yet the meaning of the 
Sruti text implies that it might be applied both to installing 
in the earth and in the hand as evidenced by {Sruti) 
injunction and by practice. 

It must not be supposed that liuga-d/tdraua becomes 
effective only by installing the linga in the hand, and by 
meditating (on it) and worshipping (it). It is found that 
pu/a is effected by meditation (through the mind) in 
addition to what is done by the hand, as the word “ hand” 
{pamsabda) is not directly connected with pu/a. The 
suggestion of some writers that the word pdnimantram is 
the equivalent of pdnina abhimautritam is not acceptable 
to us, for if we take the secondary meaning of the word 
mantra {mantrasabda) then it results in the violation of the 
Ikshatyadhikaranam. {Ikshatyadhikarana virbdha prasangak, 
that is, Iksyatyadhikarana of the Brahma Sutras I. 1.5.) 
The meaning of this mantra is very clearly explained 


records a grant to the Mahanandlsvaramatha at the place. 
Another inscription dated in 1512 A.D. records a gift of taxes 
in the village for providing food and clothing to fifty Woduyars 
of the Sivachara sect, who were connected with the Salura 
Santadevara-Slmhasana {M.E.l Inscription Nos, 21 and 23 
of 1910). The temple of Mahadeva or Mahalingesvara at 
Knndathuru (the ancient name of ICunthur) goes back to the 
time of the Western Ganga King Nltimiirga, who has been assigned 
to 850 A.D. (See M.E.R., No. 24 of 1910.) 
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by Bhagavan Vedavyasa in the 21st chapter of the latter 
part (U ttarabhaga) of the Linga Parana as follows: — 
Yajurapydha sarvam vai lingam sthdpayatiti cha I 
Tasmat dhdryam mahdlingam pdnimantreti mantratah II 
Pdimu lingam vinikshipya dlkshakale guruh sivam l 
Yena smarati tanmantram pdnimantram vadanti hi II 
Pavitratvat mahesasya iivasya pratipadandt I 
Pavitrikarandt pumsam pavitramiti kathyate II 
A tali sarveshu kaleshu dharayet lingamuttamam\ 
Gachchan tishthan upaviskan saydno' pyanyathdpi vd I 
Quchirvapya&uchir va'pi lingam sarvatra dhdrayet 11 
Lingadhdri sadd rnddhd nijalingam manoharam i 
A rchayet gandhapushpddyaih karapitke samdhitah H 
Nityani karmabrinddni tatka naimittikdni cha I 
Sivarpanadhiya kurydt samyak gndndbhivriddhaye II 
The Yajurveda also declares sarvam vai lingam sthdpa- 
yati , i.e., the linga is installed ; that is, the mahalinga is 
installed in the palm of the hand by chanting the pani - 
mantra. When one keeps the linga in the palm of his hand 
during the period of the dlkska and meditates upon the 
Holy Guru Siva by (uttering) the same mantra (whereby 
he is sanctified), he is said to have uttered the pdnimantra . 
By uttering what mantra in the name of Lord Siva one 
becomes purified, that mantra is called pavitra ( i.e ., the 
sanctified mantra). Therefore at all times such a sacred 
linga should be worn (on the body). Even while going along, 
standing or sitting in one place, or sleeping or in any other 
condition (or state), while in a state of purity or impurity, 
the linga should be worn alike at all times. A lingadhdri 
is always pure and he should always worship his loving 
linga by offering sandal, flower and other materials, 
keeping it in the palm of his hand {karaplthe). This 
he should adopt from day to day both in (the performance 
of) his nitya and naimittika karma ( i.e ., karma 
performed daily and on special holy occasions), and he 
should make over his deeds in the name of (Lord) Siva in 
a spirit of self-renunciation (with a viewj to improve his 
wisdom. Can one, who is stung by a mere scorpion or the 
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like and dies, be expected to possess the power of 
swallowing the deadly kalakuta poison (i.e., the poison 
churned out of the ocean and drunk by Siva) ? Can one, 
who runs away at the sight of a rope, frightening himself that 
it is a serpent, be expected to wear (as a necklace) the 
cobra? If it is said that there is no proof whatever for 
the wearing of the linga, that there is no authority for the 
wearing of the Bivalinga, the smearing of the bhasma 
(sacred ashes) and the putting on of the rudmksha beads 
by mumukshus (those desiring moksha), like the servants 
of a king wearing his badges, the answer is that the 
argument underlying these questions is one that cannot 
be accepted (by us). Devotees ( bhaktas ) for attaining 
their own sdyujya (Sivalm) put on (their bodies) the 
signs bhasma, nidrdksha and the 8wa/inga t according 
to (religious) ordinances ( vidhi ) of Siva Himself that 
they should be so worn and that the omission of 
them would entail sin. As in this world we see that the 
king’s emblems are given to his servants for their wearing 
them agreeably to his directions, similarly the Vedas , 
8 astras, Purdnas and Agamas direct the adorning of one’s 
body with the Bivalmga, bhasma and rudmksha 
according to the ordinances of Siva. Agreeably to these 
directions we see people putting them on, thus making 
known the facts that they wear the cobra on their body, 
and swallow the poison (that Siva wore and Siva swallowed). 
Brahma, Vishnu and other devotees are proved to have 
worn the 8ivctlinga. As the Linga Parana says : — 
Bivdgnapdlandrthdya bivabhaktasbivavrati I 
Linga rudmksha bhasmani Hvackinhdni dhdrayei B 
Rdjdgtwllanghandlloke yathd dando vidhiyate I 
Sivdgnbllanghandd dando rauravam narakam tathd n iti. 
A Sivabhakta in order to carry out the ordinances 
of Siva, should wear the linga, rudmksha and bhasma , 
the symbols of Siva ; else, just as one who transgresses the 
orders of a king is punishable by him as may have been 
ordained, one who disobeys the commands of Siva is 
punishable by being consigned to Naraka , If it is asked how 
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the Nirgunachaitanya {Brahman) could be obtained by 
the worship of the Saguna who is illusionary {mithyabhuta), 
the reply is that it is possible to do so according to what 
is mentioned in the Kaivalya, Svetabvatara and other 
Upanishads, which declare that Nirguna sarva sdkshi 
chaitanya could be obtained only by means of Sagunopdsana. 
Thus it is stated : — Umasahayam ParamUvaram Pra- 
bhum Trilochanam Nllakantham praiantam ' Dhyatvd 
munir gachchati bhutaybnim samasiasdkshim tamasah 
parastat u iti. 

By meditating on Nilakantha, the supreme three-eyed 
Lord, helped by Uma, the holy saint will obtain Siva, 
the origin of all created beings {bhutaybnim) and the 
remover of all darkness about Himself {tamasah parastat). 
There is the further text of the Rudrasukta : — Sthirebhi 
rangaih pururupa ugrah, etc., which says that the bodily form 
of Siva is an eternal one. Not only is such an eternal form 
of Siva to be thought of as ordained while installing Lord 
Siva in the temples (at consecration time) but also such 
a form should be thought of as ordained when meditation 
takes place by the gdyatri and mantrdnganybsa and 
karanyasa take place and during dhyana and the consecration 
of wells {kunda) and mantapas. If it is not so accepted — 
i.e ., if Siva’s eternal form is not so accepted — all religious 
actions, such as the offering of sacrifices and mantras, and 
the fruits thereof, etc., will prove in vain. Therefore for 
Brahmavidya, consecration by Sambhava diksha is the 
only mode of qualifying. 

In the {Purvamlmamsa) text beginning with Yasyai- 
te' shtachatvarimsat samskarah and ending with Brah- 
manah sayujyam salbkatam apnoti , all karmas including 
the ceremony of impregnation {garbhadhma) are conveyed 
{prapaka) to Paramesvara to remove all sins. (These are 
janmasamskdra karmas and not Brahmasamskara karmas.) 
Again, according to the texts, Vidyanchdvidydncha 
yastadvedobhayam sah II Tenaiti Brahmavit punyakrittaija- 
sascha it Satyena labhyastapasa hyesha atmd samyaggnanena 
brahmacharyena nityam u etc., which speak of the collection 
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of ceremonies required to be carried out for (attaining) 
gnana {gnana karma samuchchaya), it is meet that these 
ceremonies should be carried out after dharma jigmlsas i.e., 
after jamna karma vidhi , gnana karma vidhi (should be 
carried out). Then, as to jamna karma samuchchaya, 
another text states: Tadyatheha karmachito lokah ks/nya/e i 
Evameva amutra punyachitb lokah ks/iiyata 11 etc., which 
means that the results of karma are not everlasting. 
Therefore, as mentioned in the text, Parikshya lokdn karma- 
chitdn Brdhmano nirvedamayat nas/yakritah kritma il 
a Brahman must distinguish between rituals which lead to 
nirveda {i.e., vairdgya ) and those which do not and then 
follow those which lead to it. In the text Sdnlodduta, im etc., 
it is declared that he should adopt such rituals whereby he 
will acquire the quality of becoming mala, dfmta, n pa rata, 
titikshu and samdhita by which he can see himself 
as well as others around him like himself. Then, as is 
said in the text nacha punaravartate , he no more will be 
born. Thus, he acquires thereby moksha (or eternal bliss) 
as suggested in the above (quoted) texts. 

Is Brahma jignasa to be begun after practising the 
sddhana chatushtaya {i.e., sdnto dtxnta, etc.) ? If it is said 
that linga-dhdrana is also a karma giving no eternal result 
and is thus of no utility, (our answer is) that (it) is not so. 
Because in the text Ndstyakrutah kritma , only prdkruta 
karma is mentioned to be of no value and as not productive 
of moksha. But in the texts of the Taittiriya and SptViis- 
vatara Upanishads, Amratasya devadhd ranbbh uydsa m il 
T asyabhidhyanat yojandt tatvabhdvdt bhuya&chdntc vi&va- 
mdydnivritiih « Vratametal mmbhavam tat samdcharet 
mumukshuk na punarbhavdya H and Sarvalingam sthdpayati 
panimantram pavitram u etc., the wearing of the Sivalinga, 
meditation, etc., are stated to be aprdkruta karma , i.e., 
karma fit for only attaining moksha. The prdkruta karmas 
such as garbhddhdna, etc,, included in the twenty-four 
mentioned, are only preliminary rituals leading to the four 

104 Santo danta uparata slitikshuh samahitn bhutra atmanyeva 
atmanam pasyet , — Brihdd , Upanishad, VI. 4. 23, (See note on p. 568.) 
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primary sadhanas (sadhcma-chatush fay a) . Therefore to 
obtain the qualification necessary for a knowledge of Brahma- 
vidya ( Brahmavidyddhikamtva :), the above (mentioned) 
prakruta karmas should be undergone and it is only then 
that one becomes eligible for a knowledge of Brahmavidya 
through this apmkruta karma (i.e., linga-dharanci) . This 
apmkruta karma is the means for obtaining moksha accord- 
ing to the Sthularundhati nyaya and Samakska jala nyaya> 
as they (prakruta and apmkruta karmas ) follow one another 
for their utility (parampara sadhanatvam yuktam ). 107 

According to the nyaya sandigdha vakya seshat , in 
the text Amrutasya devadkarano bhuyasam , the qualification 
for initiation into Brahmavidya is unequivocally stated. 


107 Sthularundhati nyaya and Samaksha jala nyaya are two well- 
known popular maxims. The former is the maxim of the magnified 
Arundhati , the smallest of the seven stars of the constellation, 
invisible to the naked eye ; the latter is the maxim of the water 
rushing in your presence. The Sthularundhati nyaya is sometimes 
called Arundhati darfana nyaya ; which Apte explains as the maxim 
of the view of the star Arundhati. Col. G. A. Jacob quotes it in his 
Laukikanyayanjah (I. 5) as Arundhatipradartana nydyah — the maxim 
of the pointing out of the star Arundhati . The idea, according to 
him, in this maxim is that of gradual instruction on the principle 
of the Adhyardpapavadanydyah. The following explanation of 
Sankaracharya will make its use clear : — 

Arundhatim didarfayisuh tatsamipasthdm sthuldm tar dm amu - 
khydm prathamam Arundkatiti grdhayitva ta?n pratydkhydya paichdt 
Arundhatimeva grakayati. I. 1. 8; I. 1. 12. 

To know the star Arundhati, after discerning the bigger stars 
which are near to it but are unimportant and understanding them as 
prathama (first) Arundhati, you should go to the next (star) which 
is near to them and understand that that alone is Arundhati. 

Arundhati is the morning star personified as the virtuous wife 
of Rishi Vasishtha, and is one of the Pleiades — the cluster of 
seven stars situated in the neck of the constellation Taurus. It is 
said that this star— Arundhati — is not visible to persons whose 
end has approached. — See Hitopadeta , I. 76. 

The Samaksha jala nyaya suggests that one should infer that 
the water which is flowing before one’s eyes in a particular manner 
has been flowing in that way and will flow through in the same way 
finding its own limit* 

18 * 
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It is, therefore, held that the sfidhana-chatusktaya exempli- 
fied above, detailing the collection of karmas (intended) for 
obtaining gnana is, according to the Srut/s, held to be 
entirely doubtful. For, according to the text in the Sankara 
Samhtta beginning from Nityanitya vichdravdn iha paratrd- 
pekshitdrtharatih , etc., and ending with Na tya/a prdna- 
lingam tv am yavaj jlvam pratignayd \ Punarbhavd na /<" vatsa 
vidyate matruyonishu iti . (Do not give up the Pnvtalinga 
so long as you are alive ; my son, if you keep it on, you will 
have no more births again out of your mother’s womb, etc.) 
This shows that linga-dhdrana is held to be a consecration in 
addition to the sadhaua-chatm /day a . After this last (i.r., 
linga-dhdrana), Brahma guano padena takes place. Tato 
Brahmagndndpadesavidki.il uirdishtah. This is so accord- 
ing to the nyaya Sandigdhe vdkya seshdt, />., the maxim 
which allows that where a doubt arises, it should be settled 
from the sense of the remaining part of the syllogism. 10S 

The same explanation is given by Renuka Bhagavat- 
padacharya, according to the text beginning from 
Pindatd pindavigndnam ending with Titdni mmbhaktasya 
kartavydni prayatnatah , etc., appearing in the S/ddhdnta 
Sikhdmani. 

If, then, it is said that as by linga-dhamna itself mukti 
can be easily acquired, why trouble oneself with enquiries 
[jignasa) into the Upanishad Sastra ? We answer that it is 
said in Sruti texts like Atmd vdre drashlavyaft xrdtavyb 
mantavyo nididhydsitavyah II Vedanta sravauam knrydt ll 
Ydgam samdrabhet # etc. From these texts it follows 
that it is incumbent on even those who are free from the 
ties of the illusionary world (mdydpd&a vinwktdndmapi), 
until they are quite free from all bondage and until they 
receive enlightenment to follow the ordinances of God 

108 Valiants of this nyaya appear in Jnanottama’s comment on 
Naishkarmasiddhi. In IV. 3, the form sa/idigd/i? nyayafi pravartata 
iti nyayaft, which Col. Jacob translates into When there is doubt, 
reason comes into play. Akin to it is the nyaya sandigdham sapraybju- 
nam eha vichara marhati, which occurs in Jnanottama’s comment on 
I. 29. (See Jacob, Laukikanyayanjali , II, 81-82.) 
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(Parameivaragna palanasya kartavyatva sravandt). If 
not (if the divine ordinances are not so observed), there is 
every cause for kdma, krodha and other passions (arishad 
varga) entering the body again and taking away the 
lingagnana. For it is declared in Sruti texts like: — 
Asupteh amriteh kdlam nayet veddntachintaya i Dadydt 
ndvasaram kinchit kdmddlndm managapi # Utilize all your 
precious time from your birth until your death and even in 
your dreams in thinking over what is said in the Vedanta. 
In the meantime do not give heed in the least to other 
worldly attractions around you even in your thought. 

By doing this — linga-dharana in addition to Brahma- 
jignasa — there will be a death protection {ubhayavidka 
baldt) and a double attainment of the object ( ubhayasiddhi - 
vat). Linga-dharana as well as Brahma-jignasa are 
(therefore) not in opposition with each other (na virodhah) 
just as the practices ( vidhi ) involved in the sacrifices Soutrd- 
mani, Brihaspati , Agnichayana and Vdjapeya , are 
doubly protected by the practices of the one occurring in 
the practices of the other. Just as in the Jyotishtoma 
sacrifice, linga-dharana should not, as a prdkruta karma., be 
taken to be the cause leading to mukti as a matter of course, 
as it is manifestly contradictory to the Srutis above quoted. 
Also, in all probability the hearing of the Srutis will 
not be a cause to lead the disciple to mukti . If double 
protection is thus obtained — /.<?., linga-dharana and Brahma- 
jigwisa—%xssd\ double protection will prove the chief 
cause of absolution from the bondage of mdyd ( mayapdia 
nivrittau mukhya karanatva). Else Brahma-jigndsa as 
a Sdstra will become an inconsistent discussion ( asambhava 
prasangah ). Then all the trouble taken in using one’s 
proficiency will have been spent on uprooting the very 
foundation of the subject. 

Just as the sacrifices offered on the daHa (new moon) 
and paurnamdsa (full moon) through vrlhi (grain) by 
sprinkling consecrated water on it, are calculated to obtain 
svarga, similarly all the karma done previously as sddhana- 
chatushtaya is offered as an oblation to Paramesvara 
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( Parameivararpita) . Together with this oblation, the know- 
ledge of Siva (Swagndna) and the wearing of Sivaiinga 
(, Uvalinga-dharmia ) are both calculated to bring about the 
attainment of mbksha. Where is the authority for both 
linga-dhdrana and BrahmavicJmra Rostra to come in regular 
succession (t kmmaniya/m ) for the attainment of makti ? 
In the sacrifices at dana and paunumdsa, the performer is 
the same throughout ; but in the case of Unga-dhdnvia and 
Brahmavicharana , the kramaniyama does not apply to a 
single person or agent- If the doubt is cast that therefore 
the two cannot be compared with each other, then it is 
answered that the Taittirlya , 8 vetdxvatara, Kaivalya, Jdbdli , 
Kaihavalli and other Srutis above quoted bear full testimony 
to the fact that the twice-born who adhere to Rivupdsaua are 
bound to act up to the kramaniyama mentioned above. 
In the Sruti text Yd vai svam ddvatiim atiyajate prasmyai 
devatayai ckavate net pardm pmpnoti pdplyfm bhavaii « it 
is laid down that he who disregards his own deity will be 
considered to have committed a religious sin. As it is 
stated in Manu and Pardiara : — 

Brahmandndm Siva devah Kskatriydndm tu Mddhavah i 

Vaiiyandm tu tatha Brakmd Sudrdndw surandyakah u 

Brdhmanb Bkagavan Rudrah Kshatriyah paramo 
Harih I 

Pitamahaslatha Vaisyo vrishalastu P urandarah H etc. 
Siva is the direct, supreme God of the Brahmana. In 
the - Sruti text Apdma ( somam amrutd abhuma) n Let us 
drink soma juice and become immortal, which means, 
according to the Smriti text, Abhuta samplavasthdnam 
amrutatvam hi bhavyate ll that those who do not die in the 
Pralaya are immortal on account of the drinking of the 
soma. Similarly, amrutasya ddvadhdraiiam, i.e., one who 
wears the linga becomes immortal by this vidki (Le., 
consecration). The idea sought to be impressed is that 
those engaged in a sacrifice, become immortal by the 
drinking of soma ; similarly, by the consecration of the 
linga, the person consecrated becomes immortal. Both 
do not die at the Pralaya , 
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Therefore in order to obtain the Brahmagnana about 
the true form of Pasupati (Siva), Vedanta, vdkya vichdra is 
necessary. For it is said in Sruti and other texts : — 
Satyakamah satyasankalpah so' nveshtavyah sa vijigndsitavyah 
That Great Being who is the Lover of truth ( satyakama ) 
and who is the Lover of mental resolve ( satyasankalpa ) 
should, after incessant jigndsa , be sought out. 

Also in the following text : — Atmd vd're drashtavyah 
irdtavyd mantavyo nididhydsitavyah ( 

O, you disciple ! you must see that Atmd , you must 
hear about that Atmd , you must understand it and must 
meditate on it. Thus is the procedure about the Brakma- 
jigndsa stated in Sruti texts. And who is it that is to 
be sought by jigndsa ? As to this, it is said in texts like 
the following : — Prapanchopasamam sdntam Sivam advaitam 
chaturtham manyante I Sa Atmd sa vigneyah , etc., from which 
it follows that wherever Atmd is referred to, it is only Para 
Siva that is to be inferred and not any other. 

The compound Brahma-jignbsa should be understood 
as B rahmanahp jigndsa, as karmani shashthi and not as seska 
shashthi, because jigndsa is desired and not anything other 
than Brahman, for if Brahman is taken along with other 
things, then the direct desire to know Brahman will be 
disregarded. In all discussions where firm decisions have 
to be arrived at, no matters unconnected with the prime 
object should be discussed. For if other matters of less 
importance be discussed, then there will be mistakes 
committed. By inserting the word kartavya in the 
sutra (Athdto B rahmajignasa), how is the mistake in 
a faulty discussion removed ? In the text Vishnu rupamsur 
yashtavyd' jam, etc., the suffix tavya denotes that it is 
necessary that jigndsa must be undertaken and not be 
omitted. 

In mahdvdkyas like Tattvamasi, Ayamatmd Brahma , 
etc., though the words are open to free discussion, yet 
there is nothing omitted, which need be supplied. Nor 
do they require any discussion to understand their 
m eani ng. Therefore, any word that we might supply 
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should sati^Ttlie full meaning of the sutra combined with 
the Sruti {Srutisutrayoh aikyarupydrtham adhydhdrah). 

The ordinance ( vidhi ) relating to ftravana not having 
been accepted, and the benefit to be derived from it — as 
the ordained method — not having been obtained, there is 
no other unusual method possible. In all matters in which 
final decisions are necessary, the general meaning should 
enable us to decide them finally- This is in accordance 
with the universal experience of the world. Nor should 
we assert that Brahma-sdkshdtkdra could very easily be 
caused to be attained. What ought to have been obtained 
by enquiry having been obtained by the act of wearing the 
linga, and thus Brahmagnana having been obtained, where 
is the necessity for adopting the Vedantadravana method 
for obtaining Brahmagnana ? Therefore, it may be 
asserted that there is no particular method ( niyamavidhi ) 
to follow for obtaining Brahmagnana. Accordingly, it 
is not said that Brahmagnana could be obtained without 
the help of a guru, by whom Brahmagnana is to be 
imparted. For it is said in the Sruti text : — 

Parikshya lokan karmachitdn Brdhmaud uirvedamdydt 
wdstyakrutah krutena n 

Tadvigndmrtham sa gurumeva abhigachchid samit 
panih irotriyam Brahmcmishikam II etc. 

Having examined the world and having looked at the 
people doing their karma for obtaining the intended fruits 
thereof, a Brahmin should become free from the bondage 
of worldly desires. Having determined to seek knowledge 
he must go (out from his house) to find out the guru, 
keeping in his hand the kid a grass ( samit panih), ready to 
hear and understand the sacred Brahman. Thus, to under- 
stand Brahman , the ordained method of going from one’s 
house to the gates of the guru's residence should be 
adopted) without which Veddntagmna cannot be supposed 
to be acquired. By dispensing with one method for 
knowing the Brahman, we cannot get by one single process 
what has been ordained to be acquired from both the 
methods. The argument is that linga-dhdraiia should be 
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combined with iravana through a guru to obtain Brahma- 
gndna. It ought now to be evident that linga-dhdrana is a 
method definitely laid down for knowing the Brahman ( lingo , - 
dhdranasya nityatvamastu). The conclusion is that linga- 
dkarana is as much a necessary qualification for knowing the 
Brahman as seeking a guru to know the Brahman through 
sravana. 

If it is asked that out of the three rules explained by 
Jaimini 109 under which rule this — linga-dhdrana — should be 
set down, we answer that it comes under all the three rules 
( vidhi trayena siddhatvdt ). The necessity for linga-dhdrana 
is strongly supported by all three vidkis (mentioned). 
Amrutasya devadhdrano bhuydsam, etc., comes under apurva 
vidhi . Lingadhdranasya sarvalingam sthdpayati , etc., comes 
under niyama vidhi , because tdntrika taptalinga bula 
damaruka sankha chakranka nishedhapurvaka srauta bhasma 
rudrdkska lingadhdrana svikdrat comes under niyama 
vidhi . The text Yaschchandasdm , etc.) states that all the 
texts which support lingadhdrana have been agreed to 
and adopted by the all-knowing Vyasa, Durvasa, Renuka, 
Sveta, Upamanyu, Dadhichi, Kumbhasambhava and other 
ancient ( purva ) Acharyas who have duly worn the linga 
and obeyed the ordinance and respected it. We always 
go according to the method supported by Sruti, Yukti and 
Anubhuti [i.e., Veda, usage and experience ). 110 Like the 
Buddhists, we do not deny or disown Brahman though the 
argument adduced from yukti (yuktimatrapaldpinah). 

Accordingly in the Sulra, the word At ha means: — 

Nigamdgama ubhayaveddnla pratipddita bhakti kriya 
gndna kdndatraya vikita sthula sukshma chidachit prapancha 
prakdsaka shatsthala parasiva sdkshdtkdra karana bahu- 
janma krita sivdrpita yajana ydjana tapodhyanadyaneka- 
punya purva phalaka iarxratraya gata malatraya 

109 Apurva, niyama and ■parisankhya vidkis of Jaimini are called 
the Jaimini siitra vihita vidhiiraya. 

110 Anubhuti in Nyaya philosophy means knowledge derived from 
four sources : namely, direct perception, inference, comparison and 
verbal knowledge, see Bhdsha parichcheda, 51-52. 
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dhvamsaka kdrunya kalydna kaivalya vibhuti traya 
praddyaka ashtdvarana panchdchdra sad guru karund 
katdksha labdha bakti pdtddyavachchinna paraUveshla 
linga-dhdrandtmaka pdsupata dlkshdnan tarya m lit , 

Here if the word Atha gives the meaning of “After” 
—•after the pdhupata dlksha — then the idea as to when 
jignasa is to be undertaken, is conveyed. If that be so, 
what is the necessity for the use of the word Atha in 
the Sutra ? The answer is afforded by the Sruti text : — 
Apama sdmamamrutd abhuma , etc. 

Even original {prdkruta) karma is yielding its daily 
fruits, as indicated in Sruti texts like : — Omitye/cnksharam 
Brahma n Asdmdityo Brahma H Ndrdyanah par am Brahma » 
Annam Brahma 11 etc. From texts like these, it is seen 
that there are several modes of meditation ( updsana ). 
How then is it that the wearing of the lingo, can enable 
one to attain mukti ( paraSiveshta linga-dhdrandt muktih 
sambhavati) ? To remove this doubt and to fully confirm 
the importance ( dridhlkaranartham ) of linga-dhdram , the 
word Atha is used in the Sutra. Further, the results of 
prdkruta karma are anitya (not lasting) as determined by 
several texts, such as: — Punyachitolokah ks/nyate, etc. Seve- 
ral other texts prove that certain Srutis which lay down 
the principles of vidhi ( balm prakarana pathi/dydh) are 
much stronger than the Srutis which detail daily karma. 
Therefore the Sruti text Amrutasya devadhdrauo b/mydsam 
is much stronger in principle than the others. For it is seen 
from Sruti texts like the following: — Siva ekodhycyah h'vam - 
karah sarvamanyat parityajya « 111 Eka cva ntdro na 
dvitlydya tasthe 11 Asamkhyatdh sahasrdni smaryatv, nacha 
driiyate » Tvam devdndm Brdhmandndm adhipatih 
Vishnuh Kshatriydndm adhipatih « Brdhmandndm Bruh- 
manaih dSriyate n etc., that Siva is the deity prescribed for 
worship by the Brahmans. Also, in Sruti texts like Ydvai 
svdm devatam atiyajate prasvdyai devatdyai ckyavate napardm 
prdpnoti pdpiyan bhavati 11 etc., which state that he who 


111 Svefatvatara Upanishad, IV. 18. 
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desecrates the worship of his own deity incurs sin, for it 
is clearly said in Manu , Pardsara and other Smritis : — 

B rahmananam $iv5 devah Kshatriyandmtu Madhavah l 
Vaisydndmtu tathd Brahma Sudrdnam suranayakah n 
Brahmano Bhagavan Rudrah Kshatriyalt paramo Harih I 
Pitdmahastatha Vaiiyo vriskalastu Purandarah H etc. 

These texts prove that Vedic Brahmans have for their 
deity Siva. 

Devadharana Necessary for Jignyasa. 

Again, the Sruti text Apdma (somamamrutd abhuma) 
etc., which agrees with what is enunciated in Smriti texts 
like : — Abhuta samp lava stkdnam amrutatvam hi bhdvyam , 
etc., which state that those who go to mukti after the 
dissolution ( Pralaya ) of the world is complete, must be 
considered to have entered the Abode of All and become 
eternal. Accordingly the vidhi of Devadhdranam, though 
fixed by reason of a general requirement ( sddhdranakarana - 
tvena) eventually leads to final bliss ( amrutatva ). 

Therefore, in order to definitely know the Pasupati 
svarupa Brahman , the enquiry into Vedanta ( Vedantavakya 
vichdra) must necessarily be undertaken after devadharana 
vidhi. This means that devadharana vidhi is necessary 
for Brahma-jignasa and that both are necessary to 
attain the knowledge of the Brahman. Accordingly the 
, Sruti text thus enunciates the Brahma-jignasa vidhi : — 
Satyakamah satyasankalpah so’nveshtavyah sa vijignasi- 
tavyah n Atmd vd're drashtavyah srotavyah mantavyah 
nididkydsitavyah 11 Also in the Sruti text Prapanchopa- 
samam bantam iivam advaitam chaturtham manyante sa 
Atmd sa vigneyah u etc., the word “Atman” is definitely 
intended to have no other meaning than Parasiva. 

Here in the Sutra , Brahmano-jigndsa etc. is karmani 
shashthi and not sesha shashthi, because we must take it 
to have been used in the genitive case as a prescribed 
vidhi and not as a jigndsa that could be treated lightly 
and as used in the sesha - shashthi ( jigndsyopekshitatvat 
sesha shashthi, parigrahane). Therefore Brahmano-jigndsa 
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should be considered as sambandha sanmnya nishthaiva 
which method determines the idea of Brahman as an 
important ( pradhdna ) result. Some say that in this Sutra 
the word kartavya need not be understood (as a necessary 
addition). If this word is not supplied, then the Sutra 
which suggests that there is a definite object to be gained 
{i.e., Brahma knowledge through jigmsa), will end in a 
fruitless discussion ( nishprayb jandnu vddfi dbshdbhdvdf). 
But if one asks how will the mere supplying of the word 
'''‘kartavya," remove all doubt, then we answer that 
according to the Sruti text V is/iu urn panda yashfavyb 
ajdmitvdye etc., in which the suffix tavya shows that what 
cannot be attained in any other way can be attained in 
this particular way. Similarly in the texts Tatti>amasi xv - 
Ayamdtmd Brahma , 113 etc-, wherein also the mode of 
discussion is involved, such a suffix as tavya should be 
understood and supplied. For this Sutra is one which 
should be discussed and then a decision arrived at 
according to the V idhyapakshitanyd ya (which lays down 
that a prescribed rule should be followed before arriving 
at a conclusion) and therefore a common verb which 
will satisfy both the Sruti and Sutra should be 
supplied. Therefore the word jigndsa should be taken to 
mean the discussion which is intended to determine the 
bkedabkeda vichdra denoted in the ma/mvdkyas such as 
Tattvamasi , etc. 

To state that Sruti texts like Yathd nadya/i syauda- 
mdndh samudre II Brahmavid Brahmaiva Bhavati » Gndtvd 
Sivam Sdntim atyantameti H N any ah pant /id vidyate 
ayandya » etc., etc., enunciate the unity of the Brahman 
and the jlva and make such unity the chief characteristic 
( lakshana ) of both is un-Vedic, because by so doing we 
would be leaving out of consideration their primary meaning. 
Such an interpretation will end in the contradiction of 
the Ikskatyadhikaranam. 

112 Chchanddgya Upaniskatt, VI. 8. 7 and VI. 9. 3. 

113 Brihad. Upanishad, IV. 5. 19 ; Manifukya Upanishad, I. 2. 
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Further Sruti texts like Tamevam viditvd atimri- 
tyumetiw Ndnyah pantha vidyate ayanaya u Dhydtvd munir - 
gachckati bhutayonim samastasdkshim tamasah parastdtw 
etc., enunciate that only a dual method of worship 
of God Siva ( bhinnd tmbpdsakasyaiva ) will bring unity 
with God. Sruti texts like Tarati sokam Atmavit H 
Atmd va're drashtavyah u etc., assuredly lay down that a 
dualistic mode of worship only should be adopted . 114 And 
only he who adopts such a dualistic mode of worship as is 
laid down in the Sruti texts referred to, realizes the duality 
that exists between Atma and jiva {Sruti-vihitatmo- 
pdsanasya bhinndtma vishayatvam siddkam). But the 
parisankhyd niyamab 15 vidhi is not always applicable. Nor 
does one who adopts a separate form of worship {sadhana) 
obtain unison with God ( samuchchitya prdptyabhavat ). 
To one who follows a different mode of adoration, Vedanta 
vichara is impossible throughout his life. It will result 
in sin (for him to attempt it). Also, is it necessary for one 
who wants to attain unity with God that he should be a 
Sanydsi or an Asanydsi ; (we answer) he need not be the 
latter, for it is impossible for him ( asakyatvat ) ; nor need he 
be the former, for he must be one who rigidly follows all the 
conditions that bind a Sanydsi. It is said in the Chchdnddgya 
text, Brahmasamsthah amrutatvameti , no one else except he 
who follows strictly the mukti sddhana can attain Brahman 
{amrutatva). For it is said in the Sruti texts like : — 
Sampurvatisktates samdpti vdchitvasya agnishioma samstke n 
etc. The phrase Brahma samstka referred to in the 
Chchdnddgya texts means no other form except that of 
Brahman ( ananya vyapararupatvat), as stated in the 


114 The idea is that a iky a results only when there is the relation- 
ship of pufya and piijaka , upasya and upasaka. 

115 Parisankhyd, in the Mimamsa philosophy means exclusion or 
limitation to that which is enumerated or expressly mentioned, so 
that everything else is excluded. Parisankhyd is opposed to vidhi 
which lays down a rule for the first time, and to myoma which 
restricts the choice to an alternative which is expressly stated when 
several such alternatives are possible. 
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Atharvana text : — Tamevaikam jdnatha dtmduam auyd- 
vacho vimunchatha « Understand him alone definitely 
as Atma and leave away all other words. Texts like 
Asupteh dmrutch kdlam nayet veddnfa chintayd and others 
occurring in the Srutis , declare that one should never 
employ any means other than the prescribed vidhi which 
alone will lead to the knowledge of Brahman. Therefore, 
this is the chief vidhi prescribed. In the KahaJya Chandrd - 
daya, in the Yadvatb Vidyddhivat-adhikarana , the 
Paramaradhyas have been stated to have attained the 
Brahman without any means other than the one above 
described. From the expression parisankhyd vd srava - 
nadishu sambkavet, it would seem that sometimes the 
parismkhya vidhi may also be employed to attain the 
knowledge of Brahman. But such a method is not always 
to be taken as the chief one of the three vidhis mentioned. 

Object of Jignasa is Brahman. 

Therefore in this Sutra , the chief matter for considera- 
tion being the knowledge of Brahman as the desired result, 
the object is, therefore, according to the Srutis. , Brahman 
alone. It should not be supposed that this desired 
knowledge of Brahman may be obtained by any other 
method as suggested by the word kariavya. (It is hinted 
that the vidhitmya should be adopted for the purpose.) 

Brahman is not always attributeless {Sad a Brahma no 
na nirvimshatvam ) . If he is ever attributeless, what is left 
to one to enquire about Brahman ? The Sruti text goes 
Pardsya saktik vividkaiva hruyate svdbkdvi/cl guana, bala 
kriyd cha 11 The Brahman to be discussed and known has 
always two forms, corporeal and incorporeal ( mart dnmr la- 
tv am). Sruti texts like Dvevdva Bmhmamrupv.w Tadddi 
madhyanta viklnamekam vibhum chiddnandamarUpa madbhu- 
tam II Umasahdyam paramesvaram prabhum irilochanatn 
Nllakantham pramntam H Dhydtvd munir gachchali bhuta- 
yonim samastasdksktm tamasah parastut n etc., sufficiently 
well declare that such (both) forms (of Brahman) should be 
thought of. Else the meaning intended by the Sruti texts 
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would be abridged and thus we will not be respecting the 
authority of the Sruti. 

The Theory of Nirvisesha Brahman. 

Some (Vedantins) say that if the truth about Brahman 
is to be realized, if one is to obtain freedom from paSu and 
paia [i.e., worldly ties), he should be understood as 
nirvisesha Brahman and not as saguna Brahman. (In the 
text nirviSesha Brahmagndna is referred to as opposed to 
saguna gndna, i.e., saguna Brahmagndna). The qualities 
of Brahman are always spoken of as of a conflicting kind, as 
enunciated in texts like Athdta adeso neti neti n But 
in the text Etad vai tadaksharam gdrgyasthula mananva 
hmsva H etc., the Immortal ( Aksharam ) is stated to be 
devoid of quality of every kind. In texts like Ekamevd- 
dvitiyam Brahma U Neha ndndsti kinchana # etc., it is 
said that Brahman has no equal ( advifiyatva ). Similarly 
in texts like Sakski chetd kevalo nirgunaicha « etc., it is said 
that Brahman should be understood as gunanishedha [i.e., 
devoid of all gums or qualities). It should not, however, 
be so understood. Because all the Srutis decidedly taken 
together declare that Brahman has both the murta and 
amurta forms and that he should be understood as such. 
No qualities of Brahman [Brahmadharmdndm) should be 
set aside [anishiddhatvat). Likewise is the import of the 
Sutra (III. 2. 21) Prakrutaitdvatvam hi pratishiedhati 
tatbbraviti cha bhuyah 11 etc., which declares that Brahman 
should be considered as having ananda of an exceptional 
quality [anyatha dnandddinam). Even texts which declare 
the oneness of Brahman such as, Sadeva saumyedamagra 
aslt, etc., state that prior to srishti (creation), there was 
this unrivalled One. So the Sruti texts that declare 
Brahman as nirguna evidently include Brahman possessing 
all qualities [sarvagnatddishu). The word gum is used 
(here) in connection with Brahman as meaning “devoid of 
satva and the rest of the three gunas" , and so should not 
be taken as denoting “without attributes” [guna Sabda 
prayogabhavena satvadi gunatrayabhdva paratvat). Simi- 
larly other Sruti texts like Yas sarvagnas sarvavit u (He 
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(Brahman) who is all wisdom and all-knowing) etc-, also 
contradict the statement that Brahman is uirviSisha. 

The ancient I chary as (Purvackuryas) possessed of 
Vedic knowledge, such as Revana Siddha, Marula Siddha 
and others, affirm that prior to Creation, there was no 
manifestation of either Vyakta or Avyakta (the Seen or 
the Unseen). Therefore it is that we suggest that all the 
Srutis ( Brahma vdk-yas) which refer to the Advaita 
Brahman, simply mean that the all-knowing Brahman, 
the great unrivalled Being who has no second, alone 
existed at first and not that the Brahman is attributeless. 
Thus states the Svetdsvaiara : — Yadd tamastan mxdiua- 
na rdtrih na san nachdsat Siva eva kevala/i 11 Similarly the 
following text from the Atharva-uras : — Ahamvkah pratha - 
mamdsam vavtdmicha bhavishydmicha ndnyahkaschiu mafia 
vyatiriktah n 

Then, again, the text goes: — Navy at kinchammishatw 
etc. These texts show that running through the whole of 
the Vedanta is the idea that, on the analogy of the maxim 
that all roads lead to a common meeting point, prior to 
Creation, all was in that One (Brahman) without a second. 
And that unrivalled Brahman when he was about to bring 
about Creation, was possessed of several ideas ( b/idva ) about 
it. Thus declare the Srutis : — So 'kdmayata bahusydm 
prajayeya " etc., in an undivided (ab/u'da.) sense. That is, 
before Creation, everything was in Brahman without a 
division. And it must be understood that all the Sruti 
texts mean that Brahman was in an undivided condition. 
For it is said in texts like Aitaddmtyam idam sannvn H 
Sarvo hyes/ta Rudrnh n Atmaivedam sarvam •' etc. These 
and other similar texts declare that Brahman, out of 
his own free will, was in a position to bring about the 
Creation of Visva, and was both the Mrya and kdram : 
in an undivided form {abkedascha) just as the earth and 
the earthen pot. 

In the Atkarva-biras , we have Eka vigmmna sarva- 
v iguana pratigna cka » mam yd veda sarv'm vSda H etc. “He 
who knows thoroughly one thing well can claim to 
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understand about all other things” and that “He who under- 
stands Me can understand all the rest.” So after knowing 
the underlying truth of Sivatatva, all other truths are 
thoroughly proved ( siddhamiti siddham). 

Before Creation the material cause ( upaddna kdrana) 
of Jagat, i.e., Prakriti, did exist. If so, how can Brahman 
be said to be the unrivalled One without a Second ? It 
is explained thus : — Just as the magnet possesses the 
property of attracting to itself iron and just as fire is never 
free from its burning property, so Isvara was with this 
(Xsvara) iakti and was accordingly the One Unrivalled 
without a Second. For it is said in Sruti texts like Tad- 
dtma saktim svagunair nigudhdm u Parasya saktih vividh- 
aiva sruyate svdbhdviki gndna bala kriyd chaw etc., that the 
Parasakti 116 of Siva is His own and not apart from Him as 
He is declared by the Agamas, Srutis and Puranas and 
therefore the mumukshus (those who aim at mokshd) 
should not agree to the un-Vedic statements about the 
illusion of the world {J aganmithydtva) as propounded by 
the Advaitavadins. And also the text Neti neti of the 
Sruti should not be understood to mean that Brahman is 
entirely without a corporeal body (iiiravayava). In the Sruti 
text Sthirebkirangaili pururupa ugra u etc., it is stated 
that the worldly sports {prakrita paramasivalild) etc., exhi- 
bited by the auspicious forms of Siva ( mcmgala vigrakd) 
are eternal [nityatva sravanat), though this is not to 
be understood in the same sense as those holding the 
Samyuktadvaita ( Visisktadvaita ) and Pdnchardtra tenets 
profess it, which explains the rule governing the double 
nature of Brahman in being both the Remainder and the 
Whole and his being constant in the different parts of his 
body (seshi seshatva vyavastkd of Brahman and his 
angangatvena savayavatva). If we agree to the latter 
view, then we have to admit that the jiva should enjoy 
happiness ( sukha ) and misery ( dukkka ). 


136 Paratakti : Para means pre-eminent, and iakti is the active 
principle of a deity regarded as his wife, 
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Texts like Akmavat sarvagatakha pur yd ri and hundreds 
of other texts as well, contradict such a view. Nor do 
we hold the tenets of the Sadbghatapatavanndtyantabheda- 
vadinah # i.e., those who ever hold that /Iva and Brahman 
are constantly as apart as g/mla — a pot — and pata — a cloth. 
Because Sruti texts like Ymterutam rrutam bhavati etc., 
solemnly contradict such a declaration. Nor do we discuss 
according to the opinions of raj jusarpa vddim who hold 
that everything is one in Brahman and explain that the 
world is an illusion ( Tikatam mithyutva mdhta/t). 

In Sruti texts like Satyakdmas satyasankalpa, it is 
declared that Isvara is naturally possessed of infinite good 
qualities ( ananta kalydya gunah). Also, texts like Yafbvd 
imani bhutdni jdyante “ from whom these creatures came 
into being”, show that Brahman was the material cause 
for the creation, etc., of the world. 

Again, texts like Tika vigmmna sarvazdguma praiigim, 
declare that the updsana Brahman is possessed of both 
murta and amurta forms. And therefore naturally all the 
Sruti texts go to prove that they should be understood in 
consonance with the view of Bkedabkeda vdda and all the 
other views above referred to be held to be contradictory to 
the import of the Srutis. This is the whole established truth 
{Bheddbhedavddma iti raddkantah). Sruti texts like 
Gnd gnau dvau aja viscimsau I pradhdna kshetragnapatir- 
gunesah n explain that the quality of Siva is unrivalled, 
having no second and that He is the Para Brahman, the 
All-knowing and that His qualities are incomparable with 
those of others as stated in the Srutis. This proves that 
the jlva is naturally bound down by the rope of avidyd 
i.e., illusion ( svabhdvika vidyapata baddha) and is possessed 
of jada, jadatva and sarvanubhavct (stupefaction, liveliness 
and all experience). 

If it is asked how Paramasiva, who is in ail ( sarvddhisk - 
thmasya ) and who is all-pervading {sarvavydpakasya) can 
possess the two forms Murtdmurta, it is answered that 
just as Prakriti presents herself in the form of sky 
{makat), in the form of the earth {jagat), etc., and is the 
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cause of all gunatraya and also keeps her chidrupa, so 
ParamaiSiva, on the one hand, exhibits himself in the form 
of the Wind which can be felt and on the other, without 
form, by pervading all through the world and without 
being seen. And He also exists in the pradhana 117 form 
all pervading the sky ( mahat ahankara kalakdla Vdyu- 
rupena) while the chidrupa , the Prakriti , exhibits herself 
in such forms as light (te/as), water ( salila ) and earth 
( prithm ) . What is not possible for Paramasiva who is 
possessed of the power to do all things seemingly impossible 
{aghatandghatana iakti) and is possessed of infinite powers ? 

In Virupebhyb visvarupebhyascha vai namonamah and 
numerous other texts of the Srutis , it is declared that He 
is possessed of such powers- Also in the Baivdgamas and 
in certain parts of the Veda, it is said Sakteh sankocha- 
bhavena srishteh purvarn Maheivayah I Niramso nirgunas- 
cheti vedanteshu praglyate II Bakter vikdsabhdvena hyananta- 
gunavdn iti I Prochyate Bhagavdn Rudrah paiupdba- 
pmmbchakah ll Murtamurtasvarupena yatha Vayur vird- 
jate i Sadasivastathd bhdti sarvanugrahakarakah II Murtd- 
murtajagadrupd yatha maya tathd Sivah i Murtamurta- 
svarupah sydditi vedantadindimah ll Btad veddntahridayam 
agnatva mohitali pare I Sruterapdrtham kurvanti loke 
panditamaninah ll But in certain other less prominent 
texts of the Veda, a view contradictory to the above 
is suggested, but it is not to be taken seriously by 
the learned. Bheda and Abheda are not opposed to each 
other just as light and darkness are (na tamah, prakdbavat 
bheddbhedo viruddhah). But is it that light and darkness 
are to be taken as co-existing at the same time or coming 
(one after another) as day and night by difference of 
time ? The reply is it is not the first (of the two states 
above mentioned) ; though they appear to exist simulta- 
neously like rupa, jdti, sabda, artha , guna, guni, mani, 
prakdba, etc., without opposing each other. In the dualistic 
world ( dvaita prapancha ), in ghatassanghatdbhati , etc.. 


117 Controlling form of Prakriti. 
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the name and the form ( ndma rupa ) are seen, and people 
appreciate it conjointly. The name and the form co-exist 
and could be seen simultaneously by those who love it (the 
object). Similarly the existence of Prakrit i, both in the form 
of cause and effect ( kdrya kdranatvena), could be seen co- 
existing simultaneously in the form of chit and anatzda in 
an undivided, single ( Advaita ) form. If such a thing is 
not admitted or agreed to, then, according to the maxim 
nahidrishter anupapannam ndma [i.e-, is itl ikely that that 
which is seen by the eye is not seen by it ?), a contradiction 
results. And also it will be just as an illusionary mirage 
( maru marichikddivat bhranti mdtram) and there will be 
neither fulfilment of the desired object ( artha siddhi ) nor of 
action (kriyd siddhi ). Not the second, for in Dvdsuparm 
and other Sruti texts it is clearly seen that during samsdra- 
da§a, the yiva and the Brahman are seen to exist separately 
( jlva-brahmandr bhedah). 

Many other Sruti texts such as Tattvamasi, etc., rightly 
declare that at the time of release there is unity ( Mdksha - 
dasaydm abhedascha yuktameva). In Satya kama etc., 
and other Sruti texts, it is declared that the world should 
not be considered as true temporarily for practical purposes 
only [i.e., na vyavahdramatra satyatvam ), just as the 
magical and illusory appearance of silver in a shell [aindra- 
jdla iukti rajatavat ), but that it must be accepted of Para- 
brahma Siva that the hidden actions of Creation, Existence 
and Destruction co-exist in Him as the Reality ( Tirodhdna 
kamasya satyatvam). There is nothing here that could 
be falsely attributed ; because while the cause is real, the 
action ought, as a rule, to be real. If it is supposed that 
it is right to start admitting for purposes of discussion 
[jignasa) that Brahman is mrviiesha and nishkriya , no 
discussion about such a Brahman can arise. For in such 
a Brahman, a false attribution of illusory truth is conceived 
and a false existence of Brahman in whom the chief material 
cause of the world ( pradkdna satva) is understood 
to be existing, is predicated. If such a thing can he 
accepted as correct, then the text Yanmanasd namanuti 
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yenahur manomatam I Tadeva Brahmatvam viddhi i Nedam 
yadidamupasate and other texts which state that attributes, 
though inconceivable, are admitted by the power of 
expression, will be contradicted. So it is that Brahman 
is extolled and worshipped in the saguna form (sagunopd- 
sanasya) by the use of expression {vak) and by the use of 
organs of sense ( indriya ) ns ; if we do not accept this, 
then we reach the contradictory position ( asambhava ) that 
for garudamantra, for the use of which ’(for casting a spell) 
the magician and the spell are both required, it is enough 
if we have either of them — either the magician or the spell, 
which would not help to attain the objective . 119 Therefore, 
throughout the Veda, Vedanta , Itihdsa and Purana which 
deal with bhakti , kriyd and gndna (faith, action and 
knowledge), it is declared that Brahman should be 
understood as saguna Brahman. But if it is to be taken 
as maya ( kalpitam ), then it would be like washing off our 
hands of the above i.e., Veda etc., [dattanjali prasaktissyat). 

Further, if avidya , which is not existing ( asati ), is to be 
assumed as existing, for argument’s sake, in Brahman (Isvara), 
just as an artificial (, kritrima ) saligrdma is assumed to be 
an object of holy worship , 120 who could be expected to have 

118 Lit. an organ of sense or faculty of sense. In Vedanta, manah, 
buddhi , aha?7ikara , chttta and chetana are said to be the five internal 
organs. The total number of organs is, therefore, 15, each 
presided over by its own ruler, or myantru (administrating agent). 
Advaitins do not admit cheta?ia as a different organ, as the 
identity of ]iva and Brahman is a postulate with them. 

119 Here both magician and the spell are of the saguna class 
and the resulting third issuing from their combination is of the 
nirgurta class. 

Gdruda is a charm against snake poison ; see Kddambari , 51 
(Bombay Edn.). 

120 The commentator suggests that Avidya is an artificial assump- 
tion on the part of Sankara and his followers in regard to Brahman 
and is no more efficacious than an artificial ( kritrima ) saligrdma 
can be an object of holy worship on the part of a pious bhakta . 
Avidya is as artificial an assumption in regard to Brahman as an 
artificial saligrdma can be to a pious worshipper. Sunya Brahman 
is as efficacious as a kalfita saligrdma to a bhakta , 
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bhakti, sraddka and visvasa in such a Brahman or in such 
a saligrama ? Again, how can that Maya {, kalpita ) Isvara 
be deemed capable of granting all the results that the 
worshipper wants by his faithful meditation and adoration ? 
If this is not so, the text Matrudevo bhava\ Pitrudevo 
bhava ; Achdryadevo bhava and other Sruli texts which 
prescribe the (prevalent) method of worship will become 
incomprehensible, meaningless (i.e., asambhdvyam) . Thus 
in an Isvara to whom chaitanya 121 is wrongly attributed, 
isvaratva will prove illusory ( viiishteivaratvam na sydt), 
as in a rope mistaken for a serpent, there is no cause 
for fear ( bhayamapi na sydt). 

Those who are expert in the knowledge of things 
invisible ( aparbksha vidyavatdmapi) are said to be feared 
by even the Heavenly planets such as the Sun. In texts 
like Bhlshdsmdt vdtah pavate (bhishodeti suryah ), Gnd 
gnau dvau ajdiMamiau, A jo hyekb jusha md no nu ic/e. 
jahatydnam bhuktabhogam ajb'nyah> etc., the j%va and 
the Brahman are stated as never having had a birth, which 
appears to be an invention (/ kalpitatvat ) and hence not 
Vedic ( avaidikalt ). Moreover, what are the unimpeachable 
evidences to prove Brahman is attributeless ( nirvi&eska ) ? 
Unless we can clearly understand and prove that iabda is 
not inseparable from Brahman and that Brahman has no 
separate existence by itself and unless we understand that 
iabda has the power to describe the qualities of 
Brahman and that iabda has the quality of pervasion 
( vydpti ) and that Brahman is completely unassociated 
with iabda, Brahman cannot be (described as) attributeless 
( nirviiesha ), for the knowledge of being attributeless 
{nirviieska) cannot remove absolutely the doubts and 
contradictions regarding the knowledge of Brahman. 
Unless we make sure that there is a pot (g/tata) in the 
house, we cannot definitely state whether there is a pot 
in the house or not. In the same way, unless we make 


In Vedanta philosophy, chaitanya means the supreme spirit 
considered as the essence of all being and source of all sensation. 
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sure of the qualities of an object and of its existence or its 
contrary, we cannot say anything about the object itself. 
Have we to understand Isvara to depend on his own 
qualities ( dharma ) or depend on qualities which are 
beyond himself or on qualities which are contrary to 
them ? Just as a pot (gkata) is understood by its qualities, 
similarly the Atma is understood by the qualities of 
Devadatta. A lover of T ruth ( satyakama ) will never fail to 
realize Brahman ( Brahma sakskcUkara). The superiority 
of Isvara cannot be stated to be apart from Ibvara 
Himself. Therefore it may be decidedly declared that 
it would be as improper to state that a tangible object 
is possessed of no properties, as to make the statement 
that “my mother is a barren woman ”. 122 Such a statement 
will destroy all investigation ( vyavahara ), rendering it 
nugatory (ayuktam). 

Sabda and Brahman. 

In the Sruti text Atma va' re, drashtavyah etc., which 
states that Parabrahman must be made an object of sight as 
the result of wisdom, it is declared that Parabrahman should 
be caused to be viewed by the mental eye through the 
process of hearing the holy teachings . 123 Such a process 
will go without any meaning if the purvapaksha argument 
(vis., that sabda is not different from Brahman) is accepted. 
From the root sru, is derived the word sravana, to hear ; 
from the process of hearing through the recitation of the 
Veda and through the teaching of the guru, the result 
(derived) enables the mental capabilities of the disciple to 
cultivate knowledge (gnanci) ; and this helps to the 
determining and understanding of Brahman. Texts like 
Vedartham srunbti etc., should not be construed as “he 
hears the meaning of the Vedas ’ ’ (i.e., carelessly, without 
applying his guana to it), whereby the actual meaning of the 
root of the word (dhatossaktih) has not made any impression 


122 The declarant being the son of the “mother” referred to. 

123 The sound entering into the ears makes the mental eye to 
open its lids. 
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on him (*.*., the disciple), made him enlightened as 
to the knowledge of Brahman. Therefore this act of 
he aring has two aspects (laks hand), vis., the sakti of 
producing a knowledge of Brahman in the disciple and 
not producing any impression at all on him. 

In expressions like Vindnddam srunoti, etc., even 
though the person who hears shows a great deal of 
pleasure, he may be utterly ignorant of the nature of the 
song ; or its innate qualities (bhavas) ; thus though he hears 
the sound of the vina, it gives no opportunities to him to 
obtain the full benefit of it. Because the sound does 
not give him the power ( sakti ) for such understanding. 
Though he can appreciate the sound which he hears, 
yet he cannot clearly explain the words of the song and 
their denotation. In texts like Satyam gndnam anantam 
Brahma , though the meaning of the words forming the 
text may be understood, yet their full force may not 
be grasped by the disciple. Because he may be 
incapable of right knowledge ( apata pratipattih). 
Not that such a comprehension of right knowledge is 
impossible to obtain after learning from a guru (< adhyayana 
guana). Even then just as the bhramara and the k%ta 
who merge into each other by” the natural removal of 
avidya, , similarly the good grace of the guru is capable of 
removing all avidya out of the pupil and make him 
possessed of the supreme knowledge. Therefore sound 
(sabda) has that power {iakti) to remove ignorance through 
the means of the law of hearing [pravana vidhi ). Thus it is 
that in the text beginning with Sahbvacha nava're, patyufy 
kamdya patih priybbhavaii and ending with dtmanastu 
kdmdya sarvam priybbhavati, we have the truthe nunciated 
for us that we can attain to the highest realization of human 
effort {parama puruskartha) vli through the Aim a after 

124 Parama+purusha+artha : in which purushar/ha means any 
one of the principal objects of human life, — Dharma , Artha, 
Kama and Moksha ; human effort or exertion. Hence, Parama- 
purushdrtha : What might be attained to by the highest human 
effort — self-realization. 
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being possessed of that knowledge ; and this is capable of 
giving us extreme happiness {niratisaya sukha). Similarly 
texts like Atmani vigndta idam sarvam viditam I Etavat 
are khalu amrutatvam , etc., declare that the only way 
( updya ) to know Brahman is through Atma-gnana and that 
all the means employed are only towards that end. 
This is the firm declaration of the truth. And 
therefore such Atma-gnana ought necessarily to be 
obtained by those who seek that realization. Towards 
that end, the only course open is through irotavya {i.e., 
through hearing, as a pupil does from his guru). This is 
the firmly established truth. Sabda-gndna creates an extra- 
ordinary spirit of inquiry and reasoning in regard to the 
qualities of the Brahman. As is enunciated in texts like 
Tam tvaupanishada?n purusham prichchami ll Na veda- 
vm vnanute tam bruhantam ll Naiska tarkena matir- 
apaneya « etc., Brahman cannot be too clearly brought under 
understanding for want of sufficient independent evidence 
| [mandntarabhavai ?). 

The text Drashtavya , 125 etc., declares that “ you must 
see him ”. The result of attaining knowledge through the 
practices of Vedic adoration ( sddhanas ) is the attainment 
of Brahman by visually seeing him (drashtavyam). That 
is the purpose of inquiry ( tachcha vichdritam). The 
discussion ( jigndsa ) was not meant merely to end in medi- 
tation, and making certain the mere existence of Brahman. 
After knowing the Vedanta expressions {vctkya) and being 
possessed of the knowledge (of Brahman), it must result 
necessarily in self-realization ( dtma-sdkshdtkdra ) as a true 
effect. Else there is no use of simply seeking after an 
object and not finding it. 

No object can be clearly understood without its qualities 
being clearly described, so that they might be perceptible to 
the mental eye. In the text Ardham antarvedi minoti 
ardham bahirvedi ityatra, etc., the lakshana of the words 

va’re drashfavyali Srotavyo mantavyd nididhyasitavyaJ}. (See 
Brthad. Upunishad , II. 4. 5.) 
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which describe the qualities, is to be noted. The words 
antarvedi and bahirvedi describe the Gala (z.e., the sacrificial 
spot). Again, in the texts Jataputra , 126 Krishna kem agnina 
adklte, H 127 etc., the first denotes the vidhis to be observed at 
particular ages in the case of a son born to one ; and the 
second, the nature of the fire before which the adhyayana is 
carried out; the words used establish the qualities and 
through them create the guana and karma (knowledge and 
acts) relating to them. In the text Uchchairuruchdkriyata , 
etc., in which the word rugddi x2s signifies not merely the 
hymn (which the collection of the words make) but also the 
action ( kriya ) underlying it. 

Again, in the text Yavato ' ivdn praiighrinniydf, etc., the 
words used express the natural qualities ( nijdrtha lakshana) 
of the horses 129 (which are specially intended for the sacrifice). 
And in texts like Nekshltodyantamadityam II 130 Ndrsheyam 
vrinite n 131 etc., the words used indicate the particular 
qualities of the rising sun and the girl of the Rishi, and 
convey to the mind the particular idea intended without 
taking into consideration certain other things. In the text 
Na kalanjam bhakshayet 132 which prohibits heavenly bliss 
{purushdrtha) to those who partake of tobacco, what is 
implied is that the man who transgresses the prohibition, 
though with a good motive, not only by so doing loses the 
heavenly bliss, but also renders himself utterly sinful. There 
is decidedly no separation between the body and Citma 
(: na cha vyavruttyabkavah). Even though the body and 

™ Jataputra. Jatah denotes a son, male offspring; in dramas, 
often used as a term of endearment ; Atra jdta kathayitvam kathaya ; 
Uttararama Charita. “Dear boy”, “Oh, my darling”, etc. 

127 Lit. — He is performing the adhyayana before the sacrificial 
fire raised by the Krishija Yajurveda method. 

123 Lit. — A hymn of the Rig. Veda as opposed to Yajus and 
Saman. In Panini, it denotes a collection of words. 

129 The reference is to a horse sacrifice where the horses, before 
sacrifice is offered, are tied up. 

130 That is, “ Don’t look at the rising sun.” 

131 That is, “ Don’t marry this Rishi’s daughter.” 

132 That is, “ Don’t eat tobacco.” 
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dtma appear to be distinctly separate from each other, yet 
really they are not so. And it is clearly in the perceiving 
of the connection between these two that mokshasddhana 
grmia (the knowledge which leads to moksha ) exists. In 
regard to the texts Dvd suparnau n, Dve BrahmaniW, 
etc., the underlying truth is different from what it actually 
appears to be externally. Both being the same, the truth 
of the two can be rightly understood by trying to under- 
stand them by discussion as prescribed by the vidhi. In 
trying to find out the real truth regarding the Paramatma, 
the knowledge of the Atma is also clearly understood. This 
follows as if it were a niyama vidh z’. 1 3 3 Here the word atma 
is used in the sense of Paramatma only. Again, texts like 
Idam sarvam yadayamdtma l Atmani vigndte, idam sarvam 
vigndtam, etc., declare that if the word atma is thoroughly 
understood, everything else is clearly understood. The 
first of the above texts declares : All consists in Atma. 

In interpreting the samanvaya sutra, 134 Ekorama Siddha 
Bhagavatpadacharya 133 states that the word srotavya should 
not be understood as merely atmagnana vidhi , i.e., the 
method by which the knowledge of Atma is obtained, for it 
includes the power ( sakti ) to realize Brahman {Brahma 
sdkshatkdrasakti). Also, by 'sravana what is intended is 
that we should seek the knowledge of Brahman for 
realizing it, not to obtain knowledge which is opposed 
to it. Therefore, the method of discussion ( vichdra ) should 
not be one by which a wrong meaning is sought. By 
iravana, it is intended to acquire ( agamika ) the triple 
effect of adhikara vishaya and phala. This is what this 
Sutra is intended to affirm {■> nirnaya ). 

Therefore, in the Sutra Athato Brahma fignasa, in 
order to satisfy the doubt arising as to the nature of the 

133 A rule or precept which lays down or specifies something 
which in the absence of that rule would be optional. 

134 That is, Tattu samanvayat , I. 1. 4. 

133 He was evidently the guru of Srlpati Panditacharya.' His 
authority is quoted at the end of I. 1. 4, up to which he is said 
to have written a commentary on the Brahma-Sutras. 
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discussion, the word kartavya should be understood and 
supplied. This continued effort at discussion is necessary 
to attain the intended result {phala) by the help of the 
sdstras. By the word jignasa, the nature of discussion 
( vickdra ) should be understood. 

Prakriti and Pratyaya. 

If it is said that the word jignasa does not possess 
the iakti of knowing Prakriti and Pratyaya (Le., the material 
cause of the world and the co-operative cause of the 
world), then it is replied jignasa gives a collective 
{samuddya) knowledge of both the topics {lakskands) i.c 
Prakriti and Pratyaya. By the use of the same pratyaya lBG , 
the mode of discussion is understood to be through Jahall - 
akshandP 7 By the use of the word Prakriti , Sddhyagndna l ' 18 
(knowledge to be proved) is intended to be conveyed through 
ajahallaskhand. 17, 9 By some the co-operative causes {pra- 
tyaya lakshand) are understood to be as siddha-gnmui 
(perfect knowledge), though they are yet to be demonstrated 
{sddhya-gndnd) and they hold that they come under the 
category of jahallakshand. It is necessary, in order to 
obtain a comprehensive knowledge, that the sddhana-gndna 
should be possessed in a determined manner. Sambhava- 
nanda and Sivananda very much take the view that both 
prakriti and pratyaya lakskands must be correctly 
understood. Here some are of opinion that prakriti and 
pratyaya are one and the same {prakriti pratyaya samuddya 
ekaiva lakshand ). In expressions (vdkyS), the lakshand is 
not invisible. In the two expressions Ardham antarvcdi 
minoti ardham bahirvldi etc., and Vis ham bhunkte, , the 

136 In jignasa . 

In this kind of lak$ha$a y a word loses its primary sense but 
is used in one which is in some way connected with the primary 
sense, as in the familiar instance gangayam ghdshaJk, 

138 Sadhyagnma means knowledge of the major term in a 
syllogism; the predicate of a proposition. 

A kind of lakshand in which the primary or original sense of 
a word used elliptically does not disappear as kuntdha fravisanti «* 
kuntadharinah pur us hah. 
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actual lakshanas are clearly seen. The expressions clearly 
convey the meaning. Even though the collective causes 
(samuddya iaktyabhdvepi) cannot describe the co-opera- 
tive causes, yet the co-operative causes (pmlyaya) can be 
rightly comprehended. Sachajahati , — this is called ajahal- 
lakshaita kind. By looking at one particular form, it 
should not be said it is devoid of other forms. Because 
it is not the truth ( tasya apramanikalvat). In the 
expression chhatnnogachchanti, are included both those 
who hold the umbrella and those who are without 
it. It does not merely mean that they are simply 
going; the words convey the idea that they are going 
and also holding the umbrella. The speaker wishes to 
convey in detail the lakshana of those who are going 
without omitting the essential objects with which they are 
connected (*.*., umbrella they are carrying). Instead of 
omitting the details, the act of going is expressed so as 
to convey the full form ( riipena ) in which they are going, 
i.e., in different ways, some holding the umbrella and 
others without it. Again, in the expression Kakebhyo dadhi 
rakshyatdm etc. (let the curds be protected from crows), 
the act of protection and the several crows approaching the 
curds are referred to. The meaning is not that the curds 
should be lost ( upaghatakatvdt ). Whenever a course of 
conduct is enunciated, the mutual ones are also implied. 
Courses of action which are contrary to each other are not 
to be understood thereby. Because the course of conduct 
referred to definitely describes what it is without any 
misconception ( bhinna vrittyupasthitatvdt). When the 
primary meaning of a word is to be taken into account, its 
secondary signification ought not to be taken. Where ajahal- 
lakshand has to be considered, there both the lakshanas (i.e., 
jahallakshatm and a/akallakshand) ought to be accepted. 
When only the primary meaning is required to be taken into 
consideration, we have to understand the chief thing, the 
secondary idea being neglected. In the example Gangdydm 
ghoshamatsyau etc., as the village is seen, it is clearly 
understood that ghosha cannot be taken to convey the 
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sound arising from the noise of the river. Because thereby 
the whole idea will have to be wrongly understood. It 
is the firm idea that can (enable us) to realize the nature 
of an object. In fact, the word jignasa is more instru- 
mental (tantreno pat tarn) in conveying the primary idea to 
the mind. Whenever such reasoning is employed through 
a jahallakshana , the word jignasa should be in fact 
understood in the collective sense. Whenever, in a 
discussion, we have to arrive at a firm conclusion, both the 
methods should be employed to know the collective idea. 
Knowledge is a thing that is to be obtained only after 
knowing the pmtyaya and pmkriti lakshanas , in a collective 
sense. In conclusion, even in places where a long discussion 
is involved, the primary meaning of each word is largely 
taken into account. In all jahallakshana , the prakrili and 
pratyaya are both understood in a collective sense to 
secure the knowledge of Brahman. Since each expression 
(soldo) has a particular power (iakti) supporting it, we 
must understand the meaning of the habda in such a 
way as to have its primary and not its secondary 
meaning. How then can Brahman be expected to 
possess only one form without attribute (sakti. sambandha) 
when all the expressions have got two-fold views ? 
On certain occasions, the secondary meaning ( lakshaua ) 
and its respective attribute ought to be considered, 
and in such places the primary meaning need not be 
thought of. In conclusion, when expressions are joined 
to other words to convey their secondary meaning, in 
those cases they should be considered as vakya laksham. 
Therefore, in sastras, vyavaham is said to be the 
expression of a meaning of a word other than the primary 
one attaching to it. While prakriti is thus understood, 
the lakskana (or secondary) use should be taken in the 
collective sense. When the secondary meaning is thus 
taken, then Brahman can never be understood to be 
one without attribute. When there is difference in the 
collective sense, that which is connected with it should 
also be different. Also, it is not possible to impart 
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a settled conviction, through the mode of lakshana dis- 
cussion. 

Then, any attempt to obtain a settled knowledge by 
both modes of discussion ( jdhaLakshand and ajahal- 
lakshana) 'is bound to prove useless (vyartha). In the 
example Chhatrino gachchanti , one is apt to understand that 
those who possess umbrellas are going even though some 
may be without theirs. Again, in the example Gangdyam 
ghoshamatsyau etc., of the two ways of understanding, 
only one is right, viz., one indicating the existence of the 
village on the Ganges. It should not be taken to mean 
the sound of the flow of the Ganges. Here the collective 
{samuddya) as well as the sense conveyed by each part 
making the collective sense {samudayinah) ought to be 
considered as different in sense. Unless we know the 
properties of all things, it is not possible to have a 
comprehensive knowledge, which can only be had by 
the jahallakshand mode of discussion. In reality, the 
discussion is attended with different kinds of difficulties if we 
are to obtain a comprehensive view. To obtain the desired 
comprehensive view, a settled knowledge of each of 
the component parts should be secured. By the word 
jigndsa, it is to be understood that the sabda has got the 
clearly described power (iakti) of the component parts 
{prakriti and praiyaya) in order to obtain a comprehensive 
knowledge of Brahman. Though the component parts are 
different from each other in the properties of the different 
matters, yet, in the final conclusion, their relationship con- 
veys a comprehensive knowledge of Brahman. When an ex- 
pression can clearly convey to the mind the properties of 
matters, such an expression is called Vdkya lakshana , a 
characteristic expression. So by the Jahallakshand mode of 
discussion, we should not understand merely difference {bheda) 
between objects. In the expression chhatrino gachchanti, the 
actual truth should be considered collectively. Even though 
among them there are people without umbrellas, in a collec- 
tive sense the expression is used to denote their going with 
the addition of the umbrellas. Therefore, while one mode 
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of discussion by Jahallakshana is adopted, the Ajahal- 
lakshand knowledge also is liable to be impressed on the 
mind. In the GuhddhikaraiiaJ^ Manchana Panxlita 1 estab- 
lishes thus the text Ritam pibamtau , etc.: — The character 
of drinking (pibat) and not drinking ( apibat ) is expressed 
by the A jahallakshana mode of discussion to convey a 
collective idea. 

At any rate, in the Lingasamuddyddhikaratia Parama- 
sivaradhya Bhattacharya has commented in his work named 
Kaivalya Prakasa that whenever several causes and effects 
are to be discussed in determining all the internally situated 
attributes of Brahman, the adoption of both vrittis 
(i.e., Jahat and Ajahat lakshana vrittis ) is not contra- 
dictory. The object in view always possesses the two-fold 
qualities contained in prakriti and pratyaya lakshanas. 
Therefore, the a jahallakshana mode of discussion should 
not be disregarded in all discussions where the properties 
of the component parties are the chief causes to determine 
the collective knowledge of Brahman. Else a decided 
knowledge cannot be had and therefore in the expressions 
Chhatrino gachchanti and Gangdydm ghbshama tsyau , to have 
a collective knowledge we must know the component parts 
making up the samudaya, i.e., those possessing the umbrellas 
and those not possessing them, and also the sand made 
by the flow of the Ganges through its banks and also the 
actual village Gangdydm g/iosha. Then only the collective 
knowledge can be clearly comprehended. Let it be 
granted. The iabda clearly explains the characteristic 
attributes of a subject and thereby gives a definite know- 
ledge of that object. This is done by the Jahat and Ajahat 
lakshana modes of discussion, where Prakriti and Pratyaya 
are generally the subjects of discussion. Having so far 
admitted that the material cause of an object is to be under- 
stood in all its properties, we should also clearly discuss 


140 Brahma-Sutras, I. 2. 11-12, 

141 The expression Manchana Panditiyc used in the text indicates 
probably a commentary by Manchana Pandita on the sutras quoted, 
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and understand the properties of the co-operative cause of 
the same object. Paramasivaradhya Swami, in his work 
known as Bivagnana Chandrodaya , clearly describes that only 
such settled knowledge should be possessed through discus- 
sion by the two different modes. It should not be admitted 
that in having a firm knowledge about Prakriti itself is 
sufficient. Else there will be a contradiction of the know- 
ledge according to the other mode of discussion — ajahal- 
lakshaiia. In the expression Gangaydm ghosha matsyau , 
if we consider only one method of discussion by jahal- 
lakshand vritti instead of both, then, a thorough knowledge 
cannot be had. 

Enough has been said of Jakat and Ajahat lakshana 
modes of discussion. It is sufficient if it is borne in 
mind that a firm knowledge should be possessed regard- 
ing prakriti and pratyaya . To possess a firm knowledge, 
all facts connected with the matter should be proved 
beyond all doubt. It is not sufficient if only certain 
facts are clearly understood. It must not be presumed 
that a firm knowledge has been obtained without fully 
understanding the properties of the matter. A real desire 
to know about a matter is not sufficient. Whenever a matter 
is very difficult to understand, that matter is likely to be 
treated with reluctance. Sometimes we much desire to 
understand incomprehensible things just as a bereaved 
widower ( vidhura ) expresses his love for his lost wife 
( i.e ., yearning for a thing he cannot get). Although much 
desired, knowledge cannot be had of incomprehensible 
things. Therefore all attempts ought to be made to 
clear all the doubts before knowledge could be had of 
a particular matter. All connected knowledge about 
the material cause should be acquired. In no other 
manner can the power of understanding be developed 
except by discussion about the properties of iabda 
and by pursuing a correct mode of enquiry on the 
approved lines. A firm knowledge can only be said 
to have been arrived at when we have determinedly 
grasped the truths underlying each subject, Unless the 
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co-operative cause and the connected attributes are fully 
known, we cannot have an independent knowledge. In 
the expression Gaumitya etc., even though a cow is 
dependent on its protector, yet by various proofs 
(, lakshana ) it can be admitted that it can live independently. 
Therefore, the material cause can be thoroughly understood 
only after grasping the truths connected with co-operative 
causes, which are the result of the two lakshanas {jahat 
and ajahat lakshanas). It is not right to study at first 
the co-operative cause of matter to know the truth, nor 
collectively ( samudayena ) but the material cause must 
be studied after discussion and removal of all doubts 
without presuming at any step a knowledge not acquired. 
In determining the word of a Sruti text, even though it is 
inferred to be very easily understood, both the methods 
of argument {jahat and ajahat) should be used for 
thoroughly understanding the lakshanas of prakriti and 
pratyaya. It is never right to try to have a collective 
idea by inferential deductions either of prakriti or of 
pratyaya or any of the attributes of either as it is likely 
that it would yield a contradictory meaning. 

In the text Saktun juhoti etc., the accusative case, 
the object of action (of throwing into the fire ) 142 is implied, 
for obtaining the right result. Also, in the text Havishyam 
abhyalmrayati etc., for the accusative and the instru- 
mental cases, the objects of action and bearing are implied, 
which denote both the material and the co-operative causes 
{prakriti and pratyaya). Also, in the expression rathd 
gachchati etc., where the object of a vydpdra [i.e, t motion) 
is implied, the result of moving is to be understood. In 
the expressions jdnati, ichchat i, dveshti, yatate, etc., we 
have to understand each verb according to the root meaning, 
which is the meaning of the prakriti as well as the result 
(or the phala) which the words imply. In the expression 
na&yati etc., the agent that is capable of destroying is 
denoted. Therefore in knowing the meaning of the word, 
the object which is the agent to produce the result is to 


142 By saying Svahd and throwing the oblation into the fire. 
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be understood. In the commentary of Durvasa 143 on Karaka - 
vriltilakshana , buddhi and kshetragna occurring in the text, 
Ritam pibantau etc., in the purvapaksha part of Guhadhu 
karana , are proved to be agents. In the expressions 
abma lutishati 144 and kulam pipatishati 145 etc., only the 
nature of the act that is about to happen is implied and 
not any agency that is impelling its happening. Then, 
the doubt arising as to whether an inanimate object can 
itself accomplish an act is to be determined according 
to the (Panini) Sutra Dhatbh-karmanassama>ia kartru- 
kadichchayam va etc. By the use of the expression, it 
is not intended to show that a lifeless object can desire 
or has a discretion. Lifeless objects have not such desire 
but are subject only to external forces. It is clearly 
proved in Patanj all’s Bhashya that whenever an expression 
is used ascribing agency to lifeless objects, then such 
expression should be understood as being dependent on 
external forces and not possessing by themselves any 
desire. According to the maxim, Gauna mukhyaybh 
mukhyl karyasampratyayah etc., in such expressions as 
the above, the secondary meaning should always be 
understood instead of the primary, because a desire is 
naturally attributable to an animate and not to an inanimate 
agent. In Ikshatyadhikarana , Durvasa Bhagavadpada- 
charya also agrees with the above view in regard to (the 
interpretation) of kulam pipatishati. Even though the 
co-operative causes ( pratyaya ) are to be understood clearly, 
yet they are not primarily responsible as prakriti is 
the primary cause. But according to the expression 
lakshanaya prakrityaiva , it is only to understand prakriti 
(the primary cause) that we have to clearly understand 
pratyaya (the co-operative causes). If we ignore such 
co-operative causes, even though they are negligible, we 
cannot arrive at a correct conclusion. Causes which are 

143 The text has Durvasiye, which denotes a work of which 
Durvasa was the author. 

144 A stone is about to fall from the mountain peak. 

145 The river is about to overflow cutting the banks. 

HO t 
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contradictory cannot lead to a correct conclusion and should 
not be enquired into unnecessarily. As correct knowledge 
[gnana) is the chief thing sought for, all attempts ought 
to be made in availing (ourselves) of the co-operative 
causes and the materials pertaining to them. In endea- 
vouring to arrive at a correct knowledge, the desire should 
be to find out the correct method and the objects which 
would lead us towards it. Until we are possessed of such 
a method, every attempt should be made to search it out. 
We have to aim at its realization by a strenuous search 
(anvishan). Realization is the chief object of correct know- 
ledge, which ends in the attainment of salvation ( moksha 
sadhana), failing which every endeavour at personal effort 
( purusha pravritti) will be fruitless ( nishphala ). It is to 
secure correct knowledge that matters are enquired into. 
The sole subject of such a knowledge is the realization of 
moksha ( moksha sadhana), of Brahmagnana and the same is 
based on the discussion of the Sruti texts. The seed of 
discussion lies in the method of enquiry. When the teacher 
{Acharya) goes on teaching his disciple through discussion 
about moksha sadhana , he must clearly understand from the 
teacher Prakrityartha gnanam by frequently clearing him- 
self of the doubts arising in regard to the subject-matter 
under discussion and of the matters which enter into it 
{vis hay a vishayi bhavhia). The nature of the enquiry on 
the part of the disciple should be such that all the materials 
should be thoroughly sifted after grasping them and the 
established truths should be possessed by him. This is 
the chief object of jignasa. Both prakriti and pmtyaya 
should be thoroughly understood, not by merely touching 
their outer fringes but in such a way as to ward off all 
doubts relating to them. Without such a view in mind, 
discussion is undesirable. The subject sought for by 
discussion must be certainly realized. Therefore the view 
has been propounded by Param ananda Aradhya 146 that both 

146 Evidently a teacher who was considered an authority even 
greater than Ekoraitia Siddha Bhagavadpadacharya, the guru of 
Sripati, referred to already and in the next sentence below. 
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the modes of discussion — jahat and ajahat lakshand — should 
be employed to understand the nature of pmkriti and 
pratyaya. This view is also admitted and agreed to by 
Ekorama Siddha Bhagavatpadacharya 147 and hence must 
be fully adopted. 

Brahmatva of Siva. 

The mode and object of jignasa apart, how is the 
Brahmatva of Siva to be established ? How are we to 
declare Siva as Parabrahman ? Sivasya Parabrahmatva 
kathanam . Here, in the texts, 

Asad va idam agra asit I taio vai sadajdyata II 
A mulamanadharam imah prajak prajayante II 
Na kaddchit anldrisam jagat II etc. 
in asserting that the world (, jagat ) was in an unmanifested 
condition previously ( asadva idamagra asit ), it is suggested 
that in coming into existence, it [jagat) did not require an 
agent. The text Jyotishtomena svargakdmo yajeta, lii 
etc., bears witness to the fact that in regard to sacrifices, 
etc., there is one who is kartru {i.e., sacrificer) and 
another Phaladatru (who is the giver of the fruits thereof). 
When Isvara is actually existing (sadbkdve), if he is to be 
treated in the opposite sense {i.e., as non-existing), there 
results a contradiction and there will be no satisfaction 
attained. As the existence of Isvara is not acknowledged, 
it has to be admitted that the agent himself is his own 
maker of the result. If in the world it is seen "as we witness) 
that the enjoyment of happiness and misery is attributed to 
the sovereignty of Paramesvara {Paramesvara kartrutva), 
then inequality and mercilessness will be deemed his 
offsprings and thus we will have to admit that the 

sovereignty of Paramesvara is overthrown with the result 
that not even the smallest benefit can be gained from ISvara. 
Or, if inanimate actions [jada karmanam) which are done by 
jlvas are seen yielding fruits, then, even though the All- 
knowing Isvara is existing, the doubt arises as to whether 

147 Guru of Srlpati Pandtacharya. 

148 The desire of attaining Svarga is effected by performing the 
sacrifice of jyott shtoma . 
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an inanimate object like a pot can attain the result of secur- 
ing the fruit or when the existence of Isvara ( livaratva ) is 
admitted, whether He alone can be described as the giver 
of the fruit. As between the texts 
Atmd va idamagra dsit I! 

Brahma va idamagra dsit ll 
Hiranyagarbhassamavartatdgre bhutasya jdtah 
patireka ds\t II 

Om ityekaksharam Brahma II 
Asavddityo Brahma 1 1 

Namaste vdyo tvameva pratyaksham Brahmdsi ll 
Gandnam tvd ganapatim havdmahe II 
Viivasmdt Indra uttarah ll 

Eko havai Nardyana dsit na Brahma neMno ndgnish- 
tomo neme dyavdprithvi ll 

At ha purushohavai Ndrayandkdmayata prajah-sra jd iti ll 

Ndrdyandt Brahma jay ate Nardyandt Rudro jdyate II 

Sadeva somya idamagra dsit ll 

Ekamevadvitiyam Brahma II 

Maiiovai Brahmeti ll 

Chakshurvai Brahmeti ll 

Srotramvai Brahmeti ll 

Kham Brahma II Kam Brahma II Annam Brahma H etc. 
considerable mutual discrepancies are observable. While 
such is the case, the doubt arises as to how Brahmatva can 
be attributed to Siva alone . 149 

If the attribution of Brahmatva to Siva is thus rendered 
doubtful, the answer is that it cannot be so doubted. For in 
Sruti texts like Agnishomiyam pabumdlabhetaW Dvipddd- 
schatushpdddscha pasavah ll etc., four-legged and the 
two-legged animals are stated to be Paiu, (i.e., animals offer- 
able as sacrifices at rites). Also, in other Sruti texts 
such as Chchdgasya vapaya medaso anubruhi etc., a -goat 
(chckdgah) is declared to be a symbol of Paiu 150 (an animal 

This is the furvafaksha argument propounded for determi- 

nation. 

Cf+ Sarve vahamo balim livaraya otmaslva dvipadc chatush- 
padah<& Srimad Ehagavata, V. i, 
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that could be offered as a sacrifice at rites). In the 
same way, we have to understand Siva as Brahman 
(Sivasya Brahmatvam grahyam). 

Therefore in the text Yatb vd imdni bkutdni idyante 
etc., it is said that Paramesvara is the cause of creation, 
etc., of the world, which is the primary lakshana of Brahman. 
livaratva (or supreme overlordship) cannot be claimed 
by Hiranyagarbha, Narayana and Kalarudra, who possess 
but detached portions of Tngunatmaka iakti which is the 
characteristic of Brahman . 151 Therefore the Sutrakara has 
the Sutra Janmadyasya yatak , for each of them partakes 
of one detached part of the kartrutva in the creation of 
the world. Therefore none of them can be deemed to be 
the chief Creator. In the Brahmottarakkanda, it is said : — 
Yasyagnyayd jagatsrashta Virinchih pdlako Harih i 
Samhartd Kdlarudrakhyo namastasmai pindkine li Hi. 
It thus follows that creation and other powers connected 
with it and their control is held to be in Siva only. 
Moreover, in texts like Mayantu. prakritim vindyat mayi- 
ncmtu. Mahesvaram l Tasyavayava bhutbttam vyaptam 
sarvamidam j a gat ii etc., it is said that Maya is to be 
understood as chief prakriti , and Mdyinam should be 
understood as MahUvara and Mdyd is therefore said to be 
subject to the control of Paramesvara. And therefore 
Paramesvara is said to be all-independent {svatantra) 
keeping under his control Maya , Brahma, Vishnu and 
Kalarudra, who are but the amia (part) of Sakti and 
hence form part of the all-pervading world. 

Thus we read in the following texts occurring in the 
Aiharva&iras : — Devahavai svargam lokam agaman \ Te 
diva rudvam apruchchan kb bhavdn iti I So’bravlt ahamikah 
pmthamamasam vartami cha bhavishyami cha ndnyah 
kaschana matto vyatiriktali, etc., which declare that Siva 
alone is beyond the changes relating to the trikdlas — 
past, present and future ; that he is in the heart of all ; that 

151 Brahman possesses in himself the three qualities of satva , 
rajas , tamas , while Hiranyagarbha, Narayana and Kalarudra possess 
only one of these qualities in the order mentioned. 
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he is the cause of everything ; that he is the chief object of 
all utterances ; that he is supreme over all things ; that he 
dominates all beings and that he is Brahman (himself). 
In the Kanva sakha, in the text Yahprithivydm tishthan 
iti, 152 no one else other than Siva is declared to be Brahman 
and possessed of the Ashtamurti 15a form beginning with 
Prithm. All other divinities including sankha and 
chakra , though they possess the powers of creating the past 
(bkuta) and the future (bhciutika) cannot be stated to 
possess l&varatva. 

It should not be said that Ashtamurtatva beginning 
from Prithvl is also possessed by Vishnu in all its forms. 
It is not so, because Siva alone stands famous with the 
title of Ashtamurti and is also reputed to be at the heart 
of Vishnu. It would not therefore be correct to say that 
both Siva and Kesava are at the heart of all beings and 
pervade them. Both do not possess the same bodily form. 
Though both are independent in controlling the world’s 
creation, stability and destruction, if both are said to work 
concurrently (or simultaneously), then the world will 
be subjected to the danger of dissolution. 

Sruti texts like Sontarat antaram prdvisai ; Disabcha 
antaram pravisat ; Yd Rudro agnau , yd apsu yd 
oshadhlshu yd Rudro visvd bhuvandnyav ivesa tasmai 
Rudraya namah iti n and hundreds of others bear witness 
to the fact that Siva alone is sarvatmaka and sarvdntar - 
ydmm. And also in the text beginning with yd vedddau 
svarak proktaji and ending with yah parah sa mahesvarafa, 
etc., the endings akara , ukara and makara which are the 
symbols of Brahma, Vishnu and Kalarudra, are held to 
dissolve in Mahesvara. Therefore Brahmatva (state 
of being Brahman) cannot be claimed by any other (than 
Siva). Moreover, the text beginning with Isdnassarva - 
vidyandm and ending with saddsi vom bears testimony to 

152 Brihad, Upanishad , III. 7. 2. 

103 The eight-formed, an epithet of Siva, the eight forms being 
five elements*— earth, water, air, fire and ether — and the Sun, the 
Moon and the sacrificing Priest. (See Amarakdia , 1. 35.) 
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the fact that He alone is stated to be the chief object 
of meditation through pranava 154 and hence He alone is 
Brahman. And also in the Svetdsvatara text Tam Isvard- 
nam paramam makes varam tam devatanam paramancha 
daivatam I Patim pafindm prathamam purastat viddma 
devam parameiam idyam n ici, it is definitely declared that 
l4vara is the sole controller of Brahma, Vishnu, (Kala) 
Rudra and others and that there is no other Lord known 
who is above Him. In the Yajurveda text Somah pavate 
janita maiinam janitd devo janitd prithivyah janitagn&Jt 
janitd suryasya janitendrasya janitatha VishnoJi u the 
word Soma should not be taken to mean somalata (the 
soma plant) but as meaning that He is the sole cause 
of creation, beginning from Buddhi down to Vishnu. 
The soma plant being an inanimate object, it has no 
power of causing creation. Texts like the following 
appearing in the Atharvana sikha, Dhyayltesdnam 
pradkydyitavyam sarvamidam Brahma Vishnu Rudrdsie 
samprasuyante H Sarvdni chendriyani sahabhutaih nakdra- 
->iam kdrandnam dhydtd kdranamtu dhyeyah n and the 
text beginning with Sarvaisvarya sampannah sarvesvarah 
sambhurdkdsamadhye dhruvam sarvadhikam , and ending 
with Siva eko dhyeyah Sivamkarah sarvamanyat pariiyajya n 
iti, enunciate that the seeker of salvation ( mumukshu ) 
should meditate solely upon Siva, giving up meditation 
on other prohibited deities. 

Sruti texts like Utamrutatvasyesanah n Sarvamidam 
Siva eva vijdnVii I Suddho niyanjano vibhur advayam 
Sivamekam Sivamadvaitam chaturtham many ante sa dtmd 
savigneyak Sivo advaitah ii Eka eva Rudro nadviti- 
yaya tasthe i Nasan nachdsat Siva eva kevalah i Visvddhiho 
Rudro maharshih H iti, and others declare that Siva alone 
is without a second and hence He alone is Brahman. 
Moreover, in the text beginning with Umd sahdyam and 
ending with Sabrahmd sasivah saharih sendrah soksharah 
paramassvardt, we are told that Siva is the agent of all 
cause ( kdrana ) and action ( karya ) and therefore the 


1S * The sacred syllable Aum. 
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attribute of Brahmatva is apposite only in his case. 
In the text Annam Brahma , etc., mere praise is bestowed 
on Brahman by mentioning his name. Moreover, in the 
text Sarvo vai Rudrah, sarvam khalvidam Brahma ll and 
in the texts : — Trishu dhdmasu yadbhdjyam bhoktd bhogascha 
yadbhavet i Tebhyd vilakshanah sakshi chinmdtroham 
saddbivah ll Mayyeva. sakalam jdtam mayi sarvam pratish- 
thilam I Mayi sarvam lay am ydti n tadbraJuna dva yam 
asmyaham n Hi, and in others of similar import in which 
the word “Brahma” is used, it has to be taken as only 
synonymous with the word “ Siva ” just as the words 
“hand”, the “arm” and the “palm” which signify the 
members of the body are synonymous with the body itself. 
Moreover, in the Mdndukyopanishad, in the text beginning 
with Sarvam hy&tat Brahmd' yamdtmd Brahma so' yamdtmd 
i/i iss and in the text Sivamadvaitam ckaturtham manyante 
sa alma savigmyah u zVz ', 150 it is clearly declared that the 
whole creation, etc., of the world is due to no other 
than Siva ( advaita Siva) and from the beginning to the end 
He alone is held to be the Brahman, the sole cause 
of all. If Siva is not held to be the sole cause, as 
declared by all the Srulis, and the Creator of the world 
and its Destroyer and if it is admitted that there 
is another Isvara, then plurality of Isvaras results and 
a contradiction of all the Srulis will be produced, 
besides opposition to every known system of belief. 
Thus Jaiminiacharya, the most proficient in Vedantic 
knowledge, explains in his treatise called Vedapddaslava , 
that every Vedic text is in a manner applicable to 
Siva ( Sivaparatvam ). Similarly, Jyotirnatha, Ghanta- 
natha, Bhlmanatha, Bhatta, Bhaskara and others, who have 
reached the other side of the ocean of knowledge of 
the four Vedas , who have established their reputation as 
Vedamargapratishthapanachdryas and who have condemned 
the false systems of thought promulgated by the Pashandas, 

1SS Mandukyopaniskad, 2. 

lSft AtharvaSirasi. 
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Pancharatras, Bauddhas, and Advaitins, declare as follows, 
establishing the ParabraJimatva for Siva : — Mahddevo devali 
sakala jagadarddhya charanah trayimdrgd' mdrgah kumata- 
matavrittipramathanak i Tayor yova brute vrijina 
manaydr asya nidadhe, Sivasydnghrim vddipralayadahano- 
ham nripasakhe, « iti. Therefore in the Sdstras the word 
Brahma-jignasa is pointed out to mean the method of 
enquiring into the svarupa of Siva. Thus in determining 
who is the chief cause of creation, etc., the word “Brahma” 
is, in the Sdstras, generally taken to stand, for the sake of 
vyavahdra , for Siva, as is stated in the Sutra (I. 1. 1.). 

In the texts Brahmaviddpnoti param il Brahma veda 
Brahmaiva bhavati N Siva eko dkyeyah iivamkarak 
sarvamanyat parity ajya 11 iti, Siva means sivam karotiti 
sivamakarah . 1 5 7 Here the chief object of meditation is 
pointed out. Therefore, it is meant to establish that 
salvation {Sivaprdpti) is obtained after being freed 
completely from all ties of bondage. It must not be 
doubted how salvation ( Sivaprdpti ) could be the final 
realization without again coming into existence. 

According to the Bhramarakitanydya, it is clearly seen 
that the actual krimi undergoes a change which turns it 
into the Bhramara. It is also seen that a drop of water 
naturally undergoes a change and finally turns itself out 
into a beautiful pearl. What is the good of learned men 
wrongly interpreting bondage ( bandka ) and falsehood 
( mithydtva ) in such changes ? Moreover, if it is to be 
said that illusory belief is removed by actual knowledge, 
then in accordance with the maxim of the desert and the 
mirage ( marumarichikanydyena) 1 58 we have to answer, 
it is not so. The traveller through his ignorance and the 
vast extent of the desert believes in the existence of water 
and after a time convinces himself of the actual truth that 
the sight is only an illusory one and that there is actually 

187 He who bestows happiness is Siva. 

188 Mara means desert ; marichika , a mirage. Rays of light 
falling on a sandy wilderness destitute of water bring on an 
appearance of a mirage. 
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to water. Because perfection (. samskdra ) 139 is always gained 
hrough Smriti 100 and sin is removed by meditation on 
Siva, just as sorrow is banished by being consoled by the 
teloved, doubts are cleared by proofs and the purvapaksha 11,1 
s displaced by the siddhanta 1 * 2 . 

Again, in texts like Ajdmekdm lohitdm iukla krishndm 
ti , etc., where Pradhdna ( Prakriti ) is represented 
o be the chief cause of the world (Jagat), Brahman 
s represented as being subject to several changes 1 03 in 
he cause of the world ( Jagat ). If it is said that atha atah 
xbrahma jigndsa iti, we have to say, it is not so ; because 
such a statement will contradict the Sruti and the correct 
meaning of the term jigndsa , interpreted in accordance 
vith Sruti , will be lost. Also, in the Sruti text JVdpdsyau 
brakriti jlvau iti, the meditation of both prakriti and jwa 
is different entities is denounced. As Pradhdna {Prakriti) 
s naturally devoid of independent powers, the Sruti texts 
which attribute the cause of the world to Pradhdna should 
be understood as making Pradhdna subordinate to Siva 
md not independent of him, just as the expressions of the 
Sruti , Sasiram chckinatti 164 and Srotram shrunoti 105 denote 
that they (the instrument sword as well as the organ ear) are 
subjected to the agents possessing them, inasmuch as 
they themselves are inanimate. Therefore Pradhdna 
[Prakriti) is incapable of being the cause of the world, 
but subordinate to the kartrutva of Siva. As the Sruti 


180 Here this word would seem to indicate grace or perfection 
rather than purification. 

160 That is, well-directed action according to the Smriti (tradi- 
tionary Law). 

161 The starting point of a debate ; the first statement. 

188 Final decision. 

148 The text has Vikaritva prasangctccha . According to Panin i, 
the term mayaf pratyaya is used to denote three kinds of existence : 
$1$ tddatmyarthe , (2) vikararthe and (3) prachuryarthe mayaf tridha % 
||fe ( affirmation, change and pervasion. 

19i lit . — The instrument (sword) hits 

165 lit . — The ear hears. 
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text lays it down, Mayamtu prakritim vindyat mayinamtu 
mahesvaram 1 ™ iti, Maya is always subordinate to Siva. 

The Attributes of Brahman. 

Sripati next passes on to set down the attributes of 
Brahman. Before beginning to comment on I. 1. 2 Janma- 
dyasya yatah ( From whom the origin and so on of this 
universe proceed ), he remarks that agreeably to the maxim 
that the realization of the object ( vastu ) is dependent on 
accurate description ( lakshana ), which is subject to correct 
proof (pramana ), 167 this Sutra is intended first to describe the 
characteristic attributes of Brahman and then to repudiate 
nirviseshatva and savislshatva and finally to expel doubts 
and contrarieties. The accurate character of Brahman 
that we are to discuss is accordingly described (in this Sutra). 

In the Taittiriya text Yatova imani bhutani jayante , , 
yena jatani jlvanti yatprayantyabhisamvi&anti tadvijigna- 
sasva tadbrahmeti , the subject-matter of this Sutra is dealt 
with. The purport of this Sutra may be summed up as 
follows : Prayanti mriyamanani santi , ultimately to 

undergo destruction ; abhisamvisanti, back into that com- 
plete whole. 

While, in the previous Adhikarana, Brahman was under- 
stood in an uncertain (sandigdhe) manner through assump- 
tions, now, in this Adhikarana , Brahman is discussed at 
length by means of illustrations and examples. When by 
assuming doubtful cases, Brahman is discussed, then 
creation and so on cannot be taken to exemplify the chief 
characteristic marks of Brahman. Here, in this Adhi- 
karaiia, such causes as have not been discussed previously, 

106 Lit . — Understand that Prakriti is Maya and Mahesvara to be 
mayinam, i.e., the controller of Maya. Maya is also designated as 
Mahamaya, Avidya, Niyati, Mohini, Prakriti, Vasana and Tavechcha. 
( Yaiurveda). 

187 Lit . — Mode of proof, a means of arriving at correct know- 
ledge. The Naiyayikas recognize only four kinds of pramaya : prat - 
yaksha , anumana , upamana and iabda . The V6dantins and Mimam- 
sakas add two more, anupalabdhi and arthdpatii , while the 
Samkhyas admit pratyaksha , anumana and Jabda. 
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are clearly explained by means of illustrations. Janma ddih 
yasya iti tadgunasamvignane bahuvrihiJi. Here, the word 
(Janmadyasya) should be construed as a bahuvrihi compound 
by which the characteristics (of Brahman) are explained. 
Also, while trying to understand these characteristic marks 
(of Brahman), we see arising from them their different parts 
in a collected form and these present to us the thought of 
another object suggesting a different meaning. To prevent 
this suggestion, the Sutrakara has particularly used the 
words janma ddi asya iti. The intended thought not 
having been conveyed by the characteristics of the different 
component parts, the Sutrakara in order to convey the 
exact idea of the object has used both the masculine and 
the feminine genders of the words janma ddi asya iti. 
Throughout, for fear of heaviness being caused by the 
increase of letters, the Sutrakara has used a neutral form of 
expression. Even here, the term Brahman is understood. 
The word tat should also be understood and supplied. 
Then the Sutra would be thus divided Janmddi asya 
yatah iti. 

The word Janmddi embodies the five-fold creative acts 
of inshti, sthiti , lay a, tirodhdna and anugraha {i.e., creation, 
protection, destruction, disappearance and rewarding); asya 
indicates Him who sports in bringing into play the chit™ 8 
and achit 100 worlds (prapancka); yatah implies Brahman, 
from whom arises out of his infinite powers, never-ending 
manifestations in a natural way. That is the Brahman (as 
described above) that is envisaged by the Sutra. By the 
word Asya is meant that part of the chetanachetana 170 world 
which is made manifest to the physical vision. Therefore, 
the word yatah denotes Brahman as the chief cause of the 
five-fold acts of janma , etc. (i.e., creation, protection, 
destruction, disappearance and rewarding). And therefore 
as the creation and so on consisting of these five-fold acts is 

188 Chit means understanding, thought or perception, i.e„ the 
world of perceptions. 

189 Achit means material i.e., the material world. 

170 I.e., the material world and the world of perception. 
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ascribed to Parasiva Brahman by the Srutis, all beings 
(/was) are enjoined to meditate on that Brahman. To 
Brahman who is the chief cause of everything, the doing, 
undoing and doing otherwise , 171 are all within his powers. 
In the Sruti text Yatova, etc., the expression abhisamviianti 
denotes avirbhava and tirodhana , i.e., manifestation and dis- 
appearance. When Brahman is understood, all inconclusive 
reasoning will be at an end. When Brahman is not under- 
stood, there will be no attempt (made) to enter into (discus- 
sion). Therefore, in such circumstances, how are the 
objects as well as their characteristics to be sought for and 
understood? The answer is that all kinds of inconclusive 
reasoning will no more exist when, after being duly initiated 
by Sambkava dlkska and duly taught by a Guru , the super- 
ficial knowledge regarding Lakshya ( Brahman) and Lakshana 
(his characteristics) are thoroughly established after dis- 
cussion. The first topic (i vishayaY 72 of this Adhikamna is : 
If Brahman is stated to be possessed of no characteristic 
marks that could be described within this manifested world, 
then, how could his overlordship and agency be understood ? 
Is it by his nature, which is all-pervading throughout the 
world, by his having any particular form, by his possessing 
no form, by his iakii exhibited through Prakriti as his 
reflected agent ( pratibimba ) or by the pretended (kalpita) over- 
lordship ascribed to him ? The answer is that in the case of 
Brahman in whom all powers are invested and who is 
attributeless (nirguna), who is inseparable ( niravayava ) and 
eternal (nityatvat), such a thing (as kalpita Uvaratva) never 
occurs. Much less does such a Brahman, with separated 
members and possessed of a pretended overlordship, which 
is false, at all occur. In the texts gm gmu dvau ajau- 
Uanisau and na kadachit an%drisam jagat iti , etc., both 

171 j fcarthum akarthum anyathdkarthum samartha livarah is a 
common phrase indicative of the vast and unlimited powers possessed 
by Brahman of doing, undoing and doing otherwise— in a manner 
other than we expect. See Kathasaritsdgara , XXII. 51. 

3,72 Vishaya means the first of the five members of an Adhikufdtj-ct ; 
the topic or subject to be explainedt 
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the world and living beings are stated to be existing for 
ever. If so, how can Paramesvara be described as their 
chief cause ? If he is the cause, then their prior creation 
is improbable. Therefore the revered Sutrakara denounces 
the Pradhana Vaisknava mata as being contradictory to the 
Srutis and Smritis which hold the doctrine of jivotpatti as 
the chief thing in the manifestation of Prakriti , 173 But if it 
is accepted that it (the jlva) was not created, there arises a 
contradiction to what is declared in the Sruti texts Yatbvd 
imdni bhutani jay ante iti , etc., and also to what is stated in 
the texts from Asadvb idamagra aslt, Tato vai sadajdyata, 
etc., to Sadeva sa u mycdamagra aslt, Nasannachdsat Siva 
eva kevalak, iti, etc., which declare asat-kdrana, satkdrana , 
and the contradictory sadasatkaranatva and para&iva- 
kdranatva and many (other) mutual discrepancies. The 
Purvapaksha or the prima facie view is thus stated : — The 
cause of the jagat cannot be (attributed to) Paramesvara, 
for he is nirguna. If it is thus to be taken, then how 
should he be understood to be as he is indescribable in 
relation to the world ( jagadvilakshanatvena ) ? Or, again, 

173 Srlpati in quoting the text Na kadachit anidnSctm / agat (lit. 
there was never a world which was different from this — the present 
one) stresses the Bheda viewpoint, which is essentially based on the 
Sankhya system of the eternity of this world. The double negative 
in the text is to be noted as affirming its truth in a stiiking manner. 

The Pradhana Vaisknava mata referred to by Sripati is the 
pre-eminent Vaishnava School, i.e., Vihshtadvaita Vishn upradkdna 
mata as opposed to Sivapradhdna mata, the school that makes 
Vishnu the predominating deity as opposed to the school which 
makes Siva the predominant deity. In commenting on I. 2. 32. 
Amananti chainamasmin, Ramanuja states, “ Paramatma Purushottama 
eva”, i.e., Paramatma is Purushottama. Paramatma occupies the centre 
of the Sarira, which is of the form of the three worlds, and obtaining 
updsana from the jiva and satisfied with his offerings, grants him his 
own svarupa. Anandatirtha’s conceptPon of Vishiju differs somewhat 
from that of Ramanuja. The greatness of Vishnu, according to 
Anandattrtha, is based on a footing of taratamya {i.e., gradation) 
as between Vishnu and the other deities, a point not recognized by 
Ramanuja. The latter holds Sarvam Vishnumayam jagat as opposed 
to Sarvam Siva may am jagat. 
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should he be understood as pervading all over or as having 
a form or having no form whatever ? It cannot be the 
first, because it contradicts his all-pervading power ; and 
also being faultless and unsupported by anything, he cannot 
be called to be the Creator any more than the wheel of 
a potter ( kulala ) and the loom of a weaver ( kuvinda ) can be 
said to create the pot ( ghata ) and the cloth (pata). It cannot 
be the second, because it will have to be considered that the 
pot is different from the potter’s wheel, which opens the 
subjects of adhara and ad/ieya (the supporter and the sup- 
ported). It cannot be the third, as it is not possible to 
create (kalpana) formless space (mravayava akasa), for 
Brahman, who has a body ( savayava ) which, as before, also 
leads to the discussion of a contradictory subject. Not the 
fourth, as a formless (Brahman), it is not possible to create 
a world of savayava , i.e., one conjoined to form. For it 
contradicts the Sruti text Nishkriyam nishkalam santam 
niravadyam niranjanam , etc. Or if we acknowledge a 
new birth for satyagnananandatmaka Parasiva , then even 
jagat becomes satchidanandatmaka. If we do not accept 
that, then the birth, etc., for the world become false [anruta) 
and the world which is bound with paralysing sorrow will 
cease to exist. Moreover, it will be just as clay undergoing 
several changes. If Brahman is the chief cause, can he be 
said to be either the efficient ( nimitta ) or assumed {upa- 
dam) cause or can he be described as both included? 
Further, whether Brahman could be stated to possess the 
three-fold creative powers (of creation, preservation and 
destruction) or Prakriti ? Not the first ; as regards his 
being the efficient cause, the Sruti texts proclaim Sarvam 
khalvidam Brahma; Sarvo vai Rudrah , etc., which contradict 
the Advaita texts. Not the second ; because according to 
the Sruti texts Eka eva Rudro na dvitlyaya tasthe i Ekameva 
advitiyam Brahma declare that there can be no other 
than what is declared as being the chief cause. Not the 
third ; because both are as opposed to each other in nature 
as. light and darkness. If we accept the chief cause as 
being due to Prakriti, then, being achetana and asatva , 



320 


INTRODUCTION 


it would be attributing that cause to an inanimate object 
just as the potter’s wheel. Thus, therefore, the cause 
(suggested) is improbable. There will be contradiction 
between the two. Moreover, if the Sruti texts Anandd 
Brahmeti vyajdnat i Anandaddkyeva khalvimani bhutdni 
jdyante i Sadeva sau myedamagra dslt i Nasan nachasat &iva 
eva kevalah 11 etc., which proclaim that Brahman is Ananda 
(or bliss), are interpreted otherwise, then the whole discus- 
sion of Agama will end in mutilation and unsettlement. 
When 'such a thing happens, there will result a discussion 
about many Brahmans. Then even the cause of creation 
cannot be definitely ascribed to such a Brahman, 
who is the form of virtue. If we should admit that 
Brahman is the cause of creation, etc., just as milk is 
the cause of butter and curd, then a contradiction 
arises regarding Ananda in Brahman. If it is admitted that 
Brahman is subject to changes ( vikdritva ) just as gold 
undergoes changes in turning it into ear-rings, etc., then it 
should be admitted that Brahman is also subject to changes. 
For the world which was stated to be in the form of as at 
originally, if we should admit that it is just as illusory as a 
rope mistaken for a serpent, then why should we not admit 
rabbits as possessing horns 174 (i.e., an impossibility) ? 
Therefore, it cannot be asserted that prapancha was origi- 
nated. But yet in consonance with the ancient maxim 
Adhydrbpdpavdddbhydm nishprapancham prapanch 'a iti w 


174 Satairmga or hare’s horn is a phrase used for denoting any- 
thing impossible ; an utter impossibility. (See Bhartrikari , II. 5.) 

178 This maxim is briefly desciibed as Adhydropapavada, the 
method of the illusory attribution followed by its withdrawal. This 
is a nyaya peculiar to Vedanta. The two terms Adhydropa and 
apavdda are thus explained in the Vedantasdta . — “ Illusory attri- 
bution is the attributing to the real of that which is unreal ; as a 
snake is imagined in a rope which is not a snake.” " The withdrawal 
is the assertion that the whole of the unreal, beginning with 
Ignorance, which is an illusory effect of the Real ; just as a snake, 
which is the illusory effect of a rope is nothing whatsoever but the 
rope.” In what follows, Sripati explains the object of this 
ny&ya “ in order that their disciples might understand and fulfil 
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it has to be accepted as held by the previous AchSryas 
(Purmckdryas) in order that their disciples might understand 
and fulfil the fundamental truth of the Vedas . Yet it is 
possible to state agreeably to Sruti texts like Ajamekam 
lohita h/kla kriskndm iti, etc., that the achetana may a 1 ' 6 is 
the cause of the world's creation as it is the material 
out of which creation is evolved . 177 But if it is asked why 
not it be due to Maya which is wrongly ascribed to 
Brahman or its reflection of the satva guna of Brahman, 
then, we declare (as our doctrine) that the cause of the 
world's creation is only Shatsthala Siva Parabrahman, who 
is Sachchidananda (all-glorious) and Sarvadhishtha (all- 
pervading) and to him only is Creation rightly attributable. 

the fundamental truth of the Vedas.” In order to describe the 
Brahman, the guru attributes to him or superimposes on him, 
certain qualities which in reality do not belong to him, and then 
afterwards withdrawing them, teaches that what is left is the 
Brahman. When the Advaita Vedantin speaks of the origin of 
the world, he does not believe its origin to be true. This mode 
of expression is called false imputation ( adhyardpa ). It consists 
in holding for true that which is false, in accommodation to the 
intelligence of the uninitiated. At a further stage of instruction, 
when the time has arrived for propounding the true view, the 
false imputation is withdrawn, and this withdrawing is called 
rescission ( apavdda ) (See Sadananda’s Vedantasdra , Poona Edition 
(1929), p. 2 ; Col. Jacob’s Laukikanydydnjali, II. 2-3). Adhyardpa is 
thus the act of attributing falsely, or through mistake, the properties 
of one thing for another ; considering through a mistake, a rope 
which is not really a serpent, to be a serpent, or considering Brahman 
which is not the real material world, to be the material world. 

176 The text quoted is Sve f. Upa IV. 5. Achetana Mdyd : Inanimate 
MayS, unconscious Maya, for Maya is inoperative by itself, /.<?., 
without the volition of Brahman. Mdyd in Advaita Vedanta means 
illusion by virtue of which one considers the unreal universe as really 
existent and as distinct from the Supreme Spirit. In Sankhya 
philosophy, it means Pradhana or Prakriti. Mahd-mdyd means worldly 
illusion which makes the material world appear really existent. 

177 The text quoted is interpreted by the Vedantins as referring 
to Prakriti consisting of Tejas , Ap and Anna and means that this 
world is one never to be born (originated) and consists of Fire, 
Water and Earth, 

21 
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According to texts like Apdni pddoham ackintya - 
iaktih pasyamyachakshuh sasrnnbmyakarnah \ A ham 
vijanami viviktarupo nachdsti vbltd mama chitsaddham II 
Akdia iariram Brahma I Saiydtmaprandrd/nam mana 
anandam I Sarvbni havd i/ndni bhufdni dkdiddbva 
samutpadyante i Akdsam pratyastam yanti I Akdio 
ha vai namaru payor nirvahita te yadantard sa dtmd II 
Brahman, though devoid of bodily form and all 
desires, yet is regarded to be the chief agent for 
all phenomenal changes. In the Sruti text, Akdia 
iariram Brahma, etc., the word Akdia denotes the 
pervasive power of the Chitiakti , not the worldly 
sky, because the worldly sky which is lifeless (fada) has no 
such power for acting. Brahman is satya personified. In 
the text Ritam satyam [par am Brahma purusham krishna 
pingalam t ijrdhvarltam virupdksham viivarupdya vai 
namo namah n ) 178 the supreme spirit, Brahman, is described as 
the Divine Law, the Truth, the Supreme Being who is 
Soul of the Universe ; in colour, admixture of red and 
black ; of superior virility ; possessing an innumerable 
number of eyes ; and omnipresent. By the word prana is 
meant the power of bearing all the worlds of the Chiiiakti 
in which Parabrahman delightfully sports. By the word 
manah is meant the incalculable power of Pardiakti in 
which Brahman feels his joy without the assistance of 
any external causes. Also the Wind who has no bodily 
form yet exhibits his power in shaking the big trees as 
though possessing a body. Also the soul {jlva) who has 
no bodily form, yet, during dreams, experiences the world 
in its creation and sees it. While such agencies are 
empowered with such vast powers, what can be stated of 
him (Parabrahman) who is of aghatita ghatana samar- 
thyaJi , possessed of the capacity of bringing together 
things that cannot easily be expected to be brought 
together ? For it is impossible to imagine an all-glowing 
form (prabkakarasya), even though it be for a moment, as 


178 


Mah&naraya$dpani$had % XII t 23, 



INTRODUCTION 


323 


a bodiless form. Such being the case, there can be no 
mistake in imagining both a bodily form and a spiritual 
form ( murtamurta ) for Mahesvara who is (represented) 
in the all-auspicious form of an image, in order that he 
might bestow his bountiful powers on his bhaktas, just as 
the hardened ghee melts by the (application of) warmth to 
it. The Srutt text, Sarvam khalviclcim Brahma tajjaldrnti 
Santa updslta iti , 1T0 states that this world is just like the 
froth collected on the top of the waters of the sea at the 
time of its (the world’s) creation, existence and destruc- 
tion, though it consists of a modified form of the sea- 
water ; similarly the inconceivable power of Paramesvara 
in finding materials for the creation of the world is only 
a part of his power, as enunciated by the Sruii in 
the text P ado sy a visvdbhutdni tripadasyamritamdivi iti . 180 
Therefore, just as the vast Space ( mahaddkasa ) is, as the 
holder of the Wind and the other elements , 181 for that 
very reason the cause of their creation, Paramesvara 
possessing inside himself the several worlds, is the cause 
of their creation. Srutt texts such as Lingamadhye, jagat 
sarvam lingabdhydt param nahi iti , suggest the same 
conclusion. Also texts like Yato vd imdni bkutdni jayante 
iti state that Parabrahma Siva is only the instrumental or 
efficient cause of the world ( nimitta karana ). 182 The 
expression yatprayanti (occurring in the same text) also 
denotes that Parabrahma Siva is also the material cause 
( upaddna karana). Therefore he is said to be possessed 
of the indivisible character of efficient and material causes 
(i nimitta and upaddna. karanas ) ; not merely one of these 
two causes. Nor can it (the Cause) be said to be either 
false attribution ( Adhydropatvam ) or unreality (Mithyd- 
tvam ). In the texts Gnd gnau dvau ajavisani&au iti etc., 

179 Chchand. Ufa., III. 14. 1. 

180 Rig-veda , Purushasukta. 

181 Prithvt, Ap , Tejas , Vayu and AkaSa are the five elements 
referred to. 

182 Nimitta karatm as opposed to Upaddna karana. The text 
quoted is Tat ft. Upa. y III. 1, 
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the jiva, like Paramesvara, is spoken of as having been 
never born. If it is said that, according to the Sruti text 
Yato va imani bhutani jayante iti, 183 Paramesvara is the 
generative cause of the Panchamahabhiita also , 181 it is not 
so ; because long before Creation, Paramesvara had 
contained t in him all the jlvas and He only as Cause 
brought them out — just as a granary in which all the grain 
is stored ( kusula dlidnyavat ), is capable of being emptied 
out (from time to time). Even though the Srutis mention 
creation and non-creation, they do not state anything 
contrary (to this). In the texts of the Sruti and the Smriti : 
Mayantu pmkritim vindydt mdyinantu mahebvaram • 
Tasydvayava bhutbttham vydptani sarvamidam jagat H 185 
Mamaivdmso jivalbkb jivabhutas sandtanah etc ., 186 Para- 
mesvara is said to be nirguna only when he, prior to 
Creation, contracts all his powers (and draws them 
within himself). Thus Nirguna Sruti texts like Nishkalam 
nishkriyam bantam iti 187 declare restricting Paramesvara’s 
?iirgunatva to that period (that is, before Creation). 
Saguna Sruti texts like Ikshyam ckakre etc., however, 
declare the expansion of his powers at the time he is about 
to Create the world. But if it is said that Parasiva 
Brahman, who is of the form of Satyagnanbnanda and, is 
subject to change ( vikara ) just like the potter’s earth in 
regard to the Creation of the world, then, according to the 
Sruti text Mayantu prakritim vindydt, mdyd will become 
the material (updddna) cause of the world and Paramesvara 
the efficient ( nimitta ) cause of the world. Then if it 
should be doubted how chidatmaka Parasiva could be 
credited with the fabrication of an irrational world (jada- 
prapanckakalpanam), the answer is in the words of the 
Sruti text Yathornandbhih srujate gruhnate cha iti , 188 


188 Taitt. Upa III. 1. 

18 * Panchamahabhiita : Pnthtn , Ap, Tejas, Vayu and Akaia. 

186 Sveta. Upa., IV. 10. 

188 Bhagavad-Gltd, XV. 7. 

187 Sveta. Upa., VI. 19. 

188 Mwdakbpa 1 . 1, 7- 
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which declares that as a living spider lets out of its womb 
a lifeless thread and constructs therefrom its (web), there 
exists in Paramesvara a power for accomplishing that 
which is unaccomplishable. There is no wonder in this. 
Therefore, it is that it has been already exemplified that 
there is identity in the cause of the rational and the 
irrational and Paramasiva and the material world. 
That this is the Vedic doctrine is demonstrated in the 
clearest manner (as clearly as the ringing sound of a bell) 
by the Sruti text Sarvam khalvidam Brahma I Tajjalamti 
Santa updslta iti i etc. If we accept the theory of false attri- 
bution ( adhydropdpavada ), then, we will be contradicting 
many Sruti texts like Sadeva saumyedam agra dslt I Eka- 
mevadvi txyam Brahma I Sa xkshata bahu sydm prajdybyeti t 
Ekoham bahusyam prajdyeya i Dyavaprithivi janayan deva 
ehah 1 Dvdsuparnd sayujau sakhdyau l Pradhdna kshe - 
tragnapatir gunesah samsdrabandhasthiti mokshahetuh I 
Tathd vidvdn ndmarupdd vimuktah pardtparam purusha- 
mupaiti divyam i Sarvo vai Rudrah etc., and finally enter 
into the precincts of the Bauddha religion 189 and thus 
get outside the pale of Vedic religion. 

To say that the rational and irrational ( jada and 
ajada ) are identical and that the world is illusory 
and false ( ddhydsikatvena mithyatvam ) is vain ( tuchcham ). 
If this be so, does this same principle hold good in any 
other place? In that case, is the world to be taken 
as dtmd in andtma form or andtma in dtmd form ? It 
is not the first ; because the existence of the serpent 
seen previously being true, the deception ( bhrdnti ) 
comes into being whether it is a serpent or a mere 
rope. In the same way, the world being true, without 
admitting its existence, a separate view of dtmd will 
have to be held, which is not acceptable to us. Such 
a contradiction nowhere exists. Nor is it the second. 


189 Because the Bauddha religion rejects all Sruti texts. Baud- 
dhas and Jainas are not infrequently termed Vedanindakafy, t.e., 
those who reject the divine character of the Vedas. 
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By attributing in anatma the existence of atma, we 
would be attributing falsity to Brahman. Thereby 
many errors will result. If we do not admit what was 
actually seen previously and go on arguing, then, on the 
basis of the bljankum nyaya , 190 as the doubts arise, the 
conclusions will also prove doubtful, thus stranding us in 
confusion. Or, according to the doctrine that whatever is 
perceived is not real, in the world which is seen by the eye, 
how can any attribute be applied to it (i.e., what is seen 
by the eye) ? In the case of the serpent, the false attribute 
of the serpent in such a thing (as the rope) is irresistible. 
Moreover, Brahman and the world being without a 
beginning or an end, if we were to adopt the doctrine that 
the world is unreal, Sruti texts like Yatova imani bhutani 
jayante etc., will be contradicted. Such a view would 
also result, it would seem, in contradictory conclusions in 
regard to purposes and reasons and the discussion would 
be frustrated by incongruity between the first and the last 
(i.e., between the proof and the thing to be proved). 
Then there will be the undesirable conclusion of Brahman 
being unreal (mi thy a). This is also because of illusory 
sight. If we do not say that what we see is false, Brahman 
cannot, in this world, be experienced by perception. 
Moreover, it will be contradictory to the declared meaning 
of the Sruti text that the atma could be perceived 
materially as an image visibly (aparbkshct) thrown backwards 
(pratyagatma). If the Self is not to be taken as a material 
image thrown backwards, as Brahman, then the difference 
between the jlva and Brahman cannot be accepted. 
Smriti, Sruti and P uranic texts like Kaschit dltirah 
pratyagatmana m aikshat II Tarati bokam atmavit H 10i Atma- 

100 The maxim of an eternal series of seed and shoot. It takes 
its origin from the relation of mutual causation which subsists 
between seed and sprout — seed being the cause of the sprout , which 
in its turn is the cause of the seed. This maxim is used in those 
cases where two things stand to each other in the relation of 
both cause and effect. See Sankaracharya’s Brahmasutrabhashya, 
II. 1. 36 ; III. 2. 9. 

191 Chch. C/pa ., VII. 1. 3. 
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va're drashtavyak II 182 Drisyate tvagriyd buddhya n 
Paiya me yogamaisvaram n 198 Sivatmakam idam sarvam n 
Soda pasyanti surayah. n 184 etc., declare that Brahman can be 
clearly perceived. If we do not admit that Brahman is 
capable of being seen, in conformity with usage ( vydva - 
harika ), we will have lost our stand in the argument 
(niradhishthdna bhanga prasangah) and this will result in a 
delusion (on our part). Therefore we should not admit 
the existence of false attribution (i.e., illusion). 195 If it 
should be admitted on the basis of an invented Sruti text 
that the untrue appearance of Maya {maydbhdsena) leads 
to the existence of jlva and Isa and if we also accept the 
falsity of the world, then in view of the existence of Sruti 
and Smriti texts Gnd gnau dvdu ajdv%sdn%sauA\ xw Mamai- 
vdmso jivaloko jlvabhutas sandtanah etc., a great contra- 
diction results. 

Because it is inconsistent to predicate of pradhana 
(Maya) 197 which is irrational (achetana) that it can possess 
the power of creating jlva and livara, which are rational 
(i chetana ). Also such a view is contradictory to the Sutra 
Antavatvam asarvagnatd vd, II. 2. 41. And such a view 
will lead to the destruction of the traditional doctrine 
(kritandsa) and result in the fabrication of a new doctrine 
( akritdbhyagama prasangascha). If it is to be admitted 
that the power of Paramesvara has been vested in Pradhana 
to create the world, then it results in the admission that 
Pradhana is the chief cause of the world’s creation, which 
is against the Vedic and other Sruti evidences, such as 
Sa Ikshata and other texts enunciated in the Ikshatyadhi- 
karaiia (see I. 1. 5). 195 


192 Bnhad. Up a., IV. 4. 

193 Bhagavad-Gitci , XI. 8. 

194 Taitt. Ufa., IV. 2. 9. 

195 The text has adhyasa, which literally means false attribution. 
198 Sveta. Ufa., I. 9. 

197 Fraknti. 

198 For the text Sa ikshateme nu lokd etc., see Ait areyopam shad. 


III. 1. 
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Consequently the doctrine of pradhana jagatkarana 
stands repudiated. Alternatively what is mithya ? Is it 
asatva (unreal) or anirvachamya (indescribable) or 
badhyatva (objectionable). It is not the first, because then 
the Veda will become unauthoritative ( apramanya ) ; nor is 
it the second, for fear of the argument becoming dumb 
(: i.e ., reaching a stage when argument becomes unavail- 
ing); nor is it again the third, because how could 
it be objectionable? Does the objection apply to the 
counterpart ( pratiyogitva) 1 0 a of prohibition, past, present 
and the future ( traikalika nishsdha praiiyogilvam) ? 
Or is it the impossibility of comprehending by 
knowledge ? It is not the first, for the world is actually 
true (i.e., real) by its existence, proving fulfilment of a 
desired object (arthasiddhi) and fulfilment of a desired 
action (kriyasiddhi) and without having a beginning or an 
end, it cannot be said that it was not existing in the 
past. As it can be experienced by direct perception, 
it cannot be said that it is not being directly perceived 
to-day. As it existed in its rudimentary condition even 
at Pralaya (deluge) in the form of vedarmi (collection of 
sounds ), 200 it cannot be ruled out as being non-existent 
in the future. Nor is it the second, because the sages were 
capable of irradiating their minds with the world even 
at Pralaya , as it existed formerly . 201 


190 Pratiyogin : This term means opposing, counteracting, imped- 
ing, etc., or related or corresponding to, being or forming a 
counterpart of anything. It is often used in works on Nyaya ; a ghafa 
is the pratiyogi of ghatabhava (Yasydb/idvd vivakskyatc sa pratiyogi). 

200 Veda signifies not only spiritual knowledge but also sound. 
Cf. Sabda-Brahman , which means the Vedas ; spiritual knowledge 
consists in words, knowledge of the Supreme Spirit, or the Spirit 
itself. The Vedas are said to be apattrusheya, “not human compo- 
sitions”, being supposed to have been directly revealed by the 
Supreme Being Brahman and are called Sniti, i.e., what is heard. 

201 That is, sages could by their meditation make the world as it 
existed before Pralaya , when there is no material world in existence, 
to manifest itself before their minds. 
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It should not be said on the basis of the dagdhapata - 
nyaya 202 that they who are liberated while living {jlvan- 
muktas) are yet subject to the pleasures of the body and 
the sensory organs , 202 and are led by such (bodily) influences, 
for it is possible to say that even though one is devoid of 
illusion ( bhranti ), yet in a big sandy desert, the sight of 
a mirage induces him to think of the actual existence of 
water. Similarly, the burnt cloth ( dagdhapata ) appears 
like cloth itself, for there is not in it the quality of 
preventing (or warding off) moisture. In the world, 
even though there is no actual water to quench one’s thirst, 
the illusory sight of mirage exhibits such a property 
(dharma) in contradiction to the actual fact (< lyogyatvat ). 
Therefore for those who are liberated from the world — 
jlvanmuktas — even though they possess the knowledge 
of differentiation (of sensory organs and the pleasures 
created by them) ( bhedagnana ), yet they are absolutely 
free from the thrills of the body (i.e., thrills to which 
the body is subject as the result of imagining bodily 
pleasures) hunger, thirst, etc. If it be said that as in 
this world the destruction of a protecting stick (dandanaiepi) 
destroys the power for movement possessed by a person 
using it, so the destruction of avidya will remove the 
effects of the enjoyment of bodily pleasures, avidya 


202 Dagdliapatanydyafy : — The maxim of the burnt cloth. When a 
piece of cloth, or a leaf is thrown into the fire and consumed, its 
outline is still visible in the charred remains ; and this the 
Advaita Vedantins use to illustrate the unreality and unsubstantiality 
of all phenomena. See Nnsimha Sarasvati’s commentary on the 
Veddntasara, pages 55 and 58. The burnt covering looks like the 
actual covering. The maxim suggests that when the soul is liberated 
by the burning away U e., destruction) of the body covering it, it 
joins Brahman and is absorbed into it. See also Col. Jacob’s 
Laukikanyayanjali , I. p. 29. 

203 The words are Dehendriyddi , which signifies the body and 
the organs of sense or the faculty of sense. In the Vedanta, there 
are four indriyas recognized : manak , buddhi , ahankara and chitta. 
They are spoken of as the four distinct organs, the total number 
being 14, each presided over by its ruler, niyantru. 
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being like a screenlike obstruction — the material cause 
of the illusion — it (has to be remarked that it) is not 
right to say so. Verily it has been said in the work of 
Durvasa ( Durvaslya ) : — 

Anddyavidyayd baddham Brahma tat kdlaharauam l 
Svdvidyayd samsamti muktiji hal pitavd-kyatah II 
Evam praidra?iam sdstram sarvamdhdtmyandsakam I 
Upekshyam sivabhaktaistu ini tis m ritivirodhatah r 
Kdlapagddayam mukhyah phalam vai nmkhyatastamah I 
Gnanandsatvasiddhyurtham tadeva hi nirupitam u 
Tadanyadaiva samsiddham vidydvidydnirupanaih I 
Tanmayikatvakathanam purdneshu pradarsyafe II 
Tathaindra/alapakshcpi matdntaramidam dhruvam \ 
Ndsti srutii.hu tadvdrta drisyamdna.su kutrachit n 
Vdchdrambhanavdkydndm tadananyatvabddhandt l 
Na mithydtvdya kalpyaufe iivdpdddnakdrandt 8 
Gnandrtham artha vddas ch c t fagat-srishtyddihdrmi I 
Ssakterananglkarandt vidhimdhdtmyaydr na tat H 
A pavdddrt hamevai laddrb pb vastuto na hi I 
Dridhapratltisiddhyartham iti chat tauna yujyate II 
Mukhydrthabddhakam ndsti kdryadarsanatah srutck I 
A indrajdlikapakshepi tatkartrutvam tadiritam 1 
Mdyddlnam cha kartrutvam sruti siitrair na bodhyate l 
Akartrutvam cha yat tasya mdhdtmyagndpandya vai li 
Viruddhamadhydropdya na yuktch kasya kdranam l 
Mayikatvam purdnlshu vdkydrtham upapadyate H 
Tasmdd avidydmdydtvakathanam mo handy a vai II 204 
Then it is said (in the Bhagavad-Gltd ) : — 

Asatyamapraiishtham te jagaddhur amivaram i 
A parasparasambkutam kimanyat kdmahaitukam II 205 
Then, again, the Linga-Purana says : — 

Sebvaradvaitabhave tu sarvam Eivamayam jagat i 
Gnandt vikalpabuddhistu llyate na svarupatap II 
Bhinnatvam naiva yunjita Sivopdddnatap kvachit I 
Evam vaidikasiddhdntam sevyam nanyaditi brutihw iti. 

204 From the Durvaslya. 

206 Bhagavad-Gita, XVI. 8. 
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The Durvasiya , above referred to, says that the state- 
ments that Avidya which has been endlessly tied to 
Brahman, is the cause of Time, and that Mukti naturally 
evolves round one’s own Avidya are invented state- 
ments. A Sastra that proposes in this manner absolutely 
to deliver one out of Avidya is only destroying all its 
sacredness. Such a Sastra should be discarded by all 
Sivabhaktas as contradicting all Srutis and Smritis. 
Perdition is the chief result for those who think that 
Time is a mere passing away (i.e., that perdition awaits 
those who discard the evolution of Time ). 200 It is thus 
ascertained that such a thing 207 will result in the destruction 
of Gnana (knowledge). 

Therefore, the other view is completely attained by 
those who are experts in the science of Vidya and Avidya. 
That it (Time) is Maya is proved from the Puranas. 
Those who hold other tenets call it as Aindrajala 
(illusion) for nowhere in the Srutis has it been seen so said. 
The text of the Srutis explaining the sentences vacha - 
rambhanam vikaro namadheyam, etc. (in the Brihadaranya- 
kopanishad) 2W does not mean anything that would make 
one understand that there is any agency beyond Siva, 
so as to enable them (those who hold other views) to 
invent Mithyatva (i.e., Avidya). If Arthavdda (explana- 
tion of the Srutis ) is meant for obtaining gnana, then 


206 There seems to be a reference to the adherents of the Advaita 
doctrine here. Sankara does not accept Time ; it is, according to 
him, an illusion, Nityatvam being included in Satyatvam. Comment- 
ing on Brahma- Sutra, I. 1. 1, Sankara observes : — Ihatubhutam 
Brahma-jignasyam nityavruttatva na purusha vydpdra tantram i 
chodand pravruttibhedat . . . .Nitydmtya vastu vivekah ihdmutrdrtha 
bhoga virdgafr » Kala is not, according to Sankara, the Supreme Spirit 
regarded as the destroyer of the universe, a personification o.f 
the destructive principle. See Chap. X of the Bhagavad-Gita, where 
Sri Krishna says that he is himself Kdlah kalayatamaham ; ahameva- 
kshayaJ} kalo, etc., (Of calculators of Time am I ; lam also everlast- 
ing Time) Bhagavad-Gltd, X. 30 ; 33. 

207 That is, such denial of Time. 

208 Brihad. Upa., VI. 1. 4. 
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the Sakti of Siva should be set down as the chief 
cause for the creation, etc., of the world. If such a 
view is not agreed to, then there is neither any 
binding character nor sanctity attaching to the Srutis. No 
refutation (of this view) can be established as in fact such 
a refutation cannot be made. If it is sought to establish 
a firm conviction that there can be no refutation of this 
view, then it should be understood that such a refutation 
does not exist. 

Throughout the Srutis there is no other contradictory 
view to the chief one which shows that all results proceed 
from Siva ( kdrya darsanatah). Even if it is said that it is 
due to Aindrajala (illusion), then also it (the result) is estab- 
lished as being due to the Bakti of Siva ( tatka rtrutvam ) . 
The direct, agency of Maya is nowhere mentioned in 
the Srutis and Sdstrds. The non-agency ( akartrutva ) of 
Maya is stated to describe its exact virtues. To say 
anything contradictory should not be the skill of knowledge 
( i.e ., the aim of knowledge should not be to propound 
contradictory views). Under whose direction Maya acts 
is well established in the expositions of the (texts of the) 
Purdncts. Therefore to speak of Avidya-Maya is simply (to 
create) perplexity (or mere folly ). 209 It is said (in the 
Bhagavad-Gitd ) 210 that “ the universe is without truth, 
without a basis, they say, without God ; brought about by 
mutual union and caused by lust and nothing else.” The 
Linga-Purana states : — In the event of correct knowledge 
developing on the lines of Se&varddvaita, i.e ., oneness of 
Isvara with the world {i.e., identity of Isvara with the 
world), then the whole world will be perceived to be made 
of Siva (or full of Siva, i.e., consisting of Siva). Any 


200 To create a delusion of mind which prevents one from dis- 
cerning the truth. 

210 Chap. XVI. 8. This verse is, it will be seen, quoted by 
Srlpati in support of his view, without comment. This is so, because 
it is in itself a denunciation of the view that this universe has come 
about haphazardly. 



INTRODUCTION 


333 


knowledge formed which cripples the main thought leads not 
to the (realization of the) true form (or its natural state). 

Nowhere in the Sdstras should you form a dualistic 
view beyond Siva as the Supreme Cause. The Sruti says 
that no other view should be established in Vedic siddhdnta. 
Thus it is not meet to conclude the discussion on the basis of 
the Avidya-M5ya (theory) of which (the theory of) Jiva-Isvara 
is a reflection (Avidya- Mayapratibimbita jwesvaravado 
na yuktah ). 211 

The body which is perceptible through the knowledge 
that it is “I”, could it be a reflection of avidya (illusion) ? 
Could it be a reflection of antahkarana (mind) ? Or could 
it be chaitanya (consciousness) which is inseparable from 
antahkarana, which (again) is inseparable from avidya ? 
Or could it be that Isvara, a reflection of Maya, which 
is inseparable from him ? Or could it be that both of them 
(IS vara and Maya) are naturally subject to upadhi (a 
virtuous reflection) ? Or could such an upadhi be may a, 
avidya, or antahkarana ? At any rate it is not gross 
upadhi (sthulopddhi), for it is unable to travel into the 
higher regions, because it is said Karyopadhirayam jlvah 
karanopddhir isvarah iti — this jiva is the effect and 
Isvara is the cause. It does not hold good in the 
case of pratibimba (reflection). Because, it is said that 
Brahman is formless (mrupatvena) and Maya is asat 
(unreal). Therefore there can be no pratibimba (reflec- 
tion) of such a thing (i.e., a formless or an unreal thing). 
It must not be said that it is the pratibimba of water 
in the sky (jalakasa pratibimbavat ). Things are invented 
as we fancy them ; there can be no reflection for a formless 
sky (mrupasya dkasasya pratibimbdsambhavat). 

Even if such a falsified reflection is assumed, then, 
it would be only bhranti (delusion). It- cannot be said 


211 Sripati’s position is that the theory of AvidyS, - Maya is 
unnecessary to postulate the position that jiva and Timm is one, 
for, according to him, jiva and livara are already one in Siva, 
Avidya has to be postulated if Maya is to be assumed. 
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that as the image of the sun is seen reflected in water, 
likewise the reflection of the air is also seen in it. An 
image that is seen in a mirror through reflection cannot 
be actually seen (when it is removed) ; likewise it would 
not be meet to postulate that we could see a reflec- 
tion of Brahman who is all -pervading. In which (the 
latter) case it could not be said that the all-pervading 
nature connected with Brahman can be possibly reflected. 
Even if it were possible, the sun’s disc ( prabhdvmpdala ) 
is incapable of exhibiting such a reflection. 

Moreover, both in the Sruii text Gnham pravishtau 
parame, pardrdhe i 212 and in the Sutra Guham pravishta- 
vdthmdnau hi taddaHandt , 213 it is laid down that jlva and 
It: vara live together in the same place (ekatra). But such a 
thing cannot be accepted as right, because bimba and prati- 
bimba could not be lodged in the same place. Further, if 
mdyd and avidyd are assumed to be bimba and pratibimba 
and jlva and Is vara, in the event of the destruction of mdyd 
and avidyd, can it be they {jlva and Isvara) have attained 
moksha ? If that view is accepted, then moksha is the 
destruction of jlva and Isvara. Then we will be entering 
into the precincts of the religion of Pashanda Bauddha, 
(i.e., heretical Buddhistic faith). Then, according to 
the saying Atmahananam apurushdrtha iii , 314 moksha will 
have to be understood as being self-destruction {apuru- 
sharthatva ) which is absurd, when jlva and Isa come into 
destruction, then no one will seek the benefits of 
Paraloka (i.e., the next or future world). Then, one 
who is desirous of moksha will no longer attempt for it. 


212 Kafhavalli (Kaf/wpa.), III. 1. The full text is Ritam pibantau 
sukrutasya like guham pravishtau parame parardhe i iti. Sankara begins 
his comment on Brahma-Sutra I. 2. 11 with this quotation from 
the Kafhavalli, remarking “Thus the Kafhavalli reads,” etc. 

218 Brahma-Sutras, I. 2. 11. 

214 It is a common saying suggesting that self-destruction results 
in the non-realization of any one of the four principal objects 
of human life, i.e., dharma, artha , katna and moksha . 
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Both existences being false, every one will have to be 
contented with the present world. Then, when nobody 
attempts ( moksha ), emancipation [nivritti) will be removed. 
Every one will think that there is no binding for the 
virtuous and the wicked. Both being false and without 
any difference, nobody will enter into it (moksha), while 
this view prevails, the right path will not exist. The jiva 
will have no more to be considered as pratibimba. Then 
the Sruti text which begins with Sa atma iti will have 
to end by saying Na tattvamasi. The objects that are 
reflected in a mirror, such as fire, etc., shall have, as 
cause and effect, no effect whatever. Then great contra- 
diction will arise from the Sruti text of Antary ami 
Brahmana regarding the text To vignane tishthan iti* 1 * 
When the pratibimba (reflected image) is affected by 
Maya, there will be no unity of jlva (and Isvara ) and 
there will be no more bandha , moksha , sukha , duhkha , etc. 
Thus, therefore, the argument on the side of pratibimba 
cannot be availed of with advantage. 

If we accept the argument that neutral objects 
(/add) are also capable of possessing chaitanya (life), 
then even ghata and pata (pot and cloth) will have to 
be considered to be possessed of jlvatva. Therefore 
even though undivided, the same objection holds good 
and therefore it is not meet (to accept it ). 218 The Sruti 
text goes : Ekadha bahudha chaiva drisyate jalachandravat 
iti . It appears in one way and in several other ways 
just as the moon is reflected in water. This text 
strengthens the evidence in support of the view put forth. 
According to the maxim that an object that is compared to 
anything cannot possibly bring out all the points in 
the object with which it is compared to, Brahman is, 
by his universal existence, perceived to be generally so 


ais Brihad, Upa., III. 7. 22. 

216 That is, even if jada and chaitanya are taken as inseparable 
from one another, then too the same objection that neutral Objects 
like ghata and pafa cannot be possessed of jlvatva holds .good, 
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existent. According to the Smriti text Maydbhdsena 
jlve&au karoti iti , the reflection of Maya makes and 
unmakes both the jlva and Ha. We cannot postulate 
any invented opinion. The text Gnd gnau dvau ajdvisd - 
msau iti 217 is greatly contradicted if the above view (that 
jada is possessed of chaitanyd) is held. The compound 
Maya is made up of mam si-vam ayafiti mdya , i.e., all 
that which proceeds towards Siva to join Him is mdya 
[Mah ( m ) signifies Siva ; and Yah ( ) signifies one 

who goes or moves]. From the root Aya Paya which 
means to go, comes the word Maya. The Pranavarthavi- 
varana quotes in the Nighantu from which we learn 
that makdra (the letter ma) includes “ Sambhu, 
Brahma and Chandra”. In the Sruti text Akdyo Brahma 
Ukaro Visknuh Makaro Rudy ah, the word Mdya means 
the Sakti of Parasiva (Parasiva Saktifi). And this 
Mdya flashes from the light proceeding from Paramesvara 
and exhibits itself in the form of jiva and Ha. Thus it is 
established in two different forms. If this is not so, 
all the Srutis are contradicted. As stated before, there is 
no misconception in understanding that Satya and Ananda 
(on the part of Paramesvara) are the causes of the creation of 
the world. For they are the prime virtues of Paramesvara, 
just as the red hot iron keeps both its heat and light (i.e., 
they two being its properties). Therefore it is possible to 
say that the world is capable of being the agent for creation 
just as a pot, etc. (ghatadivat) are, i.e., just as the pot 
or other like thing is the outcome of the earth of 
which it is made and is capable of being made into a pot. 
Anyhow creation of the world, etc., are entrusted to 
Prakriti. But subsisting in different receptacles cannot 
be said to be equal to the svarupalaksfiana of Brahman ; yet 
under the will of Paramesvara, it is the cause of creation. 
While it is understood as different from the properties of 

217 Gna is the wise and Agna the ignorant. The wise and the 
ignorant are proved to be both lord and the serva nt~ajavim 
represents the Brahman, the happy one and anlia, the unhappy one, 
&ni$atvamcha Duhkhiivatn* 
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Isvara, the quality of being different (bhinnaiva) is only 
an incidental quality ( tcAastha lakshanam)d x& Without 
transgressing (or violating) the original idea, it comes to 
mean separate property ( pratyeka lakshanam), generally 
known as jagat janmadikatvam, i.e., the property of creat- 
ing the world. It has only a property for creating ; it has 
not got the property of destruction and should not be so 
understood. An agent which is a cause for creation has, at 
no time, the power of destruction. Till then (upto the time 
of destruction) the cause for which it is the agent, creation 
and existence ( ut patti sthiti), should be agreed to as being 
its natural properties. The material cause [upadana Parana) 
alone is not the entire property (of Siva ). 219 Yet according 
to the maxim that Prakriti is always subject to changes 
( vikara ), it does in no case come in the way of the concep- 
tion of establishing unity (i.e., it does not contradict the 
conception of unity). Brahman, though different from Pra- 
kriti and its quality of being the material cause, yet sustains 
both. Just as the potter in producing a pot and a king in 
his royal position, so in the same way we have to understand 
the power of creation and existence as material cause in 
Prakriti. As regards svarupa lakshana, the natural charac- 
teristics (of Brahman) as enunciated in the Sruti text 
Satyam gnanamanantam Brahma Hid’ 20 Brahman is in Satya , 
Gnana and Ananta , i.e. Truth, Wisdom and Eternity. 
Satya etc., are his svarupa (natural characteristics). This 
is a mere truism ( satyavade ). Though the world appears 
not -to be from its character a separate thing proceeding from 
Paramasiva, yet its realization consists in knowing that it is 
one with Paramasiva, in his natural and inseparable charac- 
teristics ( Sivasvarupam abhe.de). In other words, it is the 
chief characteristic ( guna ) and form (bhava) which should be 

218 That property or lakshana which is distinct from its nature, 
and yet is the property by which it is known, e.g., gandhavatvam 
in the case of Prithvi. 

219 Siva has other properties also ; of his properties he has 
endowed Prakriti with the quality of being upadana kdraipa. 

220 Taitti. Upa., Brahmandavalli, II. 1. 
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understood as existing in association with Siva at all times. 
But if it is said that it can also exist independently of Siva, 
it is not so. For, wherever a material is demonstrated, 
there its property also is seen combined with it. Whenever 
an object is to be explained by an exhibition of it, then its 
property should also be understood as co-existing along with 
it. For example, if one asks, “ In this stellar sphere, who 
is the Moon ? ” the answer is “ That body which exhibits 
light over a large tract of space, that is the Moon.” Else, 
it cannot be proved in any other way by evidence except by 
its power of luminosity. Nor can any other body be made 
to assume the characteristics of the Moon, possessing its 
luminosity. Nor can it by any other way be explained to 
one who had never seen it, to bring to his knowledge the 
form of the Moon, in reply to his question. In reality, all con- 
troversies end in establishing the chief properties contained 
in the objects exactly in the same proportion as they are seen 
existing everywhere. That object is realized by enumerating 
its characteristics. In this world all objects possess their 
properties in their entirety and not in their divided parts. 
And nobody has had experience of their existence in the latter 
condition. Therefore the mere existence of (certain) pro- 
perties in an object enables one to explain it through 
examples. The words Satya, etc., primarily denote the 
thing (or object) Brahman ( D rahmapadartha). The thing 
Brahman, therefore, does not include all the thousands of 
things related in the Srutisr S1 Though there are actually 
existing several of them, if it is asked how these several of 
them could be understood to be as one undivided whole 
{Akhanda bodha), the answer is we have to understand it 
from its characteristics. For it is said in the fiivadvaiia 
Prakabika : — Hyupdyastu vaihishtyamakhanda chandra- 
pratipattau tachcha virodhdt c hand re. na jay ate. Sattvddi- 
vdkye tvanantddi padair vaUishtyam bddkyata iti Stem seva - 
■uadi lakshanasya nakhanddrthakatvam i sevanavanddlnam 

221 That is, we should understand that Brahman is one 
though it comprehends many. This leads the commentator to 
Akhanfa, etc, 
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samuaaya rupatvena akhaniarthatvabhavaditi n While 
everything is seen under the influence of the luminosity of 
the Moon, it cannot be said that that luminosity is not pro- 
ceeding directly from the Moon itself. While Truth and 
other expressions are endless in number, including the 
descriptions of such things as are of a contradictory nature, 
yet it should not be held that different characteristics show 
different objects other than Brahman. A close examina- 
tion of the nature of such different characteristics on the 
whole proves that there is no other one undivided thing 
(akhandartkatvabhavat). 

Therefore, it is held as disproved that by the mere 
enumeration of the characteristics of an object, it cannot 
be admitted that what we mean by the entire object {Akan- 
dartha) is expressed. However, that single characteristic 
denotes a particular object in a particular disputation ; the 
characteristic was never intended to convey the meaning in 
only one sense. The expressions Satya , etc., used in a 
particular sense for conveying a particular meaning cannot 
be held to convey different meanings. While a word is 
capable of conveying several shades of meanings according 
to its characteristics ( lakshana ), we cannot hold without 
contradiction that what has already been expressed is the only 
way in which it could be interpreted. It does not thereby 
contradict its original characteristic ina cha vaiyarthyam ). 
By the word Satya is denoted that it does not include 
A satya. By the word Gnana , all lifeless things are exclud- 
ed , 222 and the word Ananta (endless, eternal) includes all 
things limited in time. These words always avoid contradic- 
tion, difference in interpretation and redundancy. By the 
word exclusion ( vydvruttih)> what is to be inferred ? Is it 
exclusion from Brahman or not? If it is the first (i.e., 
Brahman), all the Srutis that declare unity ( aikya :) are 
contradicted ; if it is the second, then the same appearing as 
a different one, shows uselessness (or unproductiveness) 
(i vaiyarthyam, ). If it is said that in the same there should be 

222 Gnana is restricted to the Chaitanya world and does not 
extend to Jada. 
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both pratiyogi and anuyogi (being counterpart of a thing 
and being united with it), and the power of pervading all 
over {pratiyb gyanu yogi Parana vybpakadi) then such a 
word is of no use. Nor can cause be then said to be a 
separate Dharma (characteristic). In this way, if while 
contradictions point to difference in Brahman, the same 
expressions denote the contradictory sense which is of no 
use. With this very idea, it is said in the Sivadvaita 
Prakabike : — Sangrahah avisishtam apa ryayanekasabda- 
prakaiitam ekam t vldantanishthitam akhandam pratipedire 
iti II In short, that is the only one which is avistshlam (not 
capable of being distinguished), aparydyam (not capable of 
being otherwise interpreted) and anekambdaprakdsitam 
(which many words display as the only one) ; which the 
Vedanta particularly reveres and salutes, that undivided 
One, forms its sole fixed subject. Therefore it is declared 
that Satya , etc., form the chief characteristics of Brahman. 

If it is said that according to the text Yaio janma tat 
Brakmeti, etc., that it is to the original (Adyasya Brakmanah) 
four-faced Brahma, that these characteristics apply, then 
it is replied that it is not so. For it is contradictory to 
the Srutis , yukti (reason), and anubhava (experience). 
Then, what is meant by the Adyatvam (beginning) as 
applied to Chaturmukha (the four-faced Brahma) ? Is it in 
reference to sarvakdrydpekshayd or chat and \ptksh ay a ? Not 
the first ; for the text Attnana dkasah sambhutah iir rt refers 
to Bhutasrishti (the whole class of bhutas taken collectively) 
which is stated to be the first among the created. It 
must not be said that Bhuta sriskti is after Hiranya - 
garbha sriskti for Hiranyagarbha who embodies the 
spiritual character of sriskti in its entirety cannot be 
supposed to have been subsequent to Bhuta sriskti. 
Therefore Bhuta sriskti cannot be earlier than Hiranya- 
garbha sriskti , as there is nothing to prove such a thing. 
If Bhuta sriskti is, notwithstanding, taken to be earlier in 

223 Tain. Ufa., II. 1. 

Hiranyagarbha ; Name of Brahman as born from a golden egg. 
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order to have a knowledge of the characteristics of 
Brahman, then, it results in no consequence. Dasaratha 
and Vasudeva are considered to be the parents of Rama 
and Krishna for certain purposes ; and if this is acknow- 
ledged to be so, then Sarvagnatva 225 cannot be established 
in Rama and Krishna. As in the case of Rama and 
Krishna, Chaturmukha is much higher than the one 
represented as his originator. The Sruti text goes : — 
Vishnoreva hiranyagarbhbtpattih iti . From Vishnu only is 
Hiranyagarbha sriskti. This is also to be similarly under- 
stood. Other Sruti texts declare : — Yd devanam prathamam 
purastdt I Visvddhiko Rudrb maharshih I Hiranyagarbham 
pasyata jayamdnam II 228 Sa no devah subhaya smritya sam- 
yunaktu n The meaning of the first of these texts is as 
follows : — The Maharshi Rudra is greater than the 
chidachit prapancha and far beyond the universe ( ViSvas- 
mdt ) and also the All-knowing author of the Veda 
(Sarvagnatvadind). Then as to the second text, Parama- 
siva is the first of all Devas, Indra, etc. Siva produced 
out of his will Hiranyagarbha and the four-faced 
Chaturmukha in the form of Prakriti and taught him all 
the spiritual knowledge, Veda, etc., out of his favour. 
Let that Siva protect us, out of His unlimited grace, by 
disentangling us from the entire bondage of samsara and 
granting us that paramananda svarupa as the result 
of the spiritual knowledge derived from the Vedanta 
and the Agama, and bring us into unity with Him. 
Accordingly texts like Yd devanam prathamaschbdbhavaScha I 
Visvadhiko Rudrb maharshih and Hiranyagarbham 
janayamasa purvam fl should be held to denote that 
Hiranyagarbha came into sriskti as the result of creation 
by Mahesvara. Such a meaning cannot be held to be 
unreasonable. 

However, there is the text of the Mahopanishad : — 
Eko ha vai Narayana asit I Na Brahma nesano nagmshomau 
nemedydvd prithivl iti u Narayana was the only one who 

225 Omniscience. 

224 Mahopa., 1. 12. 
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existed (before the creation). Neither Brahma nor Isvara 
nor Agni nor these others (pointing to them) nor the 
sky nor the earth existed (before the creation). It is 
here shown that Narayana alone was above all existent 
as the Supreme Spirit, the greatest, before the creation. 
And then there is the text Harayanat Brahma jdyate I 
Narayanat Rudro jay ate iti w From Narayana was .born 
Brahma and from Narayana was born Rudra, which 
proves that Narayana is the All-Cause of everything. 
And then it is also stated, in the text of the Upanishad, 
Atha kasmaduchchyate Brahma brihantbhyaunin gunah 227 
iti, from whom else could Brahma in whom are so many 
of the greatest good qualities ( brihanto gunah) have been 
born; whereby for Him (Narayana,) alone is ascribed the 
fullest good qualities. Again, according to the text 
Tadeva Brahma paramam kavindm 22S ll to the all-knowing 
Brahma and others, He (Narayana) alone is Para Brahman. 
Further in the text, Ajasya nabhavadhyekam arpitam 
(yasmin visvani bhuvanani tasthuh ). 229 In the navel of the 
Unborn, one chief stock took its origin and in it the whole 
universe and the worlds existed. Again, in the text Antas- 
samudre manasa ckarantam Brahmdnvavinda dam hbtdram- 
arne iti 230 \\ While under the ocean, He (Narayana) was going 
about thinking, Brahma and the ten sacrificial agents were 
born. It is said that the quality of lying in state in the 
ocean has been ascribed to Him (Narayana) by the learned 
through usage, and it applies to Him only in particular. 

In texts like Ha samiachdsaschchiva eva kevalah 281 • 
Brahma Vishnu, Rudrendraste samprasuyante 232 I Sadeva 
saumyedamagra dsit iti, 2 "'* the reference rightly is to the same 

287 Agniveshma. 

228 Mahopamshad, , I. 6. 

^ 28 The full text is not quoted by Sripati Pancjita. It is quoted 
by Anandatlrtha in his Brahma-Sut ra Bhashya wherein he asserts 
that Vtshtj.or hi Itngam, that Vishnu alone is Linga. (Rik. Sam, 
10 . 82 . 6 .) 

Z TaiU ' Af " IIL 1L L 231 Upa., IV. 18. 

Atharvafiras. 23S Click. Upa., VI. 2. 1. 
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One, according to the Chchagapa§u Nydya. By the compound 
word, gachchantlli gauriti, what is meant is that which 
moves about, i.e., cattle. Though it might convey a differ- 
ent meaning, yet it is understood to be a cow for ordinary 
purposes. Similarly, the word Brahman, though it implies 
the four-faced Brahma, Pranava Brahmana, etc., yet, it is 
understood to signify only Narayana, who is distinguished by 
all auspicious and good qualities and attributes. If he is, by 
Yogarudhi , 234 stated that he is the sole cause of creation, 
etc., of the world, and to him only it could be well applied — 
i.e., the cause of creation — then we say, that “ Vishnu has no 
such Brahmalakshana in so being the cause of creation ” 
(i.e.. He shows no characteristic of Brahma to be the cause 
of creation). Because Vishnu Himself is stated to have 
been born subsequent to the Sukshma srishti (subtle 
creation), his creation being the first of the Devddi 
srishti (i.e., creation of Devas and others). For we see 
in the Rig- Veda, the birth of Vishnu described in the text 
V ishnuriththd paramasya vidvan jatb brihannabhipati tritl- 
yam II Hi. The meaning of this text is this : paramasya , 
mahesvarasya ; ittham bhavena ; vidvan, vetta ; brihat , Vish- 
nuh , Adi-Vishnuh ; jatassan ; tritiyam, Kailasam ; abhi- 
pdti, rakshati ; brihat iabdena, Adi-Vishnureva vyapadi- 
Syate. Mahesvara, thus thinking out of His mind, Vishnu 
being born, controls the third part (of the creation) consist- 
ing of Kailasa ; the word Brihat here is to be understood 
as meaning Adi- Vishnu . 235 


231 Yogarudhi : When it is used in regard to a word, it means 
having an etymological as well as a special and conventional 
meaning, e.g., the word Pankaja etymologically means “ anything 
produced in mud ” ; but in usage or popular convention, it is 
restricted to some things only produced in mud, such as the lotus ; 
cf. the word atapatra , parasol. 

235 One of the meanings of the word Brihat is Vishnu. Brihat 
literally means large or great and it applies to Vishnu. He is held 
to be possessed of an immeasurable or all-pervading body. It is from 
the root bnk which means grow or shine, and from it is derived 
Brahma and Brihat, where the root idea is growing or expanding or 
shining everywhere. 
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In texts like Namo Vishnave brihate karomi t Brihatte 
Vishnb Sumatim bhajdmahe iti n 23,1 there is no ground for 
leaving out of account the existing evidences in support of 
the statement that the Eternal Paramesvara is the sole 
author of the creation and ascribing invented proofs 
for the position that Vishnu is the author of the creation. 
But some timid people may question, with doubt, how 
could one who has no birth at all, have been born? 
In the text of the Svetdivafara Upanis/iad we read, 
Rudra yalte Dakshmam mukham tenet mam paid nityam 
iti ii It is here said that Mahesvara alone is termed as 
A /ata. And therefore the statement that Sambhu is 
the creator of Adi- Vishnu is right. It is also seen in the 
following text of the Yajur-Veda : — Soniah pavate janita 
matlnam janita divo janitdgmh janita suryasya jani- 
iendrasya janitotha Vishno iti n As also in the text of 
the Atharvana Veda : — Dhydyitesdnam pradhynyi tavyam 
sarvamidam Brahma - Vishiu-Rudrendrdste samprasuyantc 
iti ii Siva alone is the sole cause of creation. Further 
the text Siva eva kevdlah implies that Siva alone is the 
author of Sanatana srishti 23T (i.e., Eternal Creation). 
Also, in the text Ndrdyandt Brahma , 236 where Brahma is 
described as derived from Narayana (creator), it must be un- 
derstood as referring only to subsidiary creations (i.c., after 
the original). For, it is thus supported in the Vdyamy.i Sam- 
hita of the Saiva Parana : — T rayaste kdrandtmdm jdtdh 
sdkskdn mahesvardt i Chardcharasya vibvasya sargasthi- 
tyanta/ietavah i Pitrd niyamitdh purvam traybpi trisfvu 
karmasu I Brahma surge Haristrdne Jludrah samha- 
rane punah i Tadbpyanyouyambtsarydt anyonydtibaydrthi- 
nalt i Tapasd toshayitvd tam pitaram Ckandra&eMa- 
ram I Brahma Ndrdyandt purvam Rudrah kalpantare- 
'snjat i Kalpanture punar Brahma Rudra Vishnu 

2Se Rig- Vida. 

237 As opposed to Sukshma sris/tfi above spoken of. 

238 Add here jayate which is omitted. A quotation from the 
Mah opanishad (Mahaiiarayandpa?iisharf). The name Narayafyti is not 
ordinarily mentioned as too holy for mention. 
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jaganmayah I Vishnukha bhagavdn tadvat Brahmanam 
asrujat punah l Ndrdyanam punar Brahma, Brahmanam cha 
punar Bhavah Ml Moreover, texts like Sa Brahma sa Sivah 
sendrak sohsharah Paramassvardt Hi, etc.j and hundreds of 
other Sruti texts declare that Brahman is beyond the 
Trinity ( Murtitraya ). Likewise, in the Narayana and other 
Upanishads , Narayana is not so stated, i.e., as being beyond 
the Trinity. The Manduky a (Upanishad) text: — Prapancho - 
pabamam santam Sivam advaitam chaturiham manyante sa 
Atma sa vigneyah 239 i Sivo’ dvaitah iti u and the text Dhydyi- 
tebdnam pradkydyitavyam i Sarvamidam Brahma Vishnu 
Rudrendrdste samprasuyante iti 240 n and other texts fully 
prove Siva to be beyond the Trinity and therefore for 
Him alone does Parabrahmatva hold good. Likewise, 
it is said in the Anusdsanika ( parva of the Mahabhdrata ) : — 
So'srijat dakshinat angat Brahmanam lokasambfiavam i 
Vdma pdrsvat tathd Vishnum lokarakshartham Isvarah I 
Hridayat kalarudrdkhyam iti B Here the creation of 
Rudra is referred to as being Kalarudra and not Siva. 
Else, a timid ( bhiru ) man may doubt as to how an unborn 
one (Siva) could have been born, being contrary to the 
Srutis. Nor can the birth of Vishnu be taken to be an 
avatar . For it is against the Sruti texts above quoted 
( Sruti texts such as Vishnuritthd , etc.). 

Moreover, in the Atkarvakras (U paniskad) there is 
the text : — Akdranam karanandm dhyata kdranam tu 
dhyeyu iti, where the termination tu signifies the peculiar 
lakshami referring to Sambhu, which is beyond the reach 
of all others. But in the Sruti text {Eho) Narayana ds%t 
iti , whereby Narayana is to be taken not as always 
existing but born as only the first incarnation after the 
Sukshma srishti . (Vishnu belongs to the future and not 
to the present or the past.) In texts like Sakter dsit 
Parasarah iti , etc., on the basis of the Chhagapasu nydya , 
the words Sadatmd, Narayana , etc., only signify Siva, 
and none others, for it is supported by the texts occurring 
in the Kaivalya — Sarvo vai Rudrah , and Sa eva Vishnuh 


280 Hand. Upa., I. 6. 7. 


240 


Atharvafiras . 
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sa prdnah sa kald' gnih sa chandramah iti. Also, in the 
A tharvana&ikha , we have the words of Siva Himself : — 
Ahamekah prathamam hsam vdrtdmi cha bhavishyami cha 
ndnyah kaschin mat to vyatiriktah iti i " 41 In the Hartvamsa, 
it is said : — Yani namani Govinda tava lake mahlyate I 
tanyeva mama namani ndtra kdryd vichdirand iti 1 
Here Siva says to Krishna that whatever the names 
by which Govinda is distinguished, those are the very 
names of Siva also. Jaimini, Bhatta, Bhaskarilchftrya 
and others who were well versed in the Vedas and also in 
the full and established meaning of the four Vedas 
have laid down that Parabrahman is none other than Siva 
alone. Also, in the Suta Samhitd it has been stated 
by Vyasa that Siva only is Parabrahman, in whom 
complete Brahma-lakshana , such as creation, protection 
and destruction are combined and that this is indisput- 
able. Further, the following Sru/i texts : — Dhydylteklnam 
pradhydyitavyam sarvamidam Brahma, Vishnu Rudren- 
drdste samprasuyante I Sdmah pavate janitdmatlndm \ 
Ksharam pradhdnam amrutdksharam harah kskardtmdnd- 
viSate deva ekah i I&anah sarvavidydndm ISvarak sarva- 
bhutanam Brahmddhipatir Brahmanodhipatir Brahma Sivo 
me astu Saddsivosn H Eko hi Rudrb na dvitiydya tasthuh l 

Ya imdn Ibkdn Isa/a Isamyuh jananiyuh yasseirvdn 

lokanUata isanlbluJi parama&aktibhih \ Yeshdmlse panupatih 
pa&undm chatushpaddmuta cha dvipaddm \ Prapanchdpa - 
samarn bantam Siivamadvaitam chaturtham manyante i 
Nidhanapatayenamah I Nidhanapafbntikaya namah t Sarva- 
bhutadamandya namb manonmanaya namali iti I) and many 
like collections of other Sruti texts establish that Siva 
alone is the chief cause for the creation of jagaf, etc. 
{Jagadjanmddihetutva vyapadesat). One alone shines in 
his all-effulgent nature without lessening any part of 
his character, creating the world under the name of 
Bkava by his Rdjasa quality ; protecting the world under 
the name of Mruda by all his Sdtt viha qualities ; 

241 I was the only one who was at first ; who prevails now ; 
who is going to exist in future and there is none other beyond me. 
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and destroying all the creation under the name of Hara 
by all his Tamasa qualities and being overlord in all 
his three-fold qualities, keeping in himself his own Sakti 
intact. Verily it has been said in the Mahimna- 
stava : — Visvbtpattau Bhavaya namonamah i And there- 
fore also in the Saivdgama it is said : — Sarvagnald 
triptir anadibodhah svatantrata nityam alupta saktih I 
Anantasaktischa vibhbr vidhigndh shadahur angdni mahb- 
ivarasya ( Yadbhaktasthalam itydhuh tat sarvagnatvamu I 
chyate i YanmdJi eb varaka m ndma sd triptir mama sdnkari l 
Yat prasbddbkidham sthdnam tadbbdho me nirankubah I Yat 
prd-nalingakam ndma tat svdtantryam uddhritam l Yad 
asti saranam ndma kyaluptd saktiruchyate i Yadaikyasthdna- 
murdhastka hyanantd saktiruchyate I Etadangasthalam devx 
guhyat guhyatamam par am iti It 

Thus are established all the characteristics, such as 
Sarvagnatva , etc., and jagadjanmddi khranatvam (creation, 
etc., of the world) in Siva alone and in none else. 

Siva as Para Brahman. 

Having thus discussed the attributes of Brahman and 
establishing them, Sripati proceeds to deal with the source 
of all knowledge relating to him. Commenting on 1. 1. 3, 
Sdstra yonitvdt (. Because the Sdstra forms the source — of 
the knowledge relating to Him), he initially remarks that 
texts like Asya mahatb bkdtasya nisvasitam etadrigvedo 
yajurvedassdmavedak iti — These Rig, Yajur and Sama 
Vedas which are the result of the inhaling breath of that 
Great Being, form the subject-matter of this Sutra. In 
other words, Sastra is the source of all authority. For 
Sastras, such as the Rig Veda, etc., the source and cause 
is Siva. The Sruti text goes Siz’d mdmeva pitarah itif 42 
I am the Father (cause) to whom Siva is referred. Therefore 
Nigama and Agama are paramount authorities, Siva being 
the chief cause of creation, etc. Here the Srutis determine 
the applicability. Texts like the one quoted above 
prove Paramesvara to be the chief source (cause) for the 
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Vedas. Texts like Vdc/ia virupa nityayd iti prove the 
eternity of the Vedas. The question whether we could 
appropriately say that Parasiva Brahman is the chief cause 
for Nigama and Agama is one open to discussion. In the 
Smritis it is said Anadinidhind nityd vdgutsrishld svayam- 
bhuvd i Adau vedamayi divyd yatah sarvdh pravrittayah iti I 
From that Svayambhu, came out that ever-existing and eter- 
nal speech, which was in the beginning the effulgent Vedas, 
wherefrom all took their origin. Here the Veda is stated 
to be eternal. This shows that the birth of ParanuTsvara is 
not true ( aprdmanya ). He had no birth of a Paurusheya 
character (i.e., He had no human origin). And, therefore, 
if it is said that the Vedas also are equally as eternal and 
unaffected by the three kinds of time ( traikdliknbiidhyatv. xm), 
then we propound the following Siddhdnta : — If it is said 
that the Vedas exist by themselves, it would be against the 
Sruti text Sivo mameva pitarah. And also in the fourth part 
of the Sdma iak/ia , it is mentioned that they (the Vedas) are 
stated to have been possessed of angas, Parira , gii/ni, vtinia , 
etc. These denote that the former (portion) treats of the 
first creation and the latter generally treats of the (subsequent 
or succeeding) creations. Those (the former) form their 
characteristics denoting a cause showing a sign (of srisHi). 
Texts like Atmana akasah sambhutali iti * 4;t state that the sky 
and the other elements were created by the order of 
Paramesvara as the sole cause. If so, how can the Vedas 
be called Svayambhutam , i.e., without origin {apaumsheyd) ? 
The Smritis enunciate a similar position in the text. 

A shtadadandm etasdm vidydnam Byahmavartman&in t 
Adikarta Sivassdh/idt Pulapdniriti Prutih II 
Sddyojatena Rigvedam Vamadevena Ydjusham I 
Agkorena tatfdi Sdma Pu rushena tvathayvanam n 
Isdnena mukhenaiva kamikadyagamam tathd i 
Janaydmdsa visve&ah sarvasiddhipraddyakah » 
VimarParupini Paktih Sivasya paramdtmanah I 
Nigamdg amarupa sydt sayvatattvaprakaPim It 
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Tasmdt vedagamartheshu yah kuryat bhedabhavanam I 
Sa sahasrakulam ghore narake patati dhruvam h iti. 
Therefore Paramesvara is the sole cause for bringing to 
light, in continuation, the former and latter parts of Nigama 
and Agama, by means of that Sakti that is inherent in him. 
And in him lies all the power of bringing to light every 
kind of knowledge. Therefore there is no contradiction 
between Sruti and Agamas with regard to whether Para- 
mesvara is born or not born (; janyatva and a/anyatva). Zi * 
Further, Sruti texts like N asannachasat Siva eva kevalah [ 
Nanyat kinchanamishat i Neka nanasti kinchana i Natu- 
tat dvitlyamasti II iti enunciate clearly that none other 
created the Veda and that it is eternal. If it is then asked 
how such statements ought to be reconciled, then we say 
that Sruti texts like Sarvam khalvidam Brahma i Sarvd vai 
Rudrah II iti , etc., distinctly hold out that Brahman is the 
sole Creator of chardchara prapancha (the living and the 
lifeless world). If so, these contradict the other set of 
Sruti texts, according to which the world is stated to be 
unreal ( mithydparatvam )• As to this, we say that that is 
wrong ; because even prior to the time that creation became 
manifest, the world was existing in a very shortened ( sam - 
kuchitd) form ( rupa ) in the sakti of Mahesvara himself, 
therein containing all the elements of Nigama and Agama 
and others as if in the form of a seed ready to sprout up. 
Sakti and Paramesvara are never different, for it is said in 
the Sruti text : — Parasya saktir vividhaiva iruyate svdbha- 
vik% gndnabalakriyd cha II 245 

Moreover, if it is doubted, as to how Veda could be 
called Eternal, when it is simply a resonant sound implying 
iabda, buddhi and karma (words, knowledge and actions) 
and only lasting for a limited time in its three forms of 

244 Some Srutis hold He was and some others that He was not 
born. Srlpati’s view is that He was not born. If that is so, there 
is really no contradiction in the Sntth on this point. 

248 This is the last line in the Chchandogya text beginning with- 
Apdni padd javano grihttd and ending with svabhaviki gndnabala- 
kriyd cha which is all that is quoted by Srlpati above. 
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existence, then we say there is no reason for any such 
doubt. We say this, on the basis of the maxim Kdruna- 
satyaive kdryasya satyatvam, the cause being true, the 
effect also should be quite true. It is indisputable that 
Sakti in Paramosvara, which is the cause for all the 
Vedas, is Eternal, from which it follows that the effect 
(of that Sakti) also should likewise be Eternal, Lord 
Mahcsvara’s statement that Brahman is nitya-mukta huddhi 
and suddha by sva/didva and is manifest at any moment 
and intimate with all is verily true. But that statement 
which people put forth attributing myi, dvesha and 
pdiabaddha , qualities which are exhibited by Paurushvya, is 
untrue, because it is only a statement of the ignorant 
with evil thoughts. Therefore the Vedas are decidedly 
eternal. Moreover, the Vedas having determined to 
extol Paramolvara and none else, they keep constantly 
praising Paramc&vara regarding his unending eternal propi- 
tious qualities and like so many poets continuously extol him 
without a break. 

Further, the smearing of the Bhasma (sacred ashes) 
is heard of in the Vedas. In the text of the Svetd- 
bvatard panishad, Triyayusham Jamadagueh Ka&yapasya 
triyayusham i Yaddevdndm triyayusham i taumS astu 
triyayusham iti u 240 the word triydyusha is interpreted 
to be tiryakpunira, a triple cross-wise or horizontal 
mark. In the Yajurveda , we read ; — Manas take ti mantrhia 
mantritam Bhasma dhdrayet i U rdhvapundram bhavet 
sama madhya pundram ya/umski cha I Adkah pionlram 
Richas sdkshat tasmdt pundram triyayusham II iti. Further, 
in the Bodhdyana mkhd the following occurs: — 

Tdni vd etdni rudrdkshdui yat tray 5 vedd dhdrayanti 
tasmdt devd dhdrayanti I tasmdt tdni dhdrayan gachchan 
tishthan khddan svapan unmishan nimishan hasan sarvdnye- 
ndmsi tarati Rudrobhutva Rudro bhavati iti. For what 
causes the Vedas put on like Rudra and become Rudra 
Himself, the Bhasma and Rudraksha, for the same reasons 
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the Devatas also wear them and so they are wearing them 
while going, while standing, while eating, while sleeping, 
while sitting, while meditating, while laughing — in all 
conditions. From this we see that Rudraksha dharanam 
is also prescribed (in the Smritis). 

Also, in the Rigveda text Ayam me hasto Bhagavdn H 
zVz ', 247 what I have in my hand is Thyself, O Lord, Yd te 
RudraSsivd ianuh aghora pdpakdsini 248 ll iti, etc. 
which state that the Vedapurusha wears the Sivalinga 
according to the Vedas. Further in various hymns of praise 
is seen the text Jagatam pataye namah 249 1 N amo hiranya- 
bdhave namah iti 200 and others. 

Therefore in weighing all the Brutis and Smritis , 
it is seen that in the dtma Bakti of Paramesvara which is the 
embodiment of Paramesvara {Paramesvara dtmah bakti ), 
is observed to be the principal figure referred to in all the 
Vedas and the Agamas. 

Again, if the doubt is expressed how Mahesvara could 
be said to be the author of the Vedas, when Chaturmukha 
(the four-faced Brahma) is plainly said to be the sole author 
of the Rik, Yajus and Sdma Vedas according to texts like 
Shadddtd vai bhutvd prajapatir idam sarvam asrijata t Ruchl 
yajumshi sdmdni I iti, etc., then we contradict such a doubt 
and state that it is not so. For it is said in the Srutis that 
long prior to the creation of Hiranyagarbha, that Veda had 
its origin, according to the texts Yd bramhdnam vidadhdti 
purvam yd vai veddmscha prahinoti tasmai 231 I iti, etc., 
which state that long before Brahma was created, the 
creation of the Veda took place and then those Vedas were 
taught to Brahma after he came into existence. This 
decidedly proves that Hiranyagarbha got all the Veda 
tutored by Paramesvara and therefore Paramesvara is alone 
stated to be greater than all others. 


247 jRigveda. 248 Endrachamaka. 

248 Mahofa., XViri. 13. 250 RudmchamaH , 

2M Sveta Ufa., VI. 18, 
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Accordingly, Sruti texts like Yb dbvh-mm prat/ta- 
mam pur as tat i Visvadhiko Rudro maharshUt t Hi r any a- 
garbham paiyata jayamdnam \ Sa no dcm/i subfuiya smriiya 
samyunaktu 232 iti, state that the supremacy of Paramesvara 
extends absolutely over the creation of Hiranyagarbha 
and chidachit prapancha. Moreover, the sages Upamanyu, 
Dadhichi, Gautama, Durviisa, Renuka, Duruka, Sankha- 
karsna, Gokarna and others also observe that the 
all-knowing power ( sarvagnatva ) consists in knowing 
decisively what all is contained in the Veda and the 
Vedanta. If it is questioned how such Sarvagmtva could 
be found only in Paramesvara and not with others, the 
reply is that we should not doubt it ( i.e., such sarvagnatva 
in Him alone). Because such a power can also be obtained 
to a small extent ( k inchit ) by the good grace of Paramesvara 
through meditating on and worshipping Him. And there- 
fore there is no contradiction (here). Comparing the bright- 
ness of the Sun with skylight, the light being the same, the 
intensity of it is seen to a large extent in the case of the 
Sun. In the same way, though every Sruti describes Para- 
mesvara as the sole Kartru (Lord), he is also the Sole Being 
of supreme knowledge ( Sarvadhika guana upapadyatv). 
Because one who knows everything in the Sastm is 
by far superior to the one who has merely just entered 
(on its study). Therefore, no one can be said to be Sarvagna 
or Sarvantaryami or Sakalajagadvyapaka other than 
Paramesvara Himself, for these six qualities, such as 
Sarvagnatva 253 and others, cannot be a property owned by 
Him (Paramesvara) in common with others {i.e., nobody 
can show these qualities with Him). 

Further, if it may be asked, “Where is the need 
for this Sutra in application as the previous Sutra 
alone establishes for Paramesvara Jagadjanmddikdrandtva, 
8astrakara?iatva, Sarvag)iatva, etc.?” The answer to this 

252 Mahdpanish&d , X. 19. 1. 

283 These six qualities are : — Sarvagnatva , Sarvantaryami tva, 
Sakalajagadvyapakatva , Sarvadhikagndnatva , Sarvatdslra praTietritzm 
and Sarvavastvabhdiakatva , 
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question is “ It is not so.” For in the previous Sutra , the 
subject relating to Paramasiva possessing the above powers 
was mentioned only by way of introduction subject to the 
proviso that it might later be discussed at length with 
a view to establishing the Brahmatva of Paramasiva. 
To remove the doubt (that pertaining to the Brahmatva 
of Paramasiva), this Sutra has been set down by Bhaga- 
van Vyasa under the heading Sdstrayomtvdt. This 
means Sdstram nigamagamatmakam yonih pramdnam 
yasya tatMtv.it. He that is proved by the Sdstras through 
the testimony of Nigama and Agama as entitled to 
Brahmatva, Pie is called Sistmydnih. Therefore, nothing 
can be said in the following Adhikaranas contradicting 
this Adhikarana regarding the Brahmatva of Paramasiva. 
That no other alternative meaning could be attached to this 
Sutra ( Sdstraybnitvdt ) is plain from what is suggested in this 
Sutra itself. No further Adhikarana is, therefore, necessary 
to explain this (point). (There is nothing further to be said 
on the topic discussed in this Adhikarana .) 254 If anybody 
raises the objection that it is not possible to know the All- 
powerful Brahman as being Paramasiva alone through the 
Veda and Vedanta Sdstras , without other proofs, then, we say, 
that texts like Tam tvau panishadam purusham pruchchdmi I 
Nd vedavinmanu te tarn hrihantanr 53 I tVaishd tarkeiia malira- 
paneyd 2r,<i i Ritam sat yam param Brahma purusham krishna- 
pingalam I Brdhvaretam Virupdksham Visvarupdya vai 
namah 2S7 i Pradhdnakshetragnapatir gum&ah samsdra moksha 
sthitibandhahetuk 2BS 11 Satyam gndnam anantam Brahma 250 
iti, etc., state that Para Brahman is the sole subject treated 
of in these Sutras. And again a number of Sruti texts like 
Na chakshushd grihyate ndpi vdchd t Tam tvaupanishadam 


SM Srlpati suggests that this Sutra is self-contained and 
exhaustive to a degree. 
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purusham pruckchkami « etc., postulate without a shadow of 
doubt as to who Para Brahman is and how he is to be under- 
stood. The former goes to prove that Brahman cannot 
be understood through the Vedas, nor can he be realized 
by the sight nor through expression. But texts like 
Yan manasa na manute yenahnr manomatam 260 1 Yato vacho 
nivartante aprapya manasa saha i Anandam Brahmaiia 
vidvan na bibheti kutaschaneti 201 and others prove again that 
the power of creation and the All-knowing Power is con- 
fined only to Him who can be understood by discussion 
of the Sdstras. The Siddhanta is that none other than 
Brahman is the sole cause of the creation and He is 
established through the Upanishads and other Sdstras and 
no others are so described. He who is so described is 
alone Para Brahman. 

Texts like Navedavinmanute tam brihantam 202 I Naishd 
tarkena matirapaneya i iti, 2a2 e tc., state that there are no other 
sources from which Brahman can be determined or under- 
stood which are not contradictory. 

In the text Tam tvaupanishadam purusham pruch- 
chhdrni I iti, it is laid down clearly that the Upanishads 
alone describe Brahman in a manner which harmonizes 
with the Vedanta Sastra through Tarka and Vedanta , 
which are the sole materials for its proof. If it 
is postulated that Para Brahman can be known from 
other sources besides the Vedanta Sastra, then we say 
that it is not so. The Siddhanta then is that Brahman 
is only proved by the Upanishad Sastra as being 
(J agaj j anmadikarana) the Creator and chief cause of the 
Universe and He alone is the subject-matter of all the 
Vedas. Texts like Navedavinmamite tam brihantam I 2,14 
Naisha tarkena matirapaneya 265 I iti , etc., state that 


140 Kena Upa., I. 6. 

261 Taitt. Ufa. , II. 4. 

262 Taitt. Bra., III. 12. 9. 

243 Katha Upa., II. 9. 

244 Taitt. Bra., III. 12. 9. 
m Katha Upa., II. 9. 
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Brahman cannot be understood by any other means. 
Also from the Upanishadic text Tam tvaupanishadam 
fiurusham pruchchhdmi i iti, it is to be understood that 
Para Brahman is understood by the knowledge obtained 
from the Upanishads alone by the help of the Vedanta 
Sastra and Tarka (Logic). But nothing other than 
the Upanishads can lead one to know Brahman. Just 
as in bringing into existence a chariot, a pandal, a 
turret, a storeyed structure, the skill of different persons 
and agencies employed on them is shown, it cannot 
therefore be said that only one person was the author 
in producing so many different kinds of work. 

In the case of Brahman who is satyasankalpa and satya- 
gndna, anantddisvarupa and dharmagnana, He can be 
said to be the sole creator of the two worlds ( J agadubhaya ). 
And therefore the Vedas correctly hold without any 
doubt that he can be fully understood only by that source 
{Vedanta). The text Yato vdcho nivartante I iti y 2S0 and 
other like passages, which are observable in the Upanishads , 
describe all the more His infinite qualities in manifestation. 
Else, the text Brahmavidapnoti param l iti 207 and the like 
which enunciate the view that He who knows well 
Brahman can realize Brahman, will be contradicted. 

In the Smritis and in the Matsya and the Siva 
Pur alias , it is stated that Siva is of a tdmasa nature - 
Agneh bivasya mdhatmyam tdmaseshu prakalpyate i 
Rd/aseshu cha mdhatmyam adhikam Brahmdno viduh II 
Sdttvikeshu cha kalpeshu mdhdtmyam adhikam Hareh l 
Teshveva yogasamsiddhah gamishyanti param gatimwiti. 
And therefore in the Matsya Purana, tdmasatva is attri- 
buted to Siva Puranas. Similarly, in the Bhagavad-Gitd in 
the verse beginning with Sattvdt sanjdyate gndnam and 
the one ending with Bandham mbksham cha yd vetti buddhih, 
sd Partha sattviki u iti * 08 It is made clear that only those pos- 
sessed of sdttvika buddhi are eligible for mukti. Also in the 

286 Tain. Upa., II. 4. 

287 Tain, upa., II. 1. 

268 Bhagavad-Gita , XIV. 17 ; XVIII. 30. 
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Pancharatra A garnet the statement is found : — Agneh Sivasya 
mahatmyam tamasam mohakarakam i T 'ay or it pasauadeva 
pratyavdyo bhavet dhruvam II iti. It is established from 
this that Siva Puranas wherein Siva is chiefly described 
are tamasa (in character ). 2 " 9 If it is asked how passages 
like these could be reconciled with the above proofs, 
wherein Siva is extolled, and how He can be called 
Para Brahman, agreeably to the teaching of the Vedanta , 
then the answer is, that there is no ground for any 
doubt of this nature. For there is no clear proof 
anywhere in the Sruti to the effect that Siva Puranas 
are of a tamasa character. And the invented ( kalpita ) 
statement of the Prachchanna Bauddhas cannot be admitted 
as a proof (of the alleged tamasa character of the Siva 
Puranas ). Moreover, Vyasa being the author of the 
Puranas , is it the subject-matter treated therein (in 
the Puranas) of a tamasa nature or is it Vyasa, the 
author himself, being of a tamasa nature, ‘found oppor- 
tunity to impart a tamasa character to the Siva Pampas ? 
It cannot be the first, because the Rig Veda and all 
other Vedantas declare Rudra as the chief subject and 
even if they are considered as of a tamasa nature, then 
the whole Vedanta becomes spurious ( apramdpya ) and 
enters into the limits of the Bauddha aganiar 70 Nor 
can it be the second, in which case, even the Vishnu 
Pura-pa , of which the author is Vyasa, is liable to be 
called one of a tamasa character. Nor can it be the 
third, for Vyasa could not have been the author of the 
same Vishnu Pur ana, which is said to be of a sattvika 
nature and also of Siva Puranas which are said to be 
of a tamasa nature, for which there is no sufficient 
evidence. Vyasa is stated to be the author of all the 
Puranas which are stated to be the essence of all the 
Vedas and Vedanta. Then in the Matsya Purapa it is 
seen that Matsyam kurmam tatha lain gy am &aivam 

269 This is the Purvapaksha argument. 

270 That is, it will deny Brahman altogether, denying as it does 
wholly the authenticity of the Srutis . 
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skandam tathaiva cha I Agneyam cha shadetdni tamasani 
nibodha me. Then, again, we have texts like, Agneh 
sivasya mahatmyam tamasani mbhakdrakam I iti ; Yatra 
yatra Jagccnnatham Mukundam Vishnum avyayam I Vadanti 
tam sdstrdm sattvikdni matdni vai I Yatra yatra hyumanb- 
tham Sankaram Bhairavam Yamam I Durgam Ganapaiim 
kdlam ydni tdni vadanti cha \ Tamasani munisreshtha 
phalani vividhdni vai I Pancha pujdscha devamhcha tathd 
demm Sarasvatim I Vadanti ydni sdstrdni rdjasdni matdni 
vai tl iti. 

There are other texts as well of a similar kind in 
the Matsya Parana, the Harita Smriti, the Pancharalra 
and other Agamas. All these declare that Siva Puranas 
are of a tamasa nature. If so, then the doubt arises, how 
could Siva be entitled to Para Brahmatva, beyond being 
only one of the Trinity and entitled to the Rudra Dharma 
(of destruction) which is of a tamasa nature ? Such a 
statement should not be taken as evidence of tdmasatva, 
because the Matsya Parana itself having already been 
stated to be of a tamasa character, the statements 
appearing in such a Parana cannot be admitted as proof 
(for the tamasa nature of Siva Puranas). Again, in the 
Panchardtra and other Agamas, a contradictory statement 
is seen stating that Agni is of a rd/asa character, as 
in texts like Bramhendra Surya Chandragni para rd/asa 
sambhavdh i 271 iti, etc. There is, therefore, a contradiction 
between the statements made in the Matsya Parana and the 
Panchardtra Agama. They both, therefore, become 
necessarily apramanya and cannot be held to be proofs 
(of the tamasa character of the Siva Puranas). 

Further, texts such as, B rdhmanandm Agnir agre 
prathamo devatandm i Ydvajjxvam agnihotram juhuydt I 
Archata prdrchata l Triyambakam yajdmahe I Antar 
ichchhanti tam jane I Rudram paro mamshayd gridhnanti 
jikvaydsasam I Yo vai svdm devatdm atiyajate I iti, etc., 


271 This contradicts the statement of the Matsya Pur ay.a that 
the Agniya Pur an a is of a tamasa character. 
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clearly state that Rudra and Agni should be chiefly wor- 
shipped, else one is to be considered sinful. Also the 
statements in Sruti text like Tvam devciiiam Brdhmandndm 
adhipatih ; Vishnuh kshatriydndm adhipatih i iti, etc., 
clearly explain that if one does not duly worship his 
own deity, then he will have to undergo naraka , for 
failing to do as prescribed. This proves that if the 
worship of Rudra and Agni is not carried out, it will end 
in the casting of oneself out of the four castes (i vamm 
chatushtaya). Therefore such invented statements, which 
contradict the Vedic principles, should not be agreed to 
by those who dispute with the aid of the Vedas. 

The Sutra text, A ltd char debar a graham t 27 ' 2 and Sruti 
texts like Vasya Brahma cha kshatram cha ub/ie bhavata 
odanah \ iti, etc., clearly show that samhdra (or destruc- 
tion) is held to be the characteristic of Para Brahman. 
If that view is not accepted, then it will end in abrahmatva 
for Vishnu. 

Texts 273 like Rudrb va esha yadagni stasyaite tamivau 
ghordnyasivdnyeti I A ghorebhyo' tha ghorebhyo i iti, etc., 
declare that Isvara by His Aghora face creates and 
protects, being the chief agent and by that fearful form of 
his face, he destroys the creation, which proves that He 
alone is the chief cause of the three functions of Creation, 
Protection and Destruction and hence Para Brahmatva is 
His. 

Moreover texts 274 such as Yd te Rudra Siva tanUr 
aghdrd pdpakaSim i iti and others declare that Paramesvara 
showed his beautiful form comprising of Suddha sdttvika 
character under the Siva Sarira form, through prayers 
(offered by his devotees). 

Further, texts like PrapanckopaSamani\ Santam Sivam 
,, advaitam chaturtham many ante i 275 Umdsahdyam parameS - 
varam prabhum trilochanam nhlakantham praidntam I iti 

272 Brahma-Sutras , I. 2. 9. 

278 Rudrachamaka of the Yajurveda. 

274 Rudrachamaka of the Yajurveda. 

278 Kaivalya Upa. 
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and others state that Siva alone keeps his mildest form of 
sattvika , while the most cruel form of the tamasa 
character applies only to Kala Rudra. It is well known 
from the Veda Sdstra that even Kala Rudra is of a higher 
order than Vishnu, because Kala Rudra belongs to 
Sivamsa. The Srutis also support the same view. 

In texts like Par at parataram Brahma tatpardt 
parato Iiarih I Yatparat parato Isak tanme manah Hvasan- 
kalpamastu I 276 Ajdmekam lohitaiuklak rishndm 1 iti, etc., 
Paramesvara is described as having the triple qualities 
of the prakrita sakti . 277 And therefore if N arayana is 
held to possess the sattvaguna character of Brahman, 
the argument becomes fallacious, and aprdkrita Para- 
Brahmatva 378 as described in all Veda Sdstras will become 
disproved. 

According to the Jabalopanishad, the text Sukla- 
dhyanapardyana I iti, lays down that one who is desirous 
of moksha {mumukshu) should meditate only upon the 
bright and pure Rudra [i.e., possessing the sukla form, i.e., 
white complexion). Again, in the Suta Samhitd and the 
Suta Gita, the following text is found : — 

Asti Rudrasya viprmdrd antah sattvam bahistamah I 
Vishnorantas tamah sattvam bahirasti rajogunah I) 
Antarbahischa viprendrd asti tasya Prajdpateh I 
Rajasd tamasa, krantau Brahma- Narayanan khalu II 
Also in the Siva Dharma Sdstra, it is observed : — 

Antah sattvagunopeto bahistdmasasamyutah i 
Suddha sattvika ityuktah Sankaro loka&ankarah II 
Antastamasasamyukto bahiJi sattvagunanvitah I 
Suddha tamasa ityukto Vishnussakshdt Sriyahpatih I iti. 
These texts prove that Isvara belongs to a higher 
order than Brahma and Vishnu. Further, from the 
following passage occurring in the Suta Samhitd , Siva- 
rahasya khanda : — 

276 Mahopa., XII. 2. 

277 Brahmatva fully supported by the Vedas. 

278 Brahmatva not supported by the Vedas. 
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Daia Saiva purandni sdttvikdni vidur budhdh I 
Sraddheyani dvijavaraih teshdm dhannastu tatra yat I) 
Sattvam suddham samddishtam sukha guanas padam 
tu yat i 

Vidyopadeshtd ybgibhyak hiddhasphatikasannibhah I) 
Na nidrati Sioah kvdpi Brdhmanddhipatih Sivak i 
Bruvantyevam purandni Bruhniandnam katkdh subhdh U 
Dasa Saiva purandni himsd doshapardni c/ia ) 
Vaishnavdni cha chatvdri tdmasdni nnoiUvarah H 
Kshatriyandm brutd dharmdh tes/iu taddevatd Marik I 
Tamah krishmm uddsinam kulak ri/yavimrada/i n 
Nidrdlasyapramadddi panchadhd sydttu tdmasdh \ 
Nidrdlasyapramddddybk tadgundh parildrtitdh » 
Krishna Vishnuh smritah sbshasdyi bhakti vimohakah i 
Etesku kshatriyandm cha dharmd viprd uddhritdh II 
Brahme tu raj use vatiyadharmaiiy sarvatra sammatd t 
Duhkhaspadam raktavarnam chanchalam cha ra/dmatam » 
Gunatrayasamdyuktam agneyam sauram eva cha i 
Tasmdt Saivdni viprdndm purdmmi hitCwi mi u ifi, 

it is seen that only Sim Purdnas are of an absolute 
sdttvika character. Moreover, if it is argued that Siva 
Purdnas are of ancient origin treating of matters going 
back to previous kalpas , 2 ™ then, it should be held as 
being inconsistent. For it is said in the Matsya and 
other Puraiias '. — 

Puramm sarva sdstrdndm prathamam Brahmand 
kritam i 

Anantaram tu vaktrebkyo Veddstasya vinirgatdh 11 
Purdnam ekamevaslt batakbtipravistaram H iti. 


STS The argument may be thus amplified : — If Siva Purayas 
are of ancient oiigin and can be held to treat of matters going back 
even to previous kalpas and be held at the same time as not treating 
matter of the present kulpa and thus become inapplicable to the 
latter, then such an argument becomes inconsistent. The Siva 
Purayas cannot be both ancient and unauthoritative. 
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The Puranas , whose first author was Brahma, were 
latterly, about the end of the Dvapara Yuga, abridged by 
Vedavyasa into 4 lakhs of verses (from Satakoli verses). 
Similarly it is said in the Dharma Samhitd : — 

Brdhmam eva krite chddye purdnam sruti sammatam I 
Ashtadasavidham tasya kritam koti prabhedatah # iti. 

And therefore the Siva Puranas cannot be held 
to be old or as belonging to kalpdntara. Moreover, if it 
is held that according to the Matsya, Kurma, Vardka , etc., 
Puranas that Narayana, because by his avataras of Matsya , 
Kurma and Vardha, removed all the evil opponents on the 
face of the world and established righteousness and therefore 
that He alone should be leckoned as bearing a sditvika 
character and that He alone is entitled to that character, 
then we say that it is not so. Because in the Kurma 
Parana, in the chapter treating of Ekddasi, it is said : — 

Ekadasyam tu madhyanhe magkamase Mahdnatah I 
Sarvalbkahitdrthdya visham bhunktva, tatah Sivah H 
Sivayogena tadrdtrau st/utva chandraka ladharah t 
Pariveshtita Vishnvddln drishtvd tatpddaslvakdn II 
Uposhita mahdbhaktdn dvadasyam NilalbhitaJi I 
Samudramathanbdbhuta sudMpdndrt/iamadardt I 
Agndm chakrb Mahddbvah sarvaloka bhaydpahah II ili. 
From which it is learnt that Paramesvara, with his 
unrivalled prowess did perform the kdlakuta bhakshana 
and bring about the destruction of Andhakasura, Jalandhara- 
sura, Tripurasura, Vyaghrasura, Gajasura, Surapadmasura, 
and others and thereby relieved the whole world of 
evil perpetrators. Accordingly, it is said in the Puranas 
and Agamas that the Ekddasi Vrata should be strictly 
observed both by the Saivas and the Vaishnavas. It is also 
said in the Siva Dharma Sdstra : — 

Saiva Vaishnavaybr grdhyam ekadasyam uposkanam I 
NandUa Vishmpramukka yato vratamathackaran H 
Seskam pradhanam Smdrtdndm ekadasyam uposkanam \ 
Sayam pradhanam Saivdmm Vedamargaikavartindm 8 iti. 
And further in the Siddhdntdgama , it is said: — 
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Pradosha vyapim Saivl samyak ekadaii smrita l 
Ndnya baivaifr parigrdhyd saiva sdstraika sdsaudt 11 iti. 
Also it is said in the Vlrdgama : — 

Sarveshdm Virasaivandm srauta smdrtdnuvartindni I 
Pradosha vyapim grahyd sdm yagekddasi Sive II 
Baivavratdndm sarveshdm sdyamprddhdnyamcva hi I 
Anyathdcharane devi pratyavdyo mahdn bhavet II iti. 
Moreover, even though the Padma and other Purdnas 
proclaim the greatness of Vishnu, even in them the 
qualities of Siva are greatly extolled. Then why not those 
Purdnas also be said to be possessed of tamasa character. 

In the Bhagavad- Gita, it is said 280 : — Traigwiya- 
katmakd Veda nistraigunyo bhavarjuna I iti. Even the 
Vedas are of a triple character (z>., Sattva, Rd/asa and 
Tamasa). Therefore the Srutis constantly describe the 
trinitarian character of God (murti-traya). And if it is 
said that therefore the triple character is what is to be 
understood from the Veda, then, we say it is not so. For 
it is said in the Srutis, Vdcha virupa uityayd i iti, from 
which it follows that though the Sruti is immortal, the 
character of the Vedas is likewise trinitarian. Moreover, 
Sruti texts like Bivam praidntam amritam Brahma * 
yonim i iti declare Siva as the most sdttvika ( panama 
sattvikd) of the triple character discribed in the Vedas. 
And the other qualities apply to the different classes of 
duties of the sthula and sukskma characters confined in the 
trinity, as explained in the Sdnkhya and Yoga Sdstras 
and by which Paramesvara should be meditated upon and 
worshipped. No other meaning should be attached. Fur- 
ther what is the meaning to be attached to tamasatva ? 
Should we understand that it ( tamasatva ) indicates the 
origin of tamoguna (i-e., ignorance) or does it mean that 
it is co-related with the other two (sattva and rajas) gu-nas ? 
Or does it mean that it is independent of the other two 
gunas ? Or is it completely devoid of the other two gmias 

tt 280 In the current version of the Bhagavad- Gita, the verse runs 
‘ Traigu&ya vis hay a veda" etc., see Bhagavad- Git a, 11.45. Else- 
where, Srlpati adopts the latter reading ; see text, p. 42. For the 
reading Tratgmyakatmaka, see text, p. 41. 
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or trying to change the character of the other two gunas ? 
Or does it really describe tamasa only as being the chief 
character, and as being above the other two ? It cannot be the 
first ; because Paramesvara, who is himself above all the 
triple qualities and from whom the Vedas exuded, would 
assume a transcient character ( anityatva ) and become subject 
to delusion and human weaknesses. And Vishnu and other 
Puranas which treat about chit and achit prapanchas and 
the triple qualities of Vishnu would also have to be treated 
as of a tamasa character. Tamasa cannot be attributed to 
one only among many of the same nature. Nor can it be 
the second, because all the qualities of God are of such 
a nature that Tamoguna cannot be seen prevailing as a 
prominent character. Nor can it be said that it is the 
third. In the Sruti text Yada tamastanna diva, na ratrir 
nasan nachdsat Siva eva kevalah l Hi, Siva is proclaim- 
ed to be ever pure without even a speck of tamasa 

character about him. Nor can it be the fourth, be- 
cause it is said in the Vishnu Purdna : Ashtadasa- 

purandnani kartd SatyavaFisutak I Akhydnaischapyu- 
pdkhyanaih gathdbhih kal pasuddh ibhih » Purmiasamhitam 
chakre purandrthavisdradah I iti. Out of the 18 Puranas 
composed by Vyasa not one of them can be classed as 
belonging to tamasa character. Else if one is of a 
tamasa character, all must be of the same ( tamasa ) class, 
according to the maxim of equal justice ( tulya nyaya- 
tvdt). Nor can it be the fifth. If Rudra is by reason of 
his function of destruction, for which he is responsible, to be 
described as possessing a tamasa character, as declared in 
all the Sdstras, then it is urged that it is not so. Because 
Vishnu will then be rendered devoid of the function of 
destruction which he is said to possess by reason of 
Ibvaratva. 281 By the very act of destruction, Rudra cannot 

281 ISvaratva denotes the three-fold function of creation, preser- 
vation and destruction ( srishti , s/hiti and lay a). If the argument is 
that Siva is to be given the whole power of destruction, Vishnu 
would lose it and his livaratva would be gone and he would be 
reduced to aniivaratva. 
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be called to possess a tamasa character. If it so happens, 
then there will be a gradation of character for which there 
is no proof. Even such proofs would be involved in tamasa 
character. The Vedic text Yd te Rudra Siva tami/r*- prohibits 
the body of Siva from containing even a particle of tamasa 
character. Again, according to the text, Traigunyaviskayd 
vedd/t , Siva cannot be held to perpetrate any action purely 
of a tamasa character against his sdttvika d/iarma. More- 
over, if tamasa character largely predominates in a 
particular kalpa , then, all works done in that kalpa, such as 
Brahma Purdnas, etc., would have also to be invested with 
tamasa character, because in those Purdnas also Siva 
and his character are greatly extolled. Such a suggestion 
is not seen throughout the Sdstras, according to which even 
the present Kalpa of Brahma which is called Sveta Pa rah a 
Kalpa , should have been characterized as invested with 
tamasa character, for which no proof is forthcoming. This 
Kalpa which is called the 28th one, is the one in which 
Vyasa as the author of all the Purdnas , is to preside. It is 
said thus in the Vishnu Parana: — Vaivasvafdntare iasmin 
dvdpareshit punah punah I Vedavydsavyatitdydm ashtavim- 
sati sattama II Hi. From this it follows that all the 
current Purdnas were dedicated to Vyasa as their promul- 
gator. It is further said therein Purdnasamhitdm chakre 
Purdndrthavisdradah II iti. It follows that all the 
18 Purdnas have been in the order of their birth {utpatti- 
krama) dedicated. And it is further said : — Etad vaishnava - 
samgndm vai Padmasya samanantaram # iti. Such are 
the works that were then existing. The Rama, Krishna 
and other Avatdras have had their origin in the family of 
Raghu. The sacrifice offered by Daksha and its destruc- 
tion (by Siva) is far remote from the present Kalpa. As 
regards the present Kalpa and the Purdnas composed during 

its currency—*.#., the 18 Purdnas done by VedavySsa 

these treat of both Saiva and Vaishnava Purdnas. And 

282 The text of the Rudrachamaka (Namaka Chamaka) continues 
thus : — Yd te Rudra Siva t a null aghord p dp aka t ini ( taya nastanvd 
vasanta mayagiri§anta ivakaslh. 
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therefore it is of no consequence to argue about the tamasa 
character or otherwise of the respective Puranas in com- 
parison with the ancient and antiquated ones of the previous 
Brahma Kalpa. Moreover, the act of making Puranas was 
ordained by Brahma in each Kalpa, denoting therein the 
respective events that took place in it. For example, in the 
Padma Kalpa, the story of Mlrkandeya and Paramesvara 
has been narrated, showing how Paramesvara was graciously 
pleased with Markandeya and blessed him. Similarly, in 
the present Kalpa, the events regarding the avatdras of 
Rama, Krishna, Varaha, etc., have been fully narrated, 
while those of Kalakuta Bhakshana and Dakshadhvara 
Dhvamsa and others have been merely referred to for the 
sake of comparison. All the Pauranikas agree in that state- 
ment and opine that it is of no consequence whatever to dwell 
upon the contradictory character of the events (of the differ- 
ent Kalpas) appearing in the Puranas . As each Kalpa is 
completed, a great distance of time intervenes between it 
and the preceding one. Then the question of determining 
how far the events are of a sdttvika or tamasa character is 
not possible of solution after such a distance of time. 

Nor can it be the sixth. Rudra, though connected 
with the ghastly form of destruction, yet has a form which 
is capable of being reduced to a most attractive form by the 
meditator. Therefore tamasa character cannot be attri- 
buted to Paramesvara. So it is said in the Kaivalya Sruti 
text: — U/ndsakdyam PammMvaram prabhum trilochanam 
mlakantham pramntam I Dhyatva nmnir gachchhati 
Bkuta-ydnim samasta sdkshim tamasah parastat 11 iti. 
From which it may be deduced that a certain person, 
Devadatta by name, though he may be tainted by tamoguna , 
is seen in public by his tamasa behaviour. That very 
person, meditating upon Paramesvara, will ultimately 
become quite free from his tamasa nature and become quite 
bright, by his wisdom, through the blessing of Paramesvara. 
Further in the text : — Stkirebkir angaih pururupa ugrb 
babkruh iuklebhih pipise hiranye, ii iti , the word sukla 
denotes that Siva is completely made of sattva character. 
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Again, in the text Lohita sukla krishnam « iti, Isvara is 
said to be made up of sukla or sattva character. Therefore 
in all these Puranas wherever Vishnu is extolled to be the 
greatest, there also Vishnu is represented as being of a 
tamasa character. Then how can Vishnu by his incarna- 
tions have destroyed the whole Yadava family, if he had 
not that tamasa character in him ? And how can he have 
exhibited himself so as to cast delusion on the Daityas when 
he assumed the highly deceptive forms ( mahdmbhdkhya 
Purusharupa ) of Buddha and Jina as narrated in the 
Puranas ? It is said in the Vishnu Parana : — 

Ityuktva Bhagavdmstebhyo mahamoha sarirafah i 
Samutpddya dadau Vishnuh praha chedam surbttamdh « 
Mdyamoheyam akhildn daitydmstan mohayishyati t 
Tato vadhyd bkavishyanti vedamdrga bahishkrutdh II iti. 
From which it follows that if Vishnu had not the tamasa 
character in him he could not have put on that mahdmohd- 
kkya form which is that Mohim form of female beauty . 283 

Moreover, Vishnu in order to finish that important 
task, exhibited all the tamasa nature in him and brought it 
about. Hence he too is possessed of tamasa character to a 
great extent, though he is not chiefly made up of it. In the 
same way Rudra, who has a large share of destruction to 
carry out, has a larger extent of tamasa character in him. 
But if it is asked “Can it not be said that he is possessed of 
tamasa character because of the work he does ? ”, then the 
answer is, “ It is not so ”. Just as Vishnu assumed the 
form of man-lion in order to destroy the enemy, so, in the 
same manner he (Vishnu) also should be said to have con- 
sisted of tamasa character. As to Siva, he cannot become 
subordinated to that predominating tamasa character like 
all the incarnations of Vishnu. If it were otherwise, the 
evidence afforded by the Vedic texts would become contra- 
dictory. Nor could it be the last. It assumes that whoever 

* 8S This refers to the incident in the churning of the ocean, when 
Vishnu assumes the form of Mohim , the goddess of beauty* in order 
to distract the demons from the nectar which was being distri- 
buted, See Vtsfryu Puraya< 
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destroys, he possesses a tdmasa character. But then, 
should it not be said that he also has one to destroy him ? 
If the answer is in the affirmative, then that agent should be 
greater than all else. Because he will be the one who 
destroys all — and independent (. svatantra ) — and one who has 
no second. And Rudra is possessed of such a nature and 
is therefore greater than all others, being destroyer of all 
others. No proof which contradicts this can be accepted. 
In determining points of this nature that which carries 
greater harmony and induces less contradiction should be 
accepted as sattvika proof. As the maxim Mrudula sarvatra 
bddhyate i iti (softness is always troublesome) says, nothing 
can be successfully overcome without tamasatva . In the 
text Visvddhiko Rudro maharshih \ iti, this above maxim 
is amply proved, and Isvara is shown to overcome every- 
thing by the grace of his tamasatva. Therefore sattvika 
(character) has ended in one form of vikalpa , contrariety. 
Moreover, if in any of the Sastras, wherever Vishnu is 
stated to be the greater, as in the Markandeya Purana , and 
therein Xsvara’s sattvika character is also extolled to the 
same degree, then such Puranas will have to be character- 
ized as tainted by tamasatva. For example, in the Padma 
Parana, both in the former and latter parts {Purva and 
Uttara Khandas ), tamasatva is more extolled in the cases 
of Hari and Hara. Hari is stated to be characterized by 
more of the sattvika spirit than Siva by his tdmasa spirit. 
Even the Ramdyana and the Bhdgavata have to be placed 
in the category of tdmasa Puranas , for it is said in the Bala 
Kanda of the Ramdyana-. — Tvdm vai dharayitum vlra 
ndnyam pasyami sulinah I iti. In the Yuddha Kanda it 
is said : — U mdpatih pampatih sarvaloka namaskrutah i iti. 
And in the Uttara Kkanda, we read : — Etadastram balam 
ghoram mama va tryambakasya vd. 

The travel to Kailasa and the destruction of Ravana 
and Indrajit was mostly due to the grace of Rudra in 
causing his power of destruction to be given to Rama 
for bringing about the end of Ravana. Even the descrip- 
tion of this event should be said to obtain the character of 
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tamasa. Thus the tamasa character is to be found in 
Rama as well. And therefore if Siva Paranas are to 
be dubbed as of a tamasa character, then we enter into 
the precincts of the Bauddha religion which is beyond 
the pale of the Vedas. Therefore it is not useful to 
prolong this discussion. 

In the first Adhikarana of this work, it has been 
said, in respect of those who are deeply devoted to Siva 
and who are secret devotees, that the word jigmsa covers 
both the phases of Bheda and A bheda in respect of jlva 
and Brahmans M 

For the texts Brahmavit B rnhwaiva bhavati i l bam 
grntvd tatra ekibhavanti II (By knowing Brahman 
thoroughly becomes himself Brahman. By realizing 16a, 
becomes one with him) state that the worshipper and the 
worshipped are not different from each other and they 
become one. 

In the second Adhikarana, Brahman is described to be 
possessed of qualities by which the creation, preservation 
and destruction have been brought about so as to convey 
a difference between jiva and Isa. But while in the act 
of destruction, it is described to be just as the river joining 
the sea and becoming one with the ocean without any 
difference. In the third Adhikarana, Paramesvara, though 
he exhibits himself both in different and single forms, yet 
is known throughout the Vedanta Agamas as one single 
whole, without any division and that Brahman only is real 
as a proof thereof. 

Shatsthala Parasiva Brahman and Other Deities. 

This fourth Adhikarana, Samanvayadhikaranam , is 
begun in order to clear the clouds of doubt and confusion 
that arise from the study of the Vedas and the Vedanta, viz,, 
that while Shatsthala Parasiva Brahman is being declared 
throughout (as the Supreme Lord) whether Indra, Upendra, 

284 That is, ‘they realize ParaSiva Brahman while in the form of 
jiw {i.e., human form) ; jignasa means the attainment of Sivahood 
while still in jiva form. 
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Dinendra or Chandra, or any of the several other 
deities should be considered as one with Parasiva or 
as different from Him. In order to clearly establish this 
point this fourth Sutra (I. 1. 4.) Tat tu samanvaydt ( That 
but by reconciliation ) is laid down. The word tat should 
be understood to establish that Shatsthala Parasiva 
Brahman, who is touched upon throughout the Vedas and 
the Vedanta as the primaeval cause of everything 
( Sarva karana vedanta vedya purva pardmrishta shatsthala 
ParaSiva Brakmaiva ). 

The word tu destroys all evidence that is visible to 
the eye. By the word samanvaya , it is clearly taught 
on the principle of the Sthuldru ndhatinyaya that Siva, 
who is of the Am§a of Indra, Chandra, Upendra, Dinendra, 
etc., is throughout the Sdstras Supreme Lord. 285 

And therefore the meaning of the Sutra is that on 
the whole, disallowing all the ocular proofs and taking all 
the Veda-Veddtita proofs according to the Shadvidhalinga- 
tatparya, Siva is that (i.e., the chief) Brahman ( tat Brahmci). 
Here the matter for proof is whether the Sutra points 
out that Sarva Veda- Vedanta should be depended upon. 

Sruti texts like Sadeva saumyedani agra ant 286 t Ekam 
eva advifiyam Brahma , 287 Eka eva Rudro na dvitiyaya tasthe i 
Asankhyatdh sahasrdni smaryate na cha drisyate 288 i Diva ha 
vai svargam lokam agaman i Te deva rudram apruchchhan l 
Kb bhavdn iti i So’bravit i A ham ekah prathamam dsam I 
Vartami cha bhavishydmi cha i Nanyah kaichin mattb 
vyatiriktah i So' ntaradantaram prdvisat i 289 Ritam satyam 
param brahma purusham krishwapingalam l tjrdhva- 
retam virupdksham visvarupdya vai namo namah l Sarve 
vedd yat padam dmananti i iti, which are of a bheddbheda 

285 The six ways of proof for fixing an argument are : — 
Upakrama with Upasamhara, Abhyasa, Apurvata, Phalam , Arthav&da, 
and Upapattt. These are, in logic, collectively known as Shadvidha- 
lingatatparya. For the Sthuldrundhati nyaya, see ante, page 273, foot- 
note No. 107. 

286 Chch. Upa., VI. 2 . 287 Atharva Upa. 

288 Atharva Upa. 289 Mahopanishad, X. II. 

24 r 
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character, denote the purport of sarva veda-vedanta 
expressions which speak in favour of Siva being the 
Parasiva Brahman for creation, etc., and for shatstkala. The 
great argumentative doubt is whether the word Samanvaya 
includes in its purview deities (like) Indra, Upcndra, etc., 
and the different forms of God worshipped or whether 
Prakriti is meant, of which Siva is the Overlord. 

Perhaps we may argue that Parasiva is not meant 
to be the chief Brahman. The Purvapaksha argument 
is : Never at any time can Parasiva be considered to be 
Parabrahman ; nor do the Vedas and the Vedanta anywhere 
declare Him to be so. Because the Vedas are entirely 
devoted to the practice of attaining Brahman, the doubt 
arises on both sides (regarding Parasiva being Brahman ). 290 
Further, the Brahman that could be attained through 
practice (Jagad Bmhmanoh) is generally sought by realiza- 
tion through objects and motives (hdrya Parana tva ) by 
several ways and means until Brahma Siddhi is attained. 
Therefore it is not purely on Vedanta alone that one can 
depend upon for realizing the Brahman . 201 Furthermore, 
it is also right that the Veda should describe the several 
kinds of worship and the several deities to be worshipped 
according to it. For example, in the Vedic texts ; — 
Agniragre prathamo devatanam i 
Asdvddityo Brahma I 

200 Sripati says that two Brahmas should be considered in two 
ways Pratipadit a Brahma and Vidhipurvaka Brahma. That Para 
Brahmatva should be proved in two ways : (1) through Sds/ra 
Scimanvaya, and (2) from Vidhi or Achara Samanvaya. Both 
must coincide. 

291 Cf. Anandatlrtha's commentary on the Bhagarad-Gita, 
Chapter II, where the nature of the Vhla and the Vedanta are 
described with reference to the ways and means of attaining the 
Brahman. Xnandatlrtha distinguishes between the Veda, which, he 
says, lay down the practice ( Dharma ) to be followed to realize 
(Para Brahman) and the Vedanta , which, he says, shows the reason 
why the practice ( Dharma ) should be adopted in order to realize 
Para Brahman. In other words, the Veda prescribes the course of 
conduct, while the Vedanta assigns the reason for the same. 
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Tadvishnor ekam uttamam l 
Nardyanah Param Brahma I iti n 
And in similar other texts such as : — 

SaisM vichitra sudridhd bahvamkurd svayam guna- 
bJtinnd ankureshvapi gunabhinnd I Sarvatra Brahma 
Vishnu Sivarupim I 

Ajamekdm lohita sukla kriskndm bahiFim prajdm jana- 
yantwi sarupdm h iti 11 etc. 

Brahman is denoted to be the Supreme Being, declared in 
all Vedanta as the prime cause and as Pradhdna-PrakritL 
These therefore are the different forms of Br ahma n as 
declared throughout the Vedanta and adopted in practice 
(for realization). Moreover, if the realization of Brahman 
which is the highest of all attainments, is reduced to mere 
dependence upon useless things and to what is seen in the 
everyday world — such as ayam ghatah, ayam patah (this 
pot, this cloth) etc., which are of a transitory (or 
destructive) nature, then Brahman becomes a matter of 
uselessness and one never deserving to be aspired for 
with so much effort and religious meditation. In order to 
obviate these two great defects, the Veda prescribes the 
vidhi for working out the realization (of Brahman) as stated 
in the Vedanta. Or, if it reduces itself to this, vis., that by 
working through certain prescribed methods, one could 
realize the Brahman, then, we lay down the following as the 
Siddhanta : — The Vedanta generally treats of Brahman ; it 
also shows how to realize Brahman ; and it further lays down 
the rules of action (required for it). Thus, there is no 
fault regarding the statements made in the Vedanta 
because both these 292 are brought about by the actual 
vidhi prescribed by the Vedas. We have to understand 
the Vedas and the Vedanta in the following manner. 
The Vedas prescribe the method of action to realize 
Brahman under six heads, vis., Upakrama , etc. 293 
For example, Sruti texts like Atma va’re drashtavyah 

292 That is Brahman and how to realize Brahman , 

298 See note 235 on p. 369, 
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brotavyo wantavyo nididhyasitavyah i 20 1 iti n show the 
particular way that should be adopted to realize Brahman. 
In the Smriti text Upakramopasamharau abhydso' purvatd- 
phalam i Arthavddbpapattl cha lingam tdtparyauirnaye i 
iti , ii 293 the several methods which are the ways and 
means by which Brahman might be realized from the 
start to the finish are laid down in detail as declared in 
the Vedanta. And therefore one should start from 
enquiring and hearing about the method, as laid down 
in the text : Agnanai prabhavam duhkham gndnam tasya 
nivartakam I Sarvaveddntavdkydnam bravanam tatpravar- 
takam I Sravanam ndma vdkydndm vaidikdndm pardtpare I 
U pakramddibhir lingaih krita tdtparya nibchayam it iti. 

Thus A guana is the cause of all misery and Guana is 
the way to get out of it. And this is realized first by 
initiating an inquiry into and hearing about Brahman. 
Those statements which bind one to hear and understand 
that great Brahman described in the Vedas clearly state 
that one should start by knowing the cause and the effect 
by inferences. And therefore discussion is the first step 
to gain knowledge of the chief cause and the final effect. 
The text Sadeva smmyedam agra dsit i iti,~ QR indicates the 
first starting point. Then the text Sa ya esho nimaitada- 
tmyamidam sarvam sa dtmd tat tvamasi (Sue take to) l iti ' 207 
denotes the final effect. Again, the text Tat tvamasi is 
also a subject for discussion and study. Further, the 
text Tam tvaupanishadam punish am pruchchhdmi i Hi, 
provides the several proofs in the Upanisltad and the 
Vedanta to know the Purusha (i.e., Para Brahman). Finally, 
texts like Yenb&ruiam smtam bhavati i iti \ and Eka vigndnena 
sarva vigndnam pkalamS 206 Seyam devataikshata t Hantdham 


294 Bnhad. Upa , II. 4. 5. 

Mj "Fhis follows the usual reading. For a different one, where the 
words Adimadhyanta suvganam takes the place of U pakratnopasam- 
hara, see Sri Kumara’s commentary on Bhojadeva’s Tattvaprak&Sa 
(Tri. Skt. Series, 68). 

296 Click. Upa., VI. 2. 1. 

299 Ibid., VI. 3. 2, 


287 


Ibid., VI. 14. 3, 
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imah thro devatdh cmena jlvena dtmandnupravUya 
namarupe vydkaravani i iti, and others provide for the 
understanding of Srishti, sthiti and samhdra, and other 
kinds of manifestations and disappearances. 

For example, the text 2S9 Yathd saumyaikena mritpindena 
sarvam mrinmayam vigndtam sydt \ Hi, provides an 
instance by way of illustration. Similarly, we have to 
understand in other places. In the case of Narayana, 
the text A nbraniydn mahato malnyan I 300 iti , is the beginning. 
The text Sarvo hyesha Rudrah provides for the final 
conclusion. Also, texts like Yah parah sa Mahesvarah i 
A mbikdpataye U mapataye Pasupataye namb naniah i iti , 
etc., 301 provide for the study (of the whole meaning 
of the Vedanta). 

Texts like Visvddhiko Rudrb maharshih i iti , declare 
that Rudra is the greatest of all and above the whole 
universe. 

Texts like Pardmritdt pariniuchyanti sarve I iti, etc., 
provide for the grasping of the phalam , i.e., final realization 
(result) of the Vedantic study. 

Texts like Sahasrasirsham 1 302 iti, and others provide 
for arthavada (discussion of the U panishads). 

Texts like Yasmatparam ndparamasti kinchit I iti, 
prove for Upapatti (argument). Agreeably to this, 
throughout the Vedanta, the hidden characteristic of 
Brahman is indicated by the neutral (passive) qualities 
(tatastha lakshana ) of things. Just as an object is clearly 
realized by viewing it directly with one’s own eyes, 
similarly the Vedanta as a whole gives for realization the 
characteristic of Parasiva Brahman. Therefore there is no 
contradiction either way. The Sruti text Naiskd tarkena 
matirdpaneya I iti, 303 declares that Brahman cannot be 

288 Ckch. C/pa., VI. 1. 4. 300 Katha. Upa., II. 20. 

801 Mahopanishad, XIII. 18. 

8,2 The full text is Saha sraftr sham, devam visvaksham vtiva- 

sambhavam i Viivarn Ndra.yaij.am devam aksharam paramam padam n 

803 Katha, Upa., II. 9. 
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realized by the knowledge obtained through discussion 
and therefore the three forms of discussion fall to the 
ground. As through inference it is not possible to real- 
ize Brahman or the truth about him, inference ought 
not to be relied upon. Again, texts like Visvam b/mtam 
bhuvanam chitram bahudha jatarn jayamanam cha yat \ 
Sarvo hyeska Ricdvah tasmai Rudrdya ncuno as hi • iti , etc., 
clearly point to the material cause of the world. Also, the 
text beginning with Umasahdyam Paramesvaram prabhum \ 
iti , and ending with 6a eva Vishnuh sa pnmah sa Kdlagnili t 
sa C handy amah I Sa eva sarvam yadbkutam yachcha bhavyam 
sanatanam I Dhydtvd tanmrityum atyeti nauyah panthd 
vimuktaye n iti , sufficiently proves that throughout the 
Vedanta Parasiva alone is Brahman and that He alone 
should be meditated upon in order to realize mbksha. 
Texts like Yd Rudro’gndu i iti , etc., also declare as the pur- 
port of all the Vedas that Siva is enshrined in all (mundane) 
things. And therefore He is the subject treated of 
as the Chief Brahman and declared to be such through- 
out the Vedanta. This does not conflict with the 
worshipping of different kinds of deities, high, middle or 
low (or good, indifferent or bad). 

The Smriti text Bheddbheddtmikd baktih Brahma- 
nishlhd sandtam i iti , states that the chief characteristic in- 
herent in vahni (giving light and heat) is that of Brahman. 
These agencies (such as fire, etc.) are powerless without 
their respective saktis invested in them by Brahman (as his 
chief agents). Therefore Brahman possesses power above 
all these agencies. Just as the father gladdens his heart 
by the joyous words he speaks to his child and obtains 
replies from it and feels happy over them 301 — which we 
generally see and experience in the world — so Brahman 
imparts his own power among his respective agents— 

804 This idea is found worked up in the Harikalhamritasara, 
3rd Sandhi , in this manner : when a father dresses up his 
child in a becoming way and feels glad at the sight presented 
by it, though the child has no idea of it, so Brahman gives his 
blessings to those who are dependent on Him, 
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Fire, Sun, Moon, etc. — and points them to the world as his 
chief agents, who primarily would have been nothing of 
consequence without his special power (invested in them). 
This is not merely an antiquated practice but also is current 
(to-day) among parents who we find saying (to their 
children) “ This is a pot,” “ This is a piece of cloth,” in 
order to give them a clear knowledge of the several objects 
we perceive around us. Further, just as those who are 
learned in the Kavyas and Alamkaras teach their disciples 
their views in order that they might grasp the whole mean- 
ing by illustrations, all statements made in the Vedanta 
prove nothing but the existence of Brahman* 

Moreover, the realization of Brahman being inevitable 
anyhow, a knowledge of the Sastras is shown to be of little 
use, and renders action the only desideratum. Nor does it 
give the fruit of freeing oneself from bondage. Then, whether 
bondage is separate from Brahman or one with Brahman 
will have to be understood. Then, whether it is eternal or 
illusory (has also to be understood). (It is) not the first, 
because in that case, St ikti will have to be separated from 
Parasiva which results in the abandonment of Advaita. Nor 
can it be the second, because human beings, who in fact are 
subject to the bondage of illusion ( Mayapasa ), will not 
have any chance for absolution {moksha) left for them. For 
Maya being removed, no attempt is necessary for any one to 
attain Brahman. Nor even the last one. For Paramesvara 
being available at all times, one who wishes moksha will never 
put forth any attempt by his exertions towards attaining 
it. Then there will be no difference made between bandha 
(bondage) and moksha (absolution). Then if one asserts 
that there is no necessity whatever in trying to discuss and 
understand the Vedanta to know Brahman, then we say, it 
is not so. Paramesvara who is ever composed of the three 
gmias (sattva, rajas and tamos) is different from the three 
gunas themselves. And therefore no sooner the jlva is 
freed from the fetters of the said three gunas , he will be no 
more separate from Siva but naturally get embodied with 
Siva and become one with him, who is never apart from 
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chiBakti . 305 Even though Mdydpdsa (the bondage of illusion) 
is true, yet moksha need not be despaired of, as it is 
inevitable. Therefore the dvaitbdvaita doctrine should be 
accepted. There is no contradiction in accepting this 
doctrine. The text Bmhmavid Brahmaiva bhavali ■ iti. 
One who knows Brahman becomes Brahman, and the text 
Brahmabhavanakamb BvahmavManam kuryat I Hi, He 
who desires to become Brahman should know Brahman 
well 300 and others like it sufficiently prove the above view 
As Avidyd produces moha (delusion) and is absolutely 
different from chitsakti (mental power or intellectual 
capacity) until the jlva is free from Avidyd, the practice of 
religious meditation (updsand) must continue in order that 
the fetters of Avidyd may be broken and Siva reached . 307 
Then what is meant by release ( nivrittir nd/m) from Maya 
is to end oneself by ceasing to be the cause of Mdyd (Chit 
iaktau tatkdrhnbhuta layah ) and becoming one in the 
domain of knowledge. According to the maxim NdHah 
karanalayah (destruction is only the cause for displace- 
ment from one place to another), it may be argued 
that the material and the non-material world (chardchara 
prapancha ) being constantly the material cause ( upbddna - 
Parana), release from Avidyd (illusion) cannot possibly be 
had at all and therefore even for those who know Brahman, 
it would not be possible to get themselves freed from the 
shackles of the bondage of Samsdra ( Samsara pravrittih. sam- 
bhavati). It, however, cannot be argued so. Because the Sruti 

803 The jlva while not free from the three gwpas is separate from 
Brahman (*.*., in a dual state). Theie is, therefore, Advaitahdni, i.e., 
abandonment of Advaita in that state. When the jlva frees himself 
from the three guyas, he is no longer separate from Brahman, i.e„ he 
loses his duality. The duality goes and he becomes one with Siva, 
who is ever with chitiakti (i.e., mental power). That is, Advaita state 
is reached when the jlva is freed from the three gunas. 

808 In order to become Brahman, know (or understand) Brahman 
well. When Brahman is well known, you will become Brahman, 

807 Until he breaks the fetters and joins Siva, he is separate 
from Siva. The Dvaita doctrine prevails till then. And the way 
to reach Advaita is through updsand or religious meditation. 
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text AnlSaya bochati muhyanianah I Brahma veda Brahmaiva 
bhavati i 308 Nacha punaravartate nacha punaravartate I iti 
and hundreds of other Sruti texts like it teach that he who 
fully recognizes Brahman by his knowledge will become 
Brahman Himself, being freed from bondage for ever. It 
must not be said that by the mere use of the word Brahman 
it simply means mere understanding of Brahman and 
not becoming one with him, as it is not expressly said so. 
Just as by the mere chanting of a mantra one readily be- 
comes cognizant of the deity to whom his offering is directly 
due, similarly at the very time of the offering of the 
sacrificial object, which is to be offered simultaneously with 
the chanting of the mantra , in order to secure the complete 
realization of the fruit of the sacrifice, in the Vedanta , 
the prayoga vidhi 309 thus binds one’s action in realizing 
Brahman. In this instance, the principle denoted in the 
declaration of the Vedanta is not in contradiction with actual 
practice. If the doubt is raised as to how the declarations 
in the Vedanta , which while they do not point to the various 
stages of development in karma which help to attain wisdom, 
could be held to render the realization of Brahman by 
merely applying the principles of practice, we reply, it is 
not so. Sruti texts like Amritasya deva dharano bhuya- 
sam i iti declare decisively and without doubt that by the 
mere application of the principles of karma , such as the 
wearing of the Sivalinga on the body and the holding fast 
to one’s dedication vow ( dlksha ) will enable one to 
immediately perceive Brahman and realize him. 

Also, texts like Tasyabhidhyanat yojanat tattvabhavat 
bhuyaschante viivamayanivrittih I Gnatva devam muchyate 

308 Aland. Upa III. 2. 9. 

300 Literally, the principle or method of application. The meaning 
is that when an oblation is offered in the fire, the deity to whom it is 
offered is thought of simultaneously. Similarly in the Vedanta , through 
a particular karma (method of action), a particular aspect of Brahman 
is known and according to the text Brahma veda Brahmaiva bhavati , 
Brahman is attained simultaneously. There is no interval of time 
between the “knowing” of Brahman and the “attaining” of Brahman. 
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sarva pasaih i Hi 310 lay down that one becomes eligible for 
mokska by closely meditating upon Parasiva and investing 
oneself with the Sivalinga. According to the Rdtrisattra 
nyaya {offering of sacrifices in the night) f 11 one who 
is desirous of moksha should at once adorn himself 
with the Rudraksha (beads) and invest himself with the 
Sivalinga, and dedicate himself with the Smidhava dlkshd 
and then get at the Shots tha/a Parasiva Brahmagmna in 
order to realize Brahman. As Sruti texts like A turn voire 
drashtavya \ i/if 12 do not clearly prescribe any particular 
principle for attaining Brahmagmna , therefore it may be said 
that the principles laid down in the Vedanta may lead one to 
blind action without actually helping to the realization 
of Brahman, who is nirvikdm (unchangeable). Or even it 
may be said that because the laws of procedure (vidhi) 
being declared, action is inevitable and therefore one is 
obliged to act up according to the principles laid down, in 
order to realize Brahman as a compulsory measure, though 
Brahman is not changeable. Moreover, in order to attain 
Brahman, it is not right to see a substitute for meditation 
acting on the basis of the Sahtu uydya sv,t as illustrated in the 
expression Saktund juhbti i iti and other texts. In trying 
to realize Brahman, the never-changeable, it is not right 
to adopt a different method of application in meditation 
out of mere jealousy. Whatever be the nature of the 
principles adopted for attaining Brahman in the dif- 
ferent methods according to the Vidhi , one who is 
earnest about realizing mokska should adopt an indisput- 
able method free from contradiction. If it is asked 
then which is that particular way which is not beset with 

310 Sveta. Upa ., I. 8. 

311 According to this maxim all the sacrifices that should have 
been performed during the day might be petfotmed during the night, 
if one has been rendered unable to perform them during the day. 
Otherwise he becomes a Karmabhrashta. 

312 Brihad. Upa., II. 4. 5. 

313 Saktu is the flour of barley first fried and then ground and 
offered in sacrifice. 
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contradiction, we would answer that the following 
three methods deserve contradiction. According to the 
Vedanta, Brahman cannot be realized just as we realize a 
pot placed in the presence of our eyes. Generally speaking, 
even though one dislikes (to see it), yet he does see a pot as 
soon as his eyes catch hold of it and thereby he realizes the 
object. But in Vedanta , the realization of Brahman must be 
obtained through the various proofs and inferences drawn 
by the expressions therein in order to get at a firm know- 
ledge regarding Brahman before actually realizing him. 
Brahman cannot be realized in any other way. Of course, 
we find in various sacrificial Vidkis, as in the text Samidho 
yajati \ iti, that by way of offering sacrifice Brahman 
can be realized. Even in such instances, one must 
have a firm knowledge both in Vedanta and in sacrificial 
functions in order to realize Brahman as the result of 
sacrifice. But one should not say that while Vedanta offers 
Brahmagnana through correct knowledge, that there is not 
the slightest use of following the Vidhis (relating to the offer- 
ing of sacrifices) on the pretext that knowledge of Vedanta 
alone is sufficient. While Vedanta provides for a firm 
knowledge in order to realize Brahman out of sight 
( paroksha ), in order to realize visibly ( aparoksha ) one has 
to apply oneself to the ritual functions ( vidheh upa- 
pattib ), which alone will enable him all the more easily 
to realize (Brahman). It is never possible to attain 
Brahman by mere knowledge derived from learning the 
Vedanta. But the Srauta mdrga (the way pointed out by 
the Srutis or Vedas) is only to get at the grace of Sad guru, 
which can only be attained through updsana (meditation) 
and penance and thereby through the help of the knowledge 
imparted to him by the Sadguru , the attainment of 
Brahman can at once be had. And this is the only way. 
The Sru/i texts — 

Dhyatva munir gachckati bhutaybnim samastasdkskim 
tamasah par as tat I 

Tasyabhidhyanat yojanat tattvabhdvdt bhuyaschante 
vibvamdya nivrittih l 
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Sraddhd bhakti dkydna ydgdt avehi i 
Brahma vcda Brahmaiva bkavati i n ‘ 1 
Dhydna nirmathandbh vdsdt pdsam dahctfi pandit ah l 
Gnatvd devam muchyate savva pdsaih 1 313 
Isam gnatvd amrutd bhavanti i 31,5 
Atmanyeva dtmdnam pas yet i 317 
Sambhurakdsa madhyd. dhyeyah l 31S 
Tajjaldniti Santa updslta 1 Iti prdchwa ydgyopdsva I 319 
iti, declare that in order to readily obtain mdksha as the 
result of meditation, the knowledge obtained by the worship 
of Paramesvara is the chief means. So say the Smritis 
also : — 

Brdtavyah smlivdkyebhyo mantavyaschopapattibhih l 
Dhydtva cha satatam d/iyeyam dtat darsana hetavah « 
Gndnam vastuparichchhctti dhydna m tat bhdvakdranam l 
Tasmdt jwb bhavet Sawbkn/i krimivat kilac kin tanat \ iti . 
The above texts show clearly that it is by the method 
of constant bravatia and manana and the knowledge 
derived therefrom applied to nuiidhydsana (the process 
of meditation and penance) that Paramasiva, who is the 
Lord of shatsthala , can be realized by the jiva and become 
one with him. This is the chief means by which Shatsthala 
Parabiva sdkshdtkdra can be obtained. And those 
who desire the attainment of mdksha through Parasiva 
should abstain from all pleasures of life, steadily and 
faithfully act according to the strict ordinances laid down 
by the Nigamas and Agamas, which derive their authority 
directly from Siva, and faithfully follow the karma in 
applying them and thus clearing their minds free of all 
wrong thoughts and dedicate themselves by vow for obtain- 
ing ParaSiva. 

Such persons only can be in a position to gain the 
knowledge required for knowing Shatsthala Parasiva and 
to meditate upon Him to become one with Him. The 

811 HI- 2. 9. ~ 817 IV. 4. 23. ~~ 

sie UP a - > I* 8. 818 Atharvaiiras. 

Sveta. Up a., III. 7. 818 Chch. Upa., Ill, 14. 1. 
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Atharvana Sikhd texts Tad updsva 1 (Meditate only on 
Him) and Siva eko dhyeyah sivamkarah sarvamanyat 
parityajya i iti 320 (Siva alone should be meditated upon ; 
Siva alone is capable of giving moksha ; and therefore all 
others must be renounced), prohibit the meditation upon 
any deity other than Siva. And by no other means can 
he be freed from the bondage of the illusory Samsbra 
(samsdra mbydpaia nivrittih). 

Again, texts like Kshdram pmdMuam amruta- 
ksharam Harah kshardtmand visate deva ekah I 321 Tdsyd- 
bhidhyandt yojandt tattvabhavat bhuyaschdnte viivamaya 
nivrittih Y add charmavaddkd&am veshlayishyanti mdnavah I 
Tadd Sivam avigndya duhkhasydnto bhavishyati h iti declare 
that meditation on Siva, adorning of the body with Siva’s 
symbol, and knowledge of Siva result in the fruit of 
moksha. 822 And therefore Siva alone is Parabrahman. 
Accordingly those who desire moksha must therefore 
adopt the following six paths as of knowledge epitomised 
in shadvidha lingo. tdtparycd 2 3 : — dhdrana , gnana, dhyana, 
sravana, manana and archana , 324 according to the Vedanta 
in order to realize Brahman. 

' If, in following the maxim Brahma satyam jagan 
mithyd i iti , the doubt is raised that realization cannot 
mean anything different from the knowledge derived from 

320 Atharva Upa. 321 Sveta. Upa., I. 10. 

322 Sripati says Stvadhydna, Sivadharana and Sivagnana will end 
in Siva/upa (lit . — will lead to the moksha called Sivarupa). The 
kifa becomes bhramara, i.e., the jlva assumes the riipa of Brahman. 

323 Shadvidha liugataiparya means of the six means of knowledge. 
(Here hnga denotes helu or karanai) 

32 * Cf. with the following taken from the Ndradiya, wherein it is 
Stated : — Sravanam mananam chaiva dhyanam bhaktistathaiva cha ii 
Sddhanam gnanasampattan pradhanam ndnyadishyate \\ Na chaitani 
vina kaichit gndnamapa kutaSchana. The following are the six ways 
of attaining absolute knowledge about Biahman : — Sravana (hearing 
through teaching) ; Manana (repeating) ; Dhyana (meditation) ; 
Bhakti (devotion — Sudridhasnekasarnyukta yatharthagnanato bhavet | 
sa bhakttriii vignaya , says the Agama ) ; Sadhana (accomplishment) ; 
and Gnana (firm knowledge). Sripati replaces Bhakti and Sadhana 
by Dharaiya and Archana, 
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realizing thoroughly one’s own form ( svasvarupa ), all 
the world being nothing but false, and if this is to be 
the result of discussion of the whole of the Vedanta, then 
the reply is that it is not so. Because it will lead to 
contradiction of the Vedanta. If it is asked whether 
by the term “lagan mithya ” ( The world is false ), it 
is meant that it is ignorance ( Brahmagnanabadhyatvam ) 
that prevents the knowing of Brahman ; or whether it is 
traikalika nishedha , i.e., prohibition relating to the 
three times — past, present and the future — the reply 
is that it is not the first. For there is no means of 
prohibition attaching to it as it is impossible. The know- 
ledge of Brahman enables one to free himself from the five 
elements making the world. For Sruti texts such as 
Sarvo vai Rudrah I 323 Sarvam khalvidam Brahma \ iti , 320 
declare firmly that the whole world consists of the body of 
Siva. Or is, alternatively, agreeable to Sruti texts such 
as N any at pasyati nanyat irunoti I iti 327 ( He can see 
nothing else ; he can hear nothing else — but Brahman). He 
may be interrupted from becoming one with Siva through 
knowledge by the bondage of worldly ties, which he feels and 
hears. Texts such as Sivo data Sivo bhokta Sivah sarvam 
idam jagat i iti , insist on one being absolutely free from 
worldly ties like ghata (pot) and pata (cloth) and until he is 
released from that bondage, he cannot have the knowledge 
of becoming one with Brahman or be released from the 
bondage of worldly ties. Therefore the doctrine 
of mithyatva (the falsity of the world) is not suitable 
(ayuktam). So long as this doctrine is entertained, the 
vow embodied in the Sruti text Eka vignanena sarva 
vignana pratigna brut eh I 328 (If you know one thing 

325 Mahopa ., 22-24. 324 Chch. Upa., III. 14. 1. 

327 Samadhi is of two kinds : — (1) Asampragna Samadhi and 
(2) Sampragna Samadhi. In the former, one loses even the senses 
of hearing, seeing, touch, etc., but in the latter, he will be feeling 
the external things — seeing, hearing, etc. 

323 Chchandogya text (VI. 1.4):— Yatha saumyaikena mritpindma 
sarvam mn^mayam vignatam syat n (Oh, my dear boy, if you know 
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thoroughly well , you will be able to know all other things), 
will have been washed off one’s hands [dattanjali prasan- 
gah). 329 It is stated in the Srutis in the form of a vow 
Eka vignanena sarva vigndnam i iti, in order to illustrate 
the world as the chief material cause ( updddnakarana ) for 
Brahman in regard to srishti (creation), etc. Therefore 
Sruti texts like Sarvam khalvidam Brahma \ Aitadatmyami- 
dam sarvam tat satyam sa At/nd tattvamasi Svetaketd l 330 
Sarvo vai Rudrah i 330a iti declare that the world is com- 
posed of Siva. Therefore the knowledge of Brahman with 
(belief) in the existence of the world is no contradiction . 331 
Even King Janaka and other great men, who knew and 
realized Brahman, seem to have acknowledged the above 
truth. Even they thought that realization of Brahman was 
compatible with belief in the existence of the world. The 
existence of Jlvanmuktas 332 in their carnal bodies, etc., also 
renders impracticable (the theory of) Jagad vyavahdrd- 
nupapattih (when considered) with the exposition (con- 
tained) in the Srutis . 333 Further it is stated in the Smritis 
generally as a great objection 

Akhandadvaita bhdne tu sarvam Brahmaiva ndnyatha l 

Gnandd vikalpabuddhistu liyate na svarupatah ll 

what one ball of eattb is constituted of, then you can understand 
the whole world.) 

820 Literally, giving away with a handful of water, as when 
making a gift — as prescribed in the Hindu Law relating to gifts. 

880 Chc/i. Upa ., III. 14. 1 ; VI. 15 . 3 . 830a Makdpa 22-24. 

881 Sripati’s opinion is that the doctrine of jaganmithyatva is false. 
In his view, the belief in the existence of the world is compatible 
with the realization of Brahman. 

882 Those who have realized Brahman but still live in this world 
to lead people (the followers) to Brahmagnana. 

888 Here Srlpati combats the theory of Sankara that the world 
is real only for the purpose of V yavahara. Srlpati suggests that this 
view is impracticable for two reasons: — (l) that the Srutis declare 
against it ; and (2) that the existence of Jivanmuktas makes the theory 
impossible of belief. The connecting link between the Jagat and 
Brahman is the carnal body. I am Brahman and the carnal body 
disappears when meditation makes me realize Brahman, 
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Bhinnatvam naiva yunjita Brahmopdddnatah kvachit I 
Vdchdrambhanamdtratvdt bkedah kbidpajdyate i 
Tasmat Avidydmatratva kathanam mohandya hi II iti II 
In Sruti texts genarally, only censure is heard in regard 
to the doctrine of jaganmithydtva. 334 When knowledge 
developes to a stage capable of realizing everything as an 
indivisible Whole, everything is Brahman and nothing else. 
When comprehension departs from true knowledge, he 
cannot find absorption in Brakmasvarupa. Never at all 
entertain division from Brahman. Though the Sruti text 
Vdchdrambhana 335 speaks of division, it is to be understood 
as not real, because Avidya is treated in the Smritis 
evidently to delude the minds of those who have a firm 
knowledge of Brahman. In the Gita it is said : Ascttyam 
apratishtam te jagaddhuh aniivaram \ iti , 330 the world is 
not real, nor an established one ; nor has it a Lord to 
rule over it. 

Nor can it be the second, for the text Amulam ana- 
dhdram imdh prajah pra jay ante I Na kaddckit anidriSam 
jagat i iti , affirms that the world is eternal. Moreover, 
Sruti texts like Asad vd idam agra asit I tato vai sadajdyata \ 
sadeva saumyedam agra asit i 337 Ekameva advitiyam 
Brahma I iti, and hundreds of others similar to them 
declare that the world did not exist long before it was 
created ( srishteh purvam prapanchasya sattvdt). Then, if 
it is asked, “ How can it be affected by the three kinds 
of time, present, past and future ( traikalika ),” the answer 
is “It is not so (affected) ”. Because the Sruti text 
Asad vd idam agra asit clearly states that the world did 

331 Srlpati protests that if the Jagat is real only for vyavahara, 
then how can the carnal body be real and help through karma , the 
realization of Brahman ? So, he drives home the point, “You have to 
grant that the carnal body is real ” and if that be so, then the Jagat 
is also real. Compare the Chchandogya text Vdckarambhanam vik&ro 
ndmadheyam mrittikeiyeva satyam u What is uttered undergoes vikara 
(change), which is the result of the final change of mrittika , the earth. 

• 885 Chch. Upa VI. 1. 4. 

836 Bkag.-Gita, XVI. 8. 

887 Taitt. Upa„ II. 7. 
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exist before it became manifest in Brahman in the form of 
an indivisible small particle ( sukshma rupa) with the 
same name and form and therefore it is termed asatvam 
in the Smriti. Then the Sruti says Tato vai sada/dyata , BS8 
which means that after creation, it (the world) developed 
(from its small condition) to such an extent as to appear 
to be a world different from Brahman, in a divided ( i.e 
separate) form, assuming a big shape. Furthermore! by the 
use of the word “ Asat ”, the Sruti text grants and pre- 
assumes the existence of the forms of akasa (space), gagana 
(sky) and aravinda (the earth ). 339 It would, therefore, be as 
correct to ask “ Why not a barren woman be possessed of a 
son ” as to suggest that the world never existed but still 
gave an idea of its existence ( gagana ravindavadabhdva- 
tvdnglkare, vandhydpu trddin a mapi jagatkdranatvam kim na 
sydt) by accepting bhavatva (i.e., the state of being in exist- 
ence through gagana and aravinda). 340 Moreover, the word 
Sadeva in the Sruti text, directs attention (avadhdrana) to 
the characteristic idea of the world’s existence in Brahman in 
an attributive manner (na saviieshatva nishedhah ) • 3 4 1 A nd the 
word asatah removes the contradiction of the idea which 
throws delusion (bhrdnti) on the mind . 343 Then how can 
the expression Sadeva saumya i iti , in the Sruti text, be 
taken to mean what is contradictory to actual existence ? 343 

338 Taitt. Upa., II. 7. 

330 That is, Sripati suggests that the word Asat presupposes the 
existence of space, sky and the lotus (the lotus repiesenting the 
earth — as a pioduct of earth). 

340 A barren woman cannot possess a child. To think of her 
possessing a child is inconsistent. So if the world never at all 
existed, the bhavagnana pointed out in the Sruti is incorrect and 
hence the Jagat did originally exist in an infinitesimal form 
(sukshma rupa). 

841 This is opposed to Sankara’s description of Brahman as 
rtirvisesha , without any characteristic attributes. Srlpati’s view is 
that Brahman is saviStsha , i e., has attributive characteristics. 

343 It removes the delusive feeling whether the world actually 
existed or not. 

843 This is another aspect of the criticism directed against 
Sankara’s view. 

» 
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The word agre, used in the text — agre-iti — denotes the 
characteristic (kdlaviseshah ) of time. The word dsit in 
the text is the verb which seems to declare clearly the 
world’s existence. The word dsit means existed. 344 The word 
Ekameva (in the text) directs attention to the idea ( avadhd - 
rand) of the actual existence (of the world) without leaving 
anything to doubt. And the word advitiya (in the Sruti 
text) clearly shows the double characteristic of Brahman 
in being the two-fold cause. Sruti texts like Eka eva 
Rudro na dvitiydya tasthe \ iti, 2 * 5 must be understood in 
the same manner. Then, the Sruti text Visvadhiko Rudro 
maharshih i iti, also firmly declares that there is no 
contradiction whatever in the three periods of time — past 
present and future — regarding the world’s existence. This 
is all the secret about it (. Iti rahasyam). 

Jagad Vyavaharika Khandanam. 

Indeed, it is said that the world is true only for 
purposes of transaction ( Vydvahdrika). 2 * 5 If it is asked, “ Is 
it not the highest truth of spiritual knowledge ? ” the reply 
is “It is not so”. Then, “What is meant by Vyavahdra- 
satyatva, Truth only for purposes of transaction ? Can it 
be said that it is assumed as existing only for purposes of 
discussion ( vyavahdra , i.e., vyavahdramdtra gamyatvam) 
or can it be called Bddhita vyavahdra gamyatvam , i.e., not 
true beyond the purpose of vyavahdra ? 347 Or is it 
possessed of any secret contradiction within its three or four 
folds which is inexplicable (, trichatura kakshydbddhyatvam ) 
or is it possessed of statements contradictory to those 
made in the Vedas ( tattvdvedaka pramdna viruddhattvam ) 
or is it incapable of giving any result, if understood as 
truth (arthakriyd iunya pratiti gocharatvam ) ? Or is it 
knowledge useless for obtaining any good result (Parana 


344 A sit when coupled to agre, suggests “ existed at first ”. 

345 Sveta. Upa., III. 2. 

349 Worldly transaction, usage, practical conduct. 

347 Badhita vyavahara gamyatvam — literally, opposed to what 
vyavahara makes suitable, 
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dosha rahita gndna viskayatvam )? ” The reply is “ It is not 
the first”; because if Brahman is also assumed as existing 
for purposes of vyavahara (transaction) only, then it 
involves an unwarranted stretch beyond the Vedic truth, 
(it results in ativydptih ) ; and this results as between guru 
and iishya to silence and ignorance . 348 The very starting 
point of the Sutra , Athato Brahma j ignasa and the under- 
lying truth of Sruti texts like Sadeva saumya idam agra asit 
and Satyam gnanam anantam Brahma \ iti are crippled (ue., 
prejudiced) ; like decorating a wall which never existed with 
pictorial likenesses, everything is reduced to a sophistical 
argument ending in mere attributive expressions ( Pravrit - 
tdydh sruti sutra phakkikdyd abhitti chitrakarmatdpdtdchcha 
sarvapiyam phakkikd sa v iseshavish ay a ) . N ir vises ha (attri- 
butelessness), however, can never be thought of by anyone 
in vyavahara , even for argument’s sake. It is incompre- 
hensible to any one even as a matter of vyavahara. 
Hence the whole argument is impeded. When nothing can 
be seen or understood, such a vyavahara deserves no 
commendation. Throughout Vedanta , nowhere is Nirvi- 
iesha mentioned and such a thing cannot be assumed. 
And this helps us conveniently. Even such 349 things will 
have to be understood as merely argumentative. 

Then it cannot be the second, viz., Bddkita vyava- 
hdra gamyatvam , i.e., not true beyond the purpose of 
vyavahara. Because the ativydpti of Brahman cannot be 
prevented {i.e., the unwarrantable stretch of Brahman 
cannot be prevented ). 350 All this taken together leads 
to contradiction (and not to the Truth). Moreover, 


848 That is, it ends in the cutting short of discussion (jignasd). 

849 Such things as Ntrvidesha, which is not mentioned in the 
Vedanta — i.e, Vedas and Agamas (i.e., Upanishads), Agama means 
only that which is handed down ; that which has come down 
from time immemorial ; traditional doctrine or precept ; a sacred 
writing or scripture ; the Vedas. 

850 That is, the proposition goes beyond the granted limit of 
actual truth. The idea is that the argument would lead to 
Something beyond Brahman, 
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all arguments are limited to mundane existence 351 
(and to nothing beyond it). Mere arguments with 
contradictions (such as these) will not avail to prove whether 
Brahman is savUesha or otherwise. If so, the charac- 
teristics of these contradictory arguments will lead to 
uselessness ( vaiyarthya ) 85 2 and what is aimed at is not 
gained. Everything thought of in argument leads to 
unreality {pratibhasika) or to an unwarrantable stretch 
beyond Brahman ( ativydpti ). At any rate, any knowledge 
which extends beyond Brahman is unreal and contradictory 
and is a perfect embellishment of mere argument 
(pariskkarak sddhuk). What finally results therefrom 

is a perfect destruction of any kind of knowledge to 

be derived therefrom about Brahman; the antithetical 

method of argument leads further to incapability of 

producing better knowledge afterwards, and also makes 
one lose whatever true knowledge he previously possessed. 
And such a knowledge finally leads him to be impressed 
with the conclusion that there is neither a ghata nor a 
pata (neither a jug nor a cloth). And finally everything 
ends in stretching to something beyond Brahman. Such 
a knowledge we discard (nirakarishydmak ) . 

Moreover, granting the truth of the existence of the 
blueness of the sky, which is the starting point 358 (i.e., 
foundation) for the argument and holding that Brahman 
alone is likewise true and nothing else, the means adopted 
to obtain a knowledge of Brahman in a contradictory 
manner is just like one mistaking the whiteness in a conch- 
shell for silver, which leads by an unwarranted stretch 
to a something beyond Brahman, which is unpreventable . 854 

851 Cf. Vacha pravritii and vcicha nivriiti , granted as desired 
and cancelled as desired. 

358 Literally, unproductiveness. 

858 Prtshfha , the word used by Srlpati, means back. 

854 The argument may be thus set down : — The blueness of 
the sky is perceived and accepted to be true — in this world of 
vyavahara. This blueness of the sky is all-pervading. Similarly, 
the existence of Brahman, who is all-pervading, is accepted as 
true. This, however, is true only in a limited sense ; as much as there 
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Even for those who possess such knowledge, the 
realization of Brahman is not only impossible but also 
their trials for the same will have to stretch beyond 
Brahman. Inasmuch as the blueness of the sky is not 
altogether real, it should not be said that a knowledge 
about such a thing is an unwarranted stretch of the 
principle (atiprasangah). But the nirvi&eshatva (attri- 
butelessness) and the mithyatva (falsity of the existence 
of the world) both lead to a knowledge which ends in an 
unwarranted stretch beyond Brahman .'* 55 Being rid of 
the world for mere vyavahdra purposes, no lakshana 
(characteristic) of Brahman remains for argument. To 
one who wishes to establish nirviseshatva (a Brahma 
without attributes) in an opposing manner (sapratiyogi- 
hdndm), we say it is impossible to realize such a 
Brahman in whom many characteristics are to be found. 
It would be really impossible to realize the true Brahman 
if the mere existence of Brahman is granted, holding 
all that is about him is the result of Adhydsa co-existing 
with him. The possessing of such a knowledge can- 
not lead to the realization of Brahman. Such realization 

is real silver in a conch-shell, the mere whiteness makes us believe 
that silver is there, is taking us beyond the actual fact, i.e„ ativydpti. 
Such'a result is unpreventable. In order to attain a firm knowledge 
of Brahman, it is to be understood that the world is real only for the 
sake of argument and its existence is not real. The character of 
knowledge relating to Brahman consists in attaining to a condition 
which is all light and free from darkness. This Light alone is 
Brahman. There can be nothing found which is attributeless (jiirvi- 
iesha ) in this world. Hence the existence of attributeless things is 
not true. If attributeless things are to be grasped, one has to go 
by an unwarranted stretch ( attvyapti ) beyond Brahman — which 
results in contradiction. 

355 That is, Sripati’s argument is that we may grant the 
blueness of the sky for the sake of illustration and argument and 
also the existence of silver in the whiteness of the conch-shell for 
purposes of argument but not the mrviieshatva of Brahman nor 
the mithyatva of the world — for if these two are granted, then the 
existence of Brahman will be jeopardised or it will take us to 
something else beyond and other than Brahman. 
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accordingly is impracticable. If we accept Brahman by 
his mere Svarupa as co-existing along with Adhyasa, 
which cannot completely remove the illusion so as to 
enable us to realize the true Brahman, it will be 
impossible to realize such a Brahman. But if Adhyasa., 
which is the infirmity in the whole theory, is removed 
so as to keep Brahman without Adhyasa, 3 58 then the 
Siddhanta (theory) becomes confused and ends in contra- 
diction. (That is, the realization of such a Brahman — 
Brahman separate from Adhyasa — is impossible.) Any- 
how, accepting that true knowledge leads to the reali- 
zation of Brahman, throughout the Siddhanta , a Brahman 
free from Adhyasa is never seen to exist at any time. 
Therefore such a Siddhanta is impracticable and therefore 
let us not discuss it any more. 

Nor can it be the third. For in that case, the realiza- 
tion goes unwarrantedly beyond B rahman. A true know- 
ledge of Brahman cannot be displaced by any doubt or 
opposition. But a Brahman who is co-existing with Adhyasa 
is really one who cannot actually be realized and is opposed 
to true knowledge. In that case, according to the St'd- 
dhdnta , Brahman becomes not real (pratibhasika) but exis- 
ting only for appearance. This results in Ativyapti , an 
unwarranted stretch beyond Brahman . 557 It is within our 
experience that illusory thoughts run into our minds which 
are unrealizable and not true— just as the existence of 
Gandharvanagam (or Gandharvapuram), the city of the 
Gandharvas, an imaginary city in the sky, probably the 
result of some natural phenomena, such as mirage), the 

858 In Philosophy, Adhyasa is to attribute or ascribe (falsely) 
the nature of one thing to another. 

357 According to the theory criticized. Brahman cannot exist 
without Adhyasa. If Brahman cannot exist without Adhyasa , then 
such a theory cannot help to realize the true Brahman, because the 
theory goes beyond Brahman. And a knowledge of such a Brahman 
— unconnected with Adhyasa — cannot be had according to the 
theory. Accordingly, Brahman exists only in appearance and is 
not real. 
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imaginary circle created by a fire-brand ( Alata-chakra ), and 
the like, which are actually not in existence. Further, the 
word kaksM ibS employed in the argument is yuktiparah , i.e., 
a mere intellectual trick (or expedient), kalaparah , i.e., 
a mere time-serving one; or Viparlta- pramaparah, i.e., 
a mere perverse proof. It cannot, however, be the first ; 
( yuktiparah ) in which case the prapancha (world) would 
appear to be false, which alone would be enough to make 
the whole argument unreal. That would also become 
contradictory to the Vedic view that Brahman is nirdosha , 
i.e., without fault (or defect). Thus the previous intellec- 
tual argument is contradicted by the subsequent one. Nor 
is it the second {i.e., kalaparah ) ; for the long interval of 
time intervening between the illusory thoughts (. Bhrama - 
vishaya) ends in unreality (pratib/idsike) of the object and in 
an unwarranted stretch beyond Brahman ( ativyaptih ). Nor 
is it the third {viparlta pramaparak ) ; for the contradictory 
thoughts overlapping the proofs make the realization of 
Brahman impossible, and thus the whole becomes a contra- 
diction (i vyaghatdt ). The realization of such an object 
terminates in not attaining it, i.e., proves infructuous. When 
the hammer is removed from work, there is no ghata ; and 
the intellectual skill employed in the evolution of the three or 
four folds of intellectual argument {tri-chatura viparltagnana) 
naturally ends in ativyaptih, i.e., in an unwarranted reach 
beyond Brahman. The hammer instead of bringing the 
ghata into existence has helped to make it disappear on 
account of the employment of contradictory skill and per- 
verted thought . 359 

858 Kaksha in Logic means objection ox reply in argument. Literally, 
it means a lurking or hiding place. An argument which does not 
make things plain. The argument of Sankara is described by 
Sripati as using tri-chatura-kakshayabadhyatvam, i.e. , three or four 
folds of objection (or contradiction). 

388 The saying is that a hundred strokes by the hammer produces 
a gh.afa (a pot) out of earth as a hundred strokes of the chisel make 
an article of the shapeless wood. Sripati remarks that Sankara has 
by the use of his intellectual skill and perverse argument made the 
hammer not produce the pot, but made it disappear. 
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Furthermore, in the first instance, the intellectual skill 
used in the three- or four-folded argument (tri-cfuUura- 
bddhyatve) has brought in a contradiction which establishes 
avyapti, i.e., inadequate pervasion of the proposition formu- 
lated . 300 (Brahman is full of guana and of jydtisvarupa ; but 
when he is to be considered along with Adhyasa, these 
qualities — guana and jydtisvarupa — become contradicted, 
because Adhyasa is agndna or illusion. Hence avyapti 
results.) The skill employed in argument, instead of remov- 
ing agndna , and establishing guana and developing it, so as 
to help in the realization of Brahman, has increased agndna 
and thus made it impossible to know the characteristics of 
Brahman. It is thus : Is Brahman visible or invisible ? If 
it were visible, there is no more falsity about its reality in 
existence. But if it be invisible, even a thought of accepting 
it as granted for the sake of vyavahdra becomes incompre- 
hensible (that is to say, that even for the sake of vyavahdra, 
the existence of Brahman cannot be granted). For it is im- 
possible to realize (Brahman), because if it is seen, there is 
no more mithydtva ; if it is not seen , Brahman cannot be 
existing even for the sake of vyavahdra . 301 The mere assum- 
ing the existence of a thing which is not seen is impossible 
(dussddhyatva). Nor can avidyd be removed, having no 
opportunity for realizing the object by seeing. The mere 
idea of existence ( vrittih ) for the sake of vyavahdra leads 
finally to the failure of the attempt to establish the existence 
of Brahman and ends in ignorance (agndmtvdt) and futility. 
The employment of Brahma knowledge cannot bring (one) 

800 Avyapti means the non-inclusion or exclusion of a part of the 
thing defined; one of the three faults of a definition. When a 
lakshai.ia is predicated of a thing and that lakshana, though it is true, 
is not actually found on examination in it, there is avyapti. Thus, 
a Brahmaija is possessed of Sikha (hair on the head) and siitra (the 
sacred-thread on his body). When, however, this lakshatya is applied 
to a Sanyasin, it is found to be otherwise, he being devoid of both, 
though he is yet a Brahmana. There is avyapti here. 

861 Literally, the need for a Brahman even for the sake of vyava- 
hdra is removed. Srlpati puts Sankara’s argument on the horns of 
a dilemma. 
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to that condition ( Brahmatva ). If we accept that a gunja 
— a red berry with a black dot at its top — appears like fire, 
the burning property of fire cannot be accepted in it. In 
order to obtain gnana without any doubt, it is not 
primarily possible to use agnana as the instrument 
for the purpose. Such gnana which is unable to discrimi- 
nate between what is the means and what is the thing for 
which such means should be used proves infructuous 
( vydghdtdi ). It is not even capable of recognizing ghata 
from the knowledge regarding ghata. Ghata and the know- 
ledge relating to ghata are one. Moreover, while correct 
knowledge is the chief means of realizing Brahman, a 
mistaken idea of division between Brahman and Brahma- 
knowledge (gnana) is postulated. There is absolutely 
no need for the employment of such an argument. Where 
both ( gnana and agnana) become important, gnana cannot 
claim superiority over agnana. Nor can, between gnana 
and agnana , gnana stand out as proof ( prdmdnikam ). 
On the whole, in the loss of one’s pervasive nature 
(svavydpakatvd) and one’s brilliant nature ( svaprakdiatva 
the way of correct knowledge being lost, gnana finally 
enters nirviseshatva of Brahman, which is not true. There 
is no Chinmdtra Brahman , 382 because, he is really non- 
existent. Everything thus becomes an illusory argument 
(agnanatva prasangachcha). Even though gmna is capable 
of being obtained so as to realize Brahman, Avidya 
could not be shaken off in order to know oneself in 
Brahman ; because Adhydsa always being in contact 
with Chit Brahman (intelligence), its non-existence could 
not be proved, without which Brahman cannot be all- 
pervasive or realizable. Moreover, the double causes of 
pravritti (manifestation) and nimitta (instrumental or 
efficient cause as opposed to upadana Parana), exhibited 
in Brahman as his two important characteristics (both of them 
co-existing without separation), lead to the creation of many 


842 Of the Sat, Chtt and Ananda folds in Brahman, Chit is 
referred to here. 
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different meanings (significances ). 303 And such meanings 
when applied to chaitanya in Brahman make the idea of 
prapancha contradictory to the starting point, i.e., vyavakdra 
satyatva Brahman and end in non-existence {vaiyarthya). Such 
a non-existent Brahman, who can be seen, is not only a calcu- 
lated {i.e., deliberate) but also an ineffaceable falsehood — 
so hard a falsehood 304 that it could not be believed under 
any circumstances. In trying to establish true knowledge 
out of grnna and agndna and in trying to prove that true 
knowledge will lead to the realization of Brahman, the double 
method of argument, vis., pravriiti (manifestation) and 
nimitta (efficient cause), was adopted but in the attempt 
thus made, the chief object {i.e., the realization of Brahman) 
has been left unrealized, just as between the two objects 
ghata and pata, the importance of ghata had beeh lost. 
However, without having a firm, true knowledge regarding 
Brahman, the nirviseshatva mode of argument regarding 
Nirvisesha (attributeless) Brahman has helped to reduce 
Brahman to void (or emptiness). And all consciousness 
being different from Brahman, no vyavakdra can result. 
Hence, it {vyavakdra) becomes mi thy d (false). In order 
to establish true knowledge regarding Brahman and to 
realize the self-luminous {svaprakasa) character of Brahman, 
the mithyatva of Brahman must be given up {B rah matzah 
mithydtvam varjamyam). To create a b/teda which is not in 
existence {kalpita bhedamaddya) and to argue that the world is 
only existent for purposes of vyavakdra — just as one Deva- 
datta who never existed — and then to finally arrive at a 
NirviSesha Brahman, which can never be realized, — such a 
method (of argument) should be given up ( varjamyam ). 
Just as difference between Brahman and chaitanya is untrue, 
similarly Brahman without attribute is also untrue, for reali- 
zation of such a Brahman is of no use {aprayojakam) and 

868 The word artha used in the text means object or significance. 

364 The words used are milh vatvapadanasya vajralepatvapaiachcha^ 
where vajralepa means a kind of very hard cement, Cf. Vajralepa 
gJiafiteva, see Mai , V. 10. For its preparation, see Varihamihira’s 
Brihat Samhita , Chap. 57* 
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in this world it is unattainable ( tadasiddheh ). 385 Jlva being 
an indivisible whole, with Brahman, such a start by postu- 
lating vyavahara becomes untrue. The annihilated form of 
mithyatva cannot be stated as belonging to chid-vishaya 
(worldly matter, i.e., matter only for vyavahara). Thus, we 
have come to the conclusion that a mode of argument which 
comprises such a knowledge does not help us towards true 
realization ; nor does it help us towards the reality of the 
world for the sake of vyavahara. As the argument leads us 
to conclude that all the component parts being different 
from each other, on account of their differences in 
characteristics , 388 there is really no mithyatva _ (of the 
prapancha). This leads to the conclusion that the 
complete divided nature of the three parts ( prapancha , 
jlva and Brahman) proves the satyatva of the prapancha 
i.e., the reality of the world (prapanchasya satyatvam). 

This ends in the inverted position that Brahman 
is false ( Brahmano mithyatvam iti viparlta vrittih ). 367 
Therefore, this mode of argument has brought us finally 
to the unpreventable conclusion that the world is real and 
Brahman is false ( prapancha satyatva and Brahma 
mithyatva). 

Moreover, does Nirvisesha Brahman really exist or 
not? In the second case (i.e., ii you say that it does 
not), the Madhyamika (Bauddha) mata is entered on. 
In the first case (i.e., if you say that Nirvisesha Brahman 

385 Sripati here criticises both the Advaifa and Dvaita view-points 
combined. If Advatia with its Nirviiesha Brahman is untrue, so 
is Dvaita in its position that Brahman and chaitanya ( Jlva ) are 
different. Sripati’s argument seems to be that the Advaitin 
having postulated prapancha for purposes of vyavahara, has had to 
end in Nescience. He suggests that while the Advaitin has, for 
vyavahara, to grant the Dvaita position of prapancha being different 
from Brahman, he has been unable to prove the proposition he 
started with, viz., a Nirviiesha Brahman, as he has ended in 
Nescience. 

386 That is, prapancha , chaitanya (jtva) and Brahman being 
different from each other. 

387 That is, Brahman is proved to be false and prapancha real. 
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exists), the way in which the argument by means of 
pravritti and nimitta , which are different from each 
other, is put forward, leads to the utter futility and 
contradiction of nirviseshatva. By the mode of argument 
employed, i.e., by means of pravritti and nimitta , the 
postulated vyavahara ( satyatva ) proves certain attributes 
in Brahman which cannot be avoided. Starting with 
the assumption that Nirviseska Brahman exists, the 
proof brings out a result which is contradictory to that 
assumption inasmuch as it points out a Savises/ia 
Brahman, and reduces finally the argument to the 
prattle (or raving) of a mad man {unmatta pralapavat). 
The word asti (exist) used in the bheda creating argument 
of pravritti and nimitta , regarding chaitanya {sat t ayah), 
in your philosophy ( tvanmate)™ 8 has ended in the 
conclusion of mithyatva (Nescience). 

The assumption of the existence of Brahman ends 
in the nirviseshatva of Brahman and thus makes Brahman 
non-existent. The skill employed in the argument 
becomes only useful to prove that the very assumption 
of Brahman at the starting ends in a contradiction and 
proves that nothing is existent, because nirviseska cannot 
be correlated with the assumption that Brahman exists. 
If it is said that pravritti and nimitta are not different 
from each other, then samanadkikarana follows : Nirviseska 
and savisesha should then be treated as possessing a 
common substratum — or as being in the same category. 
Formerly some ancients 300 treated pravritti and nimitta 
which indicate bhinna (that is, difference), sometimes as 
samanadkikarana. Even they arrived at the same 
conclusion, committing the same fault. 

In assigning a non-existent dharma to pravritti and 
nimitta and discussing a Nirviiesha Brahman, the identical 
absurdity {ayameva dbshak) is arrived at. If Brahman does 
not exist beyond the assumption ( anatireke ), then samanadhi- 

888 Here, at this final point, Srlpati addresses the Advaita 
expounder directly by using the word tvanmate. 

888 There is no clue as to who these anciento were. 
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karaita is destroyed (samdnddhikarana hdneh). If Brahman 
exists beyond the assumption ( atireke ), the siddhdnta 
(conclusion) itself is destroyed . 370 

From this, the hypothesis of a Nirviiesha Brahman 
goes without proof ; and by its very nature results in 
contradiction. When the things we ardently seek for 
are by their very nature impossible of attainment, we 
should not lay on them an unbearable blame (blemish) and 
renounce them. By this, according to the Srutis, 
nirviseshatva is disproved and rendered futile. In such 
a case, the Srutis which are separated from the differences 
created by prakriti and pratyaya (radical form and 
prefixes and suffixes) would result in want of authority. 
Indeed, does mithya mean being different from Brahman 
as parctmdrtha or aparamdrtha (as the highest or the 
most sublime truth regarding Brahman or the reverse 

of it) ? In the first case, as bhedatva is accepted as 

true, the opposite cannot be true, because the destruction 
(nullification) of the siddhdnta results therefrom. Nor 
is it the second ; for both the satya (truth) and mithya 
(untruth) even as to the existence of Brahman will be 
unpreventable. The causes that go to prove the 

differences in Brahman will be the causes which 
go to prove his non-existence. The ghata cannot in 
its real state claim to be different from Brahman 

and in its mithya (non-existent) state claim to be one with 
Brahman. This bhedabheda state itself being mithya (non- 
existent), it cannot go without being called faulty [i.e., it 
would be faulty to postulate that in its real state the ghata 
is different from Brahman and that in its mithya state it is 
one with Brahman). The truth of the whole matter is that 
mutual contradiction and unrectifiable confusion cannot be 
removed while you only profess to be impartial between 
bheda and abheda and between jlva and Brahman. Why 
don’t you accept the mithyatva of both of them, jlva and 
Brahma n ? 

870 Cf. Anandatirtba’s Mayavada Khandana, Section relating to 
(f tireka and anatireka (Kumbabonam Edn., p. 2), 
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Not that it is impossible to arrive at such a conclusion 
on the basis of the abheda srutis. By the text Sarvam 
khalvidam Brahma., Brahman as well as the jlva are ever 
proved- And therefore the existence of prapancha as well 
as Brahman is true. Is nirviiesha an aid or a hindrance to 
Brahma knowledge ? If it is the second, the Siddhdnta falls 
to the ground. Is Nirviiesha Brahman to be understood 
as gnana or agndua ? If it is the second, the Siddhanta 
falls to the ground. If it is the first, then, is Brahman 
saviieska or nirvi&esha ? If it is said that Brahman is 
nirviiesha , then it contradicts ( vyaghdta ) your cherished 
objective. If it is said that Brahman is saviieska, the Brahman 
becomes eternal ( nityatva ). If gnana becomes nitya, the 
argument also becomes nitya (eternal), i.e., endless. Similarly 
even Muktas understand that prapancha is eternal . 371 Then, 
in the Mukti state, when full satisfaction has been attained 
in vishaya {i.e., worldly affairs), it cannot be said that the 
prapancha is nirvishaya {i.e., does not pertain to worldly 
affairs). Then, there will be no state of correct know- 
ledge {gnana). A knowledge {gnana) which describes no 
object {i.e., nothing), has nothing to support {i.e., no prop 
or support) and is a contradiction (in terms). A gnancd vl 
which relates to a past enjoyment {atita gnana) can no more 
be desired to be had. In the same way, if out of past 
enjoyment there is some small particle still left out, we 
cannot without contradiction call such a small particle 
left over as nirviiesha. Because such a declaration would 
end in a faulty observation. Therefore to describe things 
which are within our experience as nirvishaya 373 and nird- 
iraya Z7i is vain, for, in the example “I know this is a ghata ”, 
which can be stated with firmness, without any doubt by 


871 So real is prapancha. 

872 Gnana is obtained for realizing Brahman ; it is the highest 
object that can be aimed at ; but if that is not to be aimed at, what 
is the use of that gnana ? 

878 Nirvishaya : Having no scope or sphere of action ; not 
attached to sensual objects. 

874 Nirafraya ; Without a prop or support, 
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seeing and handling, it cannot be stated that it (the gkata ) 
is not true and that it (the gkata ) does not exist. It is 
the height of contemptuous folly (clhik) to state that the 
gkata is just like a flower existing in the sky [gagana 
kusumavat) which can neither be handled nor obtained and 
which has merely to be imagined, having no real existence. 

Further, is Brahman matter ( dravya ) 375 or otherwise 
( adravya ) ? If he is dravya , then he should possess its 
properties or qualities also. Also he will have to be consi- 
dered along with time, just as the existence of a pot {gkata), 
as to when it came to exist, etc., which becomes meaningless. 

Having an idea involving Time, it may be granted as 
being Sat. Even though at certain times certain properties 
{guya) are exhibited yet, he (Brahman) possesses no proper- 
ties {aguna), which shows an inconsistency. If the existence 
of guna is permanently granted, then, nirviseskatva becomes 
foiled. If avidyci (illusion) is granted, it is not possible to 
establish true knowledge. If Brahman is to be considered 
as adravya (non-matter), Brahman is always co-existent 
only with dravya. For example, Sruti texts like Sve 
mahimni \ iti, contradict the argument. Therefore, as 
Brahman is always co-existing with dravya, the nirviseshatva 
becomes broken down ( bhangachcha ). Therefore, with the 
argument, conducted at length, in these ways, with all 
reasons and proofs adduced for contradicting the first and 
the second kakskas , 376 Brahman, who has no contradiction 
whatever, becomes contradicted by the remaining two 
kakskas , i.e., the third and the fourth, and the confusion 
becomes unpreventable. Hence the argument is one to 
be discarded (as a remote one). 

It is not the fourth, because there is no contradic- 
tion in the Vedas themselves about the truth and principles 

375 Dravya means a thing, substance, object or matter. An ele- 
mentary substance ; the substratum of properties ; one of the seven 
categories of the Vaiseshikas. The dravyas are nine : — pnthvi, 
ap, tejas , vciyu, dkdSa , kala, dik , atma?i and manas. 

878 Cf. Tri-ckatura kaksha bddhyaiva referred to above in detail- 
ing the basis of the Advaita argument, 
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relating to Brahman. As to the real nature of Brahman 
(tatvddishu) as revealed in the Vedas and as stated in the 
Srutis, there is no contradiction. The nirviiesha doctrine 
exhibits the qualities relating to Brahman in a manner 
contradictory to them {i.e., Vedas and Srutis). Such 
contradictions not only contradict the Vedic truth, but 
are also evidently against Sruti texts such as : — Neka 
ndndsti 377 and Yasmindyauh \ iti, Z7S etc. These are gravely 
contradicted and the argument becomes inconclusive thus, 
viz., that though there is no prapancha actually, it is 
only assumed for vyavahara. 

The thing assumed is an unwarranted stretch beyond 
Brahman ( atirikta ) and it leads into the region of dvaita 
(dvaitaprasangat), though professing that dvaita is false 
(mithyatva). And those proofs that maintain the dualistic 
doctrine contradict his ( advaitic ) own doctrine and establish 
finally the truth of the dualistic ( bheda ) doctrine as one to be 
accepted ( angikaryataya i) and thus results an unwarranted 
stretch ( ativydpteyascha ) beyond Brahman. Further, if it is 
asked, whether the characteristics of Brahman are in accord- 
ance with the principles of the Veda, or different from 
them, whether the complete attainment of Brahman could 
be fulfilled or not, the reply is that if it is not fulfilled, it is 
contradicting the starting point, according to his (adversary’s) 
argument. If it is realized that the starting point of 
prdpanchaka vyavahara breaks down under weight of many 
Vedic proofs adduced against it, the argument ends in open 
contradiction. If the world becomes illusory (asatvi), the 
proofs adduced in support of it (by himself) become contra* 
dieted. What was stated at first, viz., that bheda {jlva being 
different from Brahman) is nuthyd (false), is itself estab- 
lished as being consonant with truth, contrary to one’s 
own argument. 

Nor the fifth. While such is the case, your attempt at 
starting with an argument, professing it to be a Vedic one, 
to establish to the world Brahmasatyatva , has finally ended 

377 Ckch, Upa., VI. 2. 1. 

878 Mund. Ufa. % II, 2. 5, 



INTRODUCTION 


401 


in the destruction of your argument and in contradiction, 
and (your) whole labour has been lost — much like the 
labour that is lost in trying to establish the beauty of a flower 
hanging in mid-heaven or in representing a pole as a malici- 
ous serpent. So you have to retire from gesticulating in 
the (dialectic) arena. Now, this is the final verdict ( abhi - 
praya). Throughout the argument relating to nirvisesha 
Brahman, the negative prefix ni (in the word nirvisesha) 
denotes and establishes artha kriyd sunyatvam (i.e., void of 
all realization of object) and artha kriyd sunyatva bhava 
(incapability of expecting any realization of the object). 
While so, Brahman is proved to be, by an unwarranted 
stretch, one beyond himself (ativydptih). Avidyd being one 
never separable from Him (Brahman), the impossibility of 
realizing Brahman, the yearned object, is proved. 

And being Himself inseparable from impurity 
(asuddha), vyavahdritva is not established. When all true 
knowledge is separated, then, all attributes are gone and 
there results finally sunyavada sdmrdjya (i.e., the ascend- 
ancy of the kingdom of Sunyavada)™ or Nescience). The 
differentiation (vise shit am) can never exceed the attributes 
(■ viseshana ) of an object (viseshya). In order to exterminate 
avidyd , the argument employed denotes that it reaches 
beyond ( atirichyate ) the characteristics of Brahman, so that 
it finally goes to an unwarranted stretch beyond Brahman 
(ativydptih). Even if the light of knowledge is obtained, 
yet the non-destruction of avidyd renders the result nuga- 
tory — the cause not leading to the desired result. 

Though the corporeal object is brought to light, the 
illusion (avidyd) regarding the corporeal objects is not 
removed. Similarly the Self (svatvam), even though 
without selfishness (svavishayatam vindpi), brings into the 
light the svarupa of Brahman and removes avidyd. This 
is the declaration of the iattva (truth) (i.e., siddhJdnta). 

Moreover, the mere imagining of the existence of the 
serpent in the rope, which is unreal (prdtibhdsika), and 

879 The doctrine of the non-existence of anything ; the doctrine 
of a Buddhist sect. 

39 ? 
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which makes one to fear and tremble, is a result which can 
only be described as an unwarranted stretch beyond the truth 
of the actual existing object, causes and effects. When the 
existing facts are ignored, as for example, in a ghata mere 
thoughts about it are unwarranted stretches beyond it 
{ativyaptih). A multitude of unsettled thoughts ( prachaya 
vyavahitd) which arise ( utpanneshu ) about a thing cannot 
give a settled idea regarding it. Such unsettled thoughts 
for that moment mean evidently an unwarranted stretch 
beyond that object ( ativyaptih ). No correct result can be 
realized by such (unsettled) thoughts and action (kriya) 
taken on such (unsettled) thoughts. Similarly, in svapna 
(dreams), both good and bad sights are seen with indications 
for the time being of several actions and results, which 
finally (in the wakeful state) prove as unwarranted stretches 
beyond actual reality. As regards the vydvaharika objects, 
of which knowledge ought to be gained by endeavours and 
by trying to realize them, the fault is of one’s own mind 
{atmdiraya dosha eva). For an untoward result that even- 
tuates by the wearing of a kataka (gold bangle) or a makuta 
(a crown) or some such thing, cannot be warded off by 
blaming merely the kataka or the makuta (when actually 
the result has already been experienced). In the same 
way what is seen occurs and is experienced in svapna 
(dreams). Even though they are unwarranted and beyond 
the stretch of actual facts, yet nothing can be prevented 
by applying any kind of interruption. While such is the 
case, in all such cases of illusory knowledge {prati- 
bhdsika), where an unwarranted stretch beyond the actual 
facts is reached, there can be no interruption. Such 
things cannot fail to occur under such circumstances. 
While such is the case, in the present instance, your 
starting at first with the calculated mistake — of imagining 
for the purpose of vyavakdra a serpent in a rope — is but 
accidental and results in unforeseen consequences ( dkasmika 
prasangat ). Such a view is again confirmed by the 
detailed description of the result of actions seen and 
experienced in svapna (dreams). 
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Nor can it be the sixth ; that is, Brahman cannot be 
mere light of knowledge free from any cause or fault. 
Because in examples derived from the conch-shell ( sukti ) 
throwing the light of silver, in which it is mere illusion, 
Brahman becomes ativydptih (an unwarranted stretch 
beyond Brahman). In regard to objects about which almost 
all people have an ascertained knowledge, even though such 
things are away from their senses of sight, yet it cannot be 
said that the characteristics of such things are in any way 
contradictory to those actually pertaining to them. 

In texts like Yato vd imdni bkutdni jayante I 380 
Atmana akasassambhutah 381 i Yasmin dyauh pritkivl 383 I iti, 
which refer to the creation of the creatures of the world 
and the birth of dkdia by Atman , etc., which objects are 
perceivable only by mental wisdom, it is not possible 
exactly to say what their characteristics are. Then, 
the Srutis , which are responsible for mentioning avidya, 
as being the root of all ignorance, state that avidya, 
cannot bring into existence the actual knowledge of 
Truth for realizing Brahman. Therefore Brahman 
becomes ativyaptih, (. Brahmani ativydpteh). That is, 
avidya is something beyond Brahman. (That is, you 
are going beyond the Srutis in attributing a power to 
avidya which the Srutis do not predicate for it though you 
are bringing in the Srutis to support it. There is 
ativydpti here.) Therefore it cannot be said that by such 
proofs Brahman can be realized after being freed from 
the illusory knowledge of Maya co-existing with him. 
It cannot be said of the Upanishads that the root of 
ignorance {avidya) has taken its origin in them or that 
avidya is in Brahman. Those proofs cannot be expected 
to support such a view. The Sruti text Athdta adeso 
neti neti I Nasadastn msaddsxt taddmm i 383 Purupurastan- 

480 raitt. Ufa., III. 1. 481 Taitt. Ufa., II. 1. 

882 Mund. Upa., II. 2. 5. 

888 Rig- Veda , X. 129. 1. This text is quoted by Anandatirtha in 
his comment on II. 1. 18, A sadvyapadesdt neti (henna dharmantarena 
vakyajeshdt, 
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nasannasannasadasat \ 38i iti, , contradicts even whatever 
was assumed to be as true of Brahman. By describing 
Brahman in the terms used in the Sruti (texts) and 
interpreting them in a different manner, and describing 
the world {prapcmcha) in contradiction to them ( Sruti texts), 
you are belittling them ( kinchitkaram ). While Brahman 
possesses all the characteristics mentioned in the Sruti 
(texts) in a real form, you have interpreted them to 
show an unwarranted stretch beyond Brahman ( ativyap - 
teh). It is not possible to say that the arguments 
used are in one continued form along the path of 
right knowledge {gnana prakaratvd). Even the knowledge 
about a pot (gkata) according to your argument, goes be- 
yond the attributes of correct knowledge ( avydptik ) about 
it, and the attributes are not rightly applicable. 

Even though Brahman is possessed of sadrupa (good 
characteristics), you have in some manner ( prakdratvdt ) 
interpreted a world consisting in Brahman ( Brakmani 
prapanchah ) in the form of an illusion {guana prakarat- 
vdckchd) thereby concluding that Brahman only is true and 
that the world is a mere illusory (< cuihyastatvam ) appearance 
in Brahman just as gkata is seen by the eye and taken 
to be true by its fashioned appearance and that Brahman 
is really attributeless (vishaya viieshanam iti ), which is 
neither right nor true {na yuktam). For this very reason, 
all the attributes mentioned (in the Upaniskads) become 
useless ( vaiyarthydt ). The statement that it {prapancha) 
exists only in appearance and not real (pratibkasike) 
is only intended by you to make the all-pervading 
character of Brahman void of truth (vydpti varanachcha). 
Therefore, the statement that the visva (world) is true 
only for the purposes of vyavahara is in clear contradiction 
to Sruti, yukti and anubhava 385 and hence is called an 

884 Anandatlrtha, in his Mayavadakhandana , quotes this text to 
prove that the Advaita conclusion regarding Brahman being neither 
sat nor asat nor s a das at and being one inexpressible or having no 
characteristics — is nothing but Sitnya. 

888 Literally means Veda, reasoning and experience. 
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argument of concealed Buddhism and Mdyavada ( Prach - 
channa Bauddha Mdyavada ). And this is the conclusion 
of Brauta Baiva Siddhanta (publicly) declared to the 
sound of a bell-metal bell {gkanta-gkbshah). 

Moreover, in the grand texts ( mahdvakyeshu ) of 
Tattvamasi , etc., no aikya with nirviseska Brahman is 
taught {upadiiyate). The words tat and tvam z&0 in the 
mahavakya teach in the sense of {paratvdt) saviiesha 
jwa-Brahma {i.e., jiva and Brahman possessing qualities). 

In texts like Tad aikshata bakusyam i 387 iti, the words 
tat , etc., denote clearly Paramesvara Brahman with 
attributes {saviieska) by whom the creation of the 
world was effected. If you say that everything is cover- 
ed in knowledge inseparable from Maya {Mdydvidyd- 
vachchinna ) and that no aikyatva can be brought about 
between jiva and livara , who are respectively of little-know- 
ing and all-knowing nature, being far wide from each 
other as a cow and a dog ; and pursue the doctrine 
further by employing the jahal and ajahal la&shana modes 
of argument, sometimes vetoing and sometimes agreeing 
with the texts of the Sruti and finally saying that “ He 
is Devadatta” who appears as the result of the upadhi 
of Maya { Mdydvidybpddhih), the destruction of which 
upddhi created by Maydvidyd will result in the realization 
of Brahman, who should be understood to be free from 
all attributes ( Nirviieshah ) — if you ask us to admit the 
existence of such a Brahman, then, we say, we do not 
accept such a doctrine ; because by your own argument 
you have arrived at a conclusion that is either an 
unwarranted stretch beyond Brahman or which ends in 
anything but Brahman {i.e., in Nescience). For texts 
like Brahma veda Brahmaiva bhavati i 388 Brahmakamo 


886 Cf. Aitadatmya midam sarvam tat satyam sa atma tattvamasi 
Svetaketo , where the words tat and tvam are used in terms of jiva 
and Brahman, with their respective attributes. The text is from 
the Chchanddgya Upanishad, VI. 1. 8. 

887 Chch. Upa., VI. 2. 3. 

888 Mund. Upa., III. 2. 9. 
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Brahmavedanam kurydt I Divyam paramjyotirupam 
sampadya svena rupena abhinishpadyate I - ’’ 80 Siva eko dhyeyah 
sivamkarah sarvam anyat parityajya I 390 Dhyatva munir- 
gachckati bhutayonim samastasakshim tamasah parastdt i 301 
Sraddha bhakti dhyana yogddavehi i 3Sa Hi, teach clearly 
that Sivatva could be obtained by the jlva by duly 
meditating upon Paramesvara and praying to Him 
agreeably to the Bhramara-klta nyaya . the klta being 
transformed into the bhmmara through constant meditation 
of him. 

Texts like Esha hi eva sadhu karma kdrayati i id, 393 
proclaim that Paramesvara is capable of getting done all 
good deeds and conferring all the four states of mukti 
in addition to granting the privilege of residence in the 
same heaven with himself {i.e., Kailasa). Moreover, Sruti 
texts like those beginning with (the words) Tadaikshata 
bahusyam I 304 iti, are contradicted by your mode of argument 
and the meaning of the Sruti text Ekavignanma sarva- 
vignanam, etc., 393 is totally shattered to pieces by you. 
Besides, according to your doctrine, meditation on Para- 
mesvara will not end in the realization of sakshatkara 300 of 
Paramesvara, because your maxim yad drisyam tan na&yam 
(whatever you see by the eye that is destroyable — and not 
real) leads to nishpraybjana — utter futility of all objects, and 
attaining nothing as the result of dhyana (meditation) 
and renders it useless ; and exhibits Parasiva Brahman who 
shines resplendently in his all-knowing and other qualities 
{sarvagnatvadi) and his six kinds of characteristics, 
exhibited in expressions such as Siva, Sarva, Sankara, 
Anandagnana, Ananta, etc., powerless, and makes his 
name a term convertible into hasta, kara , pdni and other 

888 Chch. Upa., VIII. 3. 4. 

880 Atharvaiiras. 

881 Katvalya Upa . 

882 Kaivalya Upa . 

888 Chch. Upa. 

884 Chch. Upa., VI. 2. 

888 Chch. Upa., VI. 1. 4. 

888 Literally, direct perception, apprehension or knowledge. 
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terms and makes him inexplicable and also exhibits jiva, 
who is entitled to be considered as the indivisible part of 
that all-knowing svarupa of P aramasiva ( akhaniagnana 
svarupa P aramasiva) as being both separate and one with 
him. But if one asks whether jiva is different from the 
akhandagndna svarupa Parasiva Brahma or one with him, 
it is not the first. For a world composed of (material 
objects such as) ghata (pot), pata (cloth) and the like which 
shine as clear objects by the (aid of the) rays of the Sun, 
cannot be said to be shining by the internal light of the 
jlva ( sva 397 svabhdsaka prabhdkara) that perceives it. For it 
is the urge caused by Paramasiva which brought to him the 
knowledge of the object so perceived. Nor can it be the 
second. It cannot be said that the mere eyes as the organ 
of sight have realized the sight of it. Or, if it be said that 
jiva being separated from real knowledge, could acquire 
the knowledge of the object by experience of sight, we say 
it is not so. How can it be possible for it to get at a 
knowledge by its own exertions ? Then could it have the 
power in itself both to lower itself and raise itself 
(ulkrishta and apakrishta) ? Not the first ; for it is 
against Sruli, yukh and anubhava. Nor could it be the 
second ; for meditation as aforesaid is incapable of giving 
realization on account of its own fault. Nor is it the 
third, for, according to Sruti texts like Gnd gnau dvau 
ajdvisanlsait I 398 Pradhdna kshelrapatir gunesak i 399 lidnas- 
sarva vidydndm livarassarva bhuldndm 'r i0 ° Hi, etc., a 
great contradiction will ensue as it is opposed to the 
Sruli , yukti and anubhava. The actual realization 
(sdkshdlkdra) will become impossible, even though the 
light of knowledge is as clear and effulgent as the 
light of the Sun ( Prabhdkara ) shining in the middle of 
the sky. And, therefore, if you say that by the knowledge 
derived from meditation and worship and prayers that 


887 Sva here means jiva. 

888 Sveta. Upa., I. 9. 

898 Sveta. Upa., VI. 16. 
400 Mahopa., 29. 
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Brahman could be realized, according to your own argu- 
ment, it is not possible. But just as the Sun is to the sky, 
the eyes are to the body for the purpose of realizing 
Brahman. And there can be no contradiction if the soul of 
the jiva , which has attained purification by the dlks/id 
(initiation) administered by the guru {guru dlksha suddha 
jlvasya), obtains sakshdtkdra (i.e., direct realization) of 
Paramesvara through his direct grace {anugraha). If 
not, Sruti texts like Gndtvd Sivam sdutim atyantameti i 101 
Brahmavid Brahmaiva bhavati I 102 EshdimrdfmCi c/ietasd 
veditavyah i 103 iti and hundreds of other similar texts will be 
rendered useless. Otherwise, in this world, there would be 
no more such a thing as the imparting of instruction by a 
guru to a siskva. Therefore, what has been formerly 
said, is the declared meaning of all the Veda* and the 
Vedanta. This is our conclusion [siddhdnta). 

Now, it should not be said — says Sripati —that the first 
four Sutras have given the full purport of the whole work 
entitled the Brahma-Sutm consisting of four chapters and 
that it is unnecessary to consider the remaining Sutras of 
the work. If it is suggested that a consideration of the 
remaining Sutras is not necessary, then, the reply is that it 
is not so. The first four Sutras, in Sripati’s opinion, define 
in the main Brahma lakshcma. In order to bring home 
clearly and at length the lakshana of Brahman, Bhagaviin 
Badarayana primarily explains in the Sutras that follow that 
the sanka (doubt) of ativyapti cannot, under any circum- 
stances, exist in regard to Brahman. In commenting on the 
Sutras immediately following, Sripati not only seeks to 
reaffirm the proposition that the Brahman under discussion 
is Mahesvara himself but also refutes the Dvaita and the 
Visishtadvaita standpoints and Sankara’s doctrine of fagan- 
mithydtva. A very brief reference to these points ought to 
suffice, in view of the consideration already given to the last 
of these topics. 

401 Sveta. Upa., IV. 14. 

402 Mund. Upa ., III. 2. 9. 

408 Mund. Upa., III. 1. 9, 
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The Repudiation of Sankhya-Dvaita. 

In the next adhikarana — Ikshatyadhikaranam — 
Sripati suggests that Badarayana refutes ( nirdkarana ) the 
Sankhya-dvaita-mata (i.e., the Sankhya-dvaita doctrine). 
Just as a magnet draws to itself the needle by its power of 
attraction, so Brahman draws to himself the pradhana (i.e., 
world) as he himself is the sole author of creation, etc. 
Agreeably to this maxim, Badarayana repudiates in 
this Adhikarana the doctrine of Sankhya-dvaita and estab- 
lishes that the Brahman under discussion is no other than 
Mahesvara, who is both the cause and the effect of the 
creation of the universe. This Adhikarana consists of 
eight Sutras from the 5th to the 12th. In Ikskatemasabdam, 
1. 1. 5, it is enunciated that Brahman undergoes no 
change ; Prakriti only undergoes change, just as earth does 
in the hands of a potter. 

So Brahman controls Pradhana by his power. The 
chief cause for the creation of the universe is (Para) 
Brahman. Pradhana , Prakriti, etc., are only materials for 
him in connection with creation, protection and destruction. 
Brahma, Vishnu and others are ever ready to work accord- 
ing to the will of Parasiva (Brahman). In the next Sutra 
(1. 1. 6) Gaunaschennatmasabddt , the word atma, says 
Sripati, denotes that Pradhana must be looked upon as 
subordinate (to Brahman) and neither as independent nor as 
capable of acting of its own freewill just as a servant is 
never independent of his master, even though he is granted 
any amount of power and influence. So Pradhana, even 
though it is described in terms of atma, cannot be indepen- 
dent of Paramesvara. In 1. 1. 7, Tan nishtasya mokshopa - 
deidt, Sripati refutes both the Dvaita and Visishtadvaita 
doctrines. Sripati calls Dvaita as ghatapatavat asamspru - 
shta bhedavdda matam. 104 

404 In the Tatvasankhyana of Anandatirtha, the following 
occurs ; — Duhkha sprushfam tadassprushtam iti dvaidheva ehetanam i 
NityaduJikha Raman yetu sprushta duhkhasamstaiah | St ru shta duhkha 
samastascha asamsprushta iti dvidka 1 Diva rishi pitru pa nara iti 
muktdstu panchadhd 11 Sripati’s description is a short one based 
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Sripati describes Visishtadvaita as danda, dandival 
angdngivat samsrushta bkeda vdda matam. The doctrine 
holds danda and dandi and anga and angi (body and 
its members) as a composite whole though they are seen 
separate by the eye. Sripati after refuting these two doctrines 
establishes that there is no difference between the jwa and 
{Para) Brahman. In 1. 1.8, Heyatva vachanackcha , Sripati 
tries to establish that none other than Parasiva Brahman 
could claim to be the cause of creation. The Pradkdna (i.e., 
Prakriti) cannot claim to be its cause as it is lifeless (fada) 
and can only be a material for Brahman. Here he uses two 
nydyas : — (1) Sthularundhatl nydya and (2) Sakha chandra 
nydya. Pradhdna is only a material to locate the action of 
Brahman as being the cause in creation. In 1. 1. 9, Prati- 
gnd virodhat, it is suggested that Pradhdna cannot be made 
a cause because it is only fada, i.e., a lifeless thing in which 
no life ( chetana ) can be imagined. Hence it cannot claim the 
description of sat. In 1. 1. 10, Svdpyaydt, Sripati endea- 
vours to show that Pradhdna cannot claim to be the cause of 
destruction. Parasiva Brahman only is the chief cause of 
laya (or destruction) in the same way as he is the Creator. 
Parasiva Brahman is always in the heart of the jxva in 
sukshma form and causes sleep of a very profound kind 
{sushupti). The jlva finds its temporary station in Para- 
Brahman during profound sleep {sushuptau Saukare laya iti ) 
and returns to the world after it awakes. In 1. 1. 11, Gati 
sdmanydt, Sripati points out that Parasiva Brahman is 


evidently on this text of Anandatirtha. Srlpati’s description may be 
thus translated ; — Those disputants who hold that ghafa and pafa (*.<?„ 
jug and doth) are quite different from each other, so different that they 
do not touch each other.at any point, Anandatirtha’s text says 
**The unafflicted and the afflicted are the two eternal kinds among 
the chetana s (souls). Rama {i.e., Lakshml) is never afflicted even 
in the least ; as regards others they are all afflicted, more or less to 
a degree. Among the afflicted, they are divided into the least 
touched and the most touched. The least touched are five in 
number: the gods, sages, ancestors, kings and good men who are 
eternal muhtas (i.e., the eternally blessed)/’ [These are least 
afflicted by reason of their very subordination to (Para) Brahman,] 




INTRODUCTION 


4li 


above three deities Brahma, Indra and Upendra and also 
Chandra, Dinendra and others and that he is the Chief and 
Supreme Lord over all and the author of Sris/iti, Sthili and 
Laya as well as the creator of the deities. He quotes the Ma- 
kandrayaiiopaniskad and states that though Narayana is said 
to have been the only one above all — that there was neither 
Brahma, Isa nor Agni nor the Sky nor the Moon nor this 
world at first, yet, according to the Kaivalya , Katkavalli and 
Sivadvaita Prakd&ika and the Atkarva Upaniskad , Parasiva 
Brahman alone is the Lord above all, the others being his 
mere subordinates, tied up with the bondage of Maya. 
Sripati quotes in this connection the Bhagavad- Gita and the 
Atharvopanishad. In 1 . 1 . 12, Srutatvdchcka , Sripati sug- 
gests that all the Upanishads and Vedas prove that Parasiva 
Brahman alone is discussed in the Sutras and that as he is 
the One above all, should be understood and realized as the 
great cause of Sris/iti, Stkiti and Laya. And this realization 
is the result of meditation. He quotes the Svetdsvatara , 
the Mahimna, the Saiva Parana , the Skanda and the Siva- 
Gita for establishing this position and impresses it by refer- 
ring to the Sthuldrundhatl nydya and the Pravaka samudra 
nyaya. According to the Mahimna, there are three kinds 
of yoga, viz., Sankhya, Pasupata and Vaishnava. Each 
of these three, though they denote different ways of medi- 
tation, through different principles, in their final stages, 
where these three methods meet in regard to the realization 
of Brahman, they are one and the same just as all rivers 
finally find their way to the sea. Sripati once again 
dissents from the view that Brahman is attributeless 
(nirviseska) and refutes that doctrine and warns mumu- 
kshus against it {Sruti sutra viruddkatvdt na mumukshu 
grdhyam). As it is opposed to Sruti and Sutra, he 
says such a view must not be accepted by those who 
are desirous of realizing the Brahman. Here, in this Sutra, 
he once again controverts the Advaita view that Brahman is 
nirviseska. Sripati says that the statement that prapancha 
is false, goes without proof ; when the cause is to establish 
an effect, the world being an effect, it goes without 
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cause, if Brahman is nirvibesha. If Brahman is nirvibesha, 
then the world goes without a cause. But the effect, 
i.e., the world, is seen. So, there is here a contradiction. 
Thus the Nirvibesha vdda ends in contradiction {bhanga 
prasangah). Passing on to the next Adhikaraita , the 
Anandamayddhikaranam , Srlpati, commenting on 1. 1. 13, 
Anandamayobhydsdt , states that in this Sutra Brahman 
who is in the jlva and who appears himself different 
from the jlva finally exhibits himself as all one. Srlpati 
points out that the jlva is never different from Brahman 
and he is always anandamaya It. He quotes the Chchdn- 
dogya Upanishad . Apastamba sutra and Svetdbvatara 
Upanishad and endeavours to prove that the sthula barlra 
which stands as a different encasement {kbba) of the 
jlva , finally destroys itself and the jlva , being part of 
Brahman, becomes Brahman {Brahmavid Brahmaiva 
bhavati)P 05 The prefix wait in the Sutra indicates the 
transformation in its several stages of the jlva, such as 
annamaya, prdnamaya, manomaya , vigndnamaya and 
anandamaya, and finally transforms itself into Brahma- 
svarupa, which is the anandamaya stage. Reaching this 
is Mukti. Ananda being Brahman, the jlva will finally 
attain the state of Anandamaya Brahman. Largely in 
the Vedanta , Siva is represented to be Parabrahman. 
Anandamaya is no other than Parasiva Brahman. This 
is the meaning of the Sutra : no other should be said 
to be Anandamaya except Parasiva. 

He is rasa among the rasas , Raso vai sah. After 
joining the Brahman of rasas, the jlva becomes Ananda — so 
says the ( Chchandbgyd) Upanishad. Brakmanah Bivasyaiva 
Anandababdb nirnltah. (To Siva is applicable both 
Ananda and Brahma babdas.) The jlva , from its sthula 
barlra stage, undergoes a series of developments and 
transformations until it becomes Brahman. Srlpati proves 
on the strength of the Nibreni nydya, Sakha chandra 
nyaya and Sthuldrundhatl nydya that the jlva becomes 
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finally the Anandamaya Brahman. Therefore meditation 
must continuously be carried out until the jlva is transferred 
into the Ananda stage — Sa eko Brahmana Anandah. 406 
According to the Hamsopaniskad and Kaivalya, Katha 
and Tattirlya , the jlva, having cast off its different 
destructive {naivara) envelopments, will attain to the state 
of Paramasiva and become one with him, according to 
the Bhramara-klta nydya, just as the klta becomes the 
Bhramara by constant, unbroken meditation on the latter. 
The external sheaths that encase the jlva are just like 
so many earthly coverings ( mrunmaya ghata ityddivat ), 
which are liable to undergo change and destruction 
(vikarartkakatvameva). 

Commenting on the next Sutra (1. 1. 14), Vikara- 
sabddnnMichennaprdchurydt , Sripati enquires if ananda- 
maya is to be understood as similarly capable of 
undergoing further transformation into something else, it 
should not be so. Because on account of the power of 
rendering abundant, in fact, abundant to an unlimited 
extent, the state of ananda, which is the characteristic 
of Paramesvara, to which state the jlva transforms 
itself. Sripati says that as the jlva advances in acquir- 
ing more and more ananda, the sorrows and other like 
characteristics attaching to the jlva will lessen and 
lessen and finally disappear. The chetana should not be 
understood to be on the same footing as the earth, 
which has to undergo many changes, until it assumes the 
form of a jug, for earth is only a lifeless thing. 

Next commenting on 1. 1. 16, Taddhetu vyapcv- 
desdchcha, Sripati remarks that in this world a learned 
man makes another learned ; the wealthy man makes 
another wealthy; and the self -shining sun and other 
heavenly bodies make others (on whom their rays 
fall) to shine. In the same way, Paramesvara, who 
is Anandamaya, having given ananda to all the jlvas, 
when they are in perfect sleep, makes them feel anatida. 
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In that state (sushupti), Paramesvara is the cause 
for all the ananda and he is the agent (kartd). 
Therefore it follows that Anandamaya , who gave the 
jlva all the ananda , is no other than Parasiva, who is 
the chief cause {beta). If indeed, Brahman is nirvivesha 
(attributeless), then, the granting or securing of ananda , 
transforming one into Anandamayatva is not possible. 
If it is said, adopting the reasoning of the Purvachiirya 
(Sankara) that the mere allegation ( adhydropa , attributing 
wrongly what is not existent) that the world was 
created without its being truly existent ( nishprapancham 
prapanchitam ) only for the purpose of vyavahara (for 
argument’s sake), and that Brahman cannot be held 
responsible for transforming the jlva into the state of 
Anandamaya, then, we say that it is not so. In that case, 
we will have to understand vyavahara as meaning truly 
existing and capable of development into a transformed 
condition after the lapse of time {kalantara). Then the 
doubt arises whether prapancha is of the character of 
sat or of asat or incapable of interpretation being a combi- 
nation of sat and asat. It is not the first ; because 
at what distance of time, however short, two irreconcilable 
things like ghata and pata can reconcile themselves into 
one cannot be conceived of by us with any degree of 
certainty. If we go on trying to establish that there 
is a common relation between two irreconcilable things, 
to bring about a reconciliation between them within a 
particular limit of time, then it is to be understood 
that such an argument is employed for the time being in 
terms so as to satisfy only the purpose of the argument 
( vaibhashika :) and not as a matter of truth. Being 
incapable of establishing the absolute non-existence of 
mithyatva ( vyavahara being used), it (the argument) 
ends in contradicting its own siddkanta (svasiddhdnta 
virodhah). Mithyatva is a thing which is said to exist 
in that space and time and counteracting all existence. This 
finally opposes his own argument and the doctrine held by 
him {i.e., Purvacharya) ends in ativydpti— an unwarranted 
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stretch beyond the starting point (of the argument). Nor 
can it be the second. Being himself the well-known and 
the indescribable and consisting of sat and asat (soda- 
sadatmaka) and containing the qualities of both sadasad, 
such a curious thing is unknown (aprasiddheh). 

Nor can it be said of Brahman, that he is different 
from sat or asat and comprising of the characteristics 
of sat and asat. If Brahman is said to consist of 
sat and asat combined, then also ativyapti occurs. If 
it is said that Brahman is absolutely one, consisting 
of sat, then it follows that he is different from the 
combined characteristics of sat and asat. Then he 
can only be said to consist of purely sat. If Brahman 
is said to consist only of sat, without any admixture 
of asat, then there can be no kind of asat of even the 
smallest quantity in him. If he should consist of asat 
in him, then ativyapti follows. Therefore, correct 
knowledge of Brahman is realized when he is understood to 
be free from asat and only as consisting of sat in him. 
Even then if Brahman is understood to be devoid 
of Dharma , then again ativyapti follows in Brahman. 
But it is said that for the very reason that Brahman 
is devoid of Dharma , it should not be said that results 
in ativyapti, i.e., is an unwarranted stretch beyond 
Brahman. Because the argument becomes unreasonable 
and ends in unjust conclusion. No conclusion, unless 
free from faulty inferences, can be considered as final 
and one capable of realizing Brahmatva. So far as 
there is a decided and correct knowledge regarding the 
characteristics of Brahman, so far only is Brahman 
readily realized. The knowledge of Brahman and the 
realization (of Brahman) are never separated from each 
other. This is our belief ( matam ). There is no ativyapti 
in such a realization of Brahman. So long as Brahman 
is seen in so many different forms of existence, it is 
not possible to describe Brahman in all the characteristics 
of the several forms in which he is seen. For example, 
in texts like Tattvamasi etc., hundreds of patently 
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contradictory expressions are to be found not easily 
reconcilable. And therefore if Brahman is to be considered 
as abheda and absolutely one, then it is not possible to 
easily reconcile all such contradictory expressions found 
in the Srutis ; for, even if the expressions are intended 
to convey the idea of bheda , just as between ghata and 
pata, then also it is not possible to avoid ativyafiti. 
While things are patently different, to say that they 
are one and undivided is to land the argument in 
ativyapti. Even though silver is seen in the conch-shell, 
to say that it is not silver but a mere illusory thing 
that appears like silver is to say that there is no 
definite description of what is seen. Even though the 
eye sees objects with several characteristics, to deny 
that it has no characteristics, is to harm the siddhanta 
sought to be established. Indeed, when we see an 
article made of silver, we call it “This is made of silver”; 
thereby we mean that it could not be a thing made 
of anything else but silver. There is no reason why 
we should doubt it to be any other thing. Again, when 
we see another article of a different form and made 
of silver, we call it “ This article is made of silver 
Though the two articles are different in form, they 
are made of the same metal silver, and there can be 
no bhranti (mistake) in regard about it. We cannot say 
that for the mere reason of change of form the substance 
also is different. Similarly, Brahman who exhibits himself 
in several forms is the same in substance. Thereby 
the argument that Brahman is devoid of attributes ends in 
defeat, according to the Sruti text Neha nanasli kinchana 407 
which means that Brahman is never void of attributes. 
If so, by a contradictory argument [vyaghatancha) Brahman 
ends in apasiddhanta (in an erroneous conclusion). A 
Brahman devoid of attributes ( nirvi&eska Brahman ) 
is a contradiction in terms. Moreover, an object which 
is without any attribute cannot be exactly expressed 
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in any form of its existence. In such a state, Brahman 
goes without any description, just as a ghata, which 
has not been formed into any shape by which it could 
be described. Then, it is to be said that the ghata. 
appears to be of a black colour (mlo ghatah), whereby 
no comprehension of the object is realized. Now, 
bhyanti is never preventable. An object which appears 
to the sight cannot be wrongly mistaken to be any 
other than what it is actually seen to be and consist of 
those attributes. We cannot describe a thing that has not 
been actually seen. A matter which is possessed of a 
particular characteristic cannot be stated to be no matter at 
all ; for it is capable of undergoing changes from one form 
into another. Similarly Brahman who is the Atman and who 
takes on several forms to the sight, cannot be said to be 
devoid of such characteristics ( lakshanas ). If we do not 
admit the existing characteristics as we see in them, such 
as the ghata in our sight, reading its colour, etc., then 
we will be forming a wrong conclusion by a wrong mode of 
argument. We cannot disprove our sight when we clearly 
come into contact with a particular object ; nor can we 
think of any other object when we have a particular one 
before us. There can never be any difference between the 
observations that we make in an object and the actual 
characteristics that they display. If we did so, we would 
be making wrong conclusions just as assuming danda and 
purusha wrongly as (indicating) one (object) only — 
without distinguishing between the two). 

Then such a contradictory argument is to be under- 
stood as indicating the non-existence of either. But 
such a thing in Brahman is damaging ( dushtam ). If 
Brahman is to be conceived of in the form of an 
inexpressible one and as possessing characteristics which 
are contradictory to each other, unless such contradictions 
exist in him, such a Brahman possessed of Sadasadvi- 
lakshana cannot be actually realized or supposed to 
exist. In your (Purvacharya’s) opinion if such a con- 
tradiction cannot be removed or reconciled, Brahman 
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is not clearly established and Brahman, therefore, becomes 
something else and ends in ativydpti. Accordingly we 
cannot be prevented from deciding that Brahman can be 
anything but what you decide him to be — i.e., one possess- 
ing a character indescribable and composed of both sat and 
asat. The characteristics of sat and asat which, by your 
argument, you attribute to Brahman, can never be spoken 
of as 7 lirviMsha characteristics. Taking sat and asat on the 
whole, it is easily arrived at that Brahman is full of attri- 
butes, such as a gkalakalaia which consists of a combination 
of ghata, pala, etc. It follows, therefore, that what you said 
to be abhinna and adhydsa and just as the appearance of 
silver in the conch-shell is all untrue and proves only the 
Brahman with attributes. The belief that Brahman is 
distinguished by viieshana or attributive characteristics 
cannot be said to limit his unlimited ( viUshta ) qualities ; 
even if you say so, he is not affected by your so limiting 
his characteristics. 

The Bhedabheda Theory. 

At this point, it might prove useful to obtain a compre- 
hensive view of the Bhedabheda view propounded by Sripati. 
Sripati’s Bhdshya is to the Virasaivas what Ramanuja’s 
is to the SrI-Vaishnavas, Anandatirtha’s to Sad-Vaishna- 
vas (or Madhva-Vaishnavas) and Sankara’s to Smartas. 
It came to be written at a time when the Virasaivas occu- 
pied the foremost position in the religious counsels of the 
first Vijayanagar Empire. If Virasaivism may justly claim 
to be a revival of the ancient Saiva faith which became 
popular amongst the generality of the Western and South 
Indian people, long anterior to and more prominently 
since the days of Basava, the reformer, who largely 
democratised it about the middle of the 12th century 
A.D., Sripati’s Bhashya may be taken to represent its 
higher philosophical aspects. Its chief merit — as any one 
who reads through it will readily acknowledge— is that it 
seeks to put Virasaivism on a philosophical footing. What 
Srxkanthadid for Suddhasaivism, Sripati did for ViraSaivism, 
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While Srikantha’s system has been sometimes interpreted, 
notably by Appaya Dlkshita, in terms of Sankara’s Advaita, 
though he himself styles it Visishtadvaita, it is impossi- 
ble to so interpret Sripati’s. It is Virasaiva in letter and 
spirit where Srikantha’s is Saivite. It touches on every 
important article of faith of Virasaivism and brings it within 
the philosophic sweep of Badarayana’s Sutras. Coming as 
it did after the efforts of Sankara, Ramanuja, Anandatirtha 
and Srlkantha, it passes in review the first three of these 
and rejects their standpoints as also of Srlkantha, though 
not in the same open manner as it does the first three, and 
this for the obvious reason that Srlkantha and Sripati were 
both Saivas, though differing from each other in certain 
respects. Sripati does not accept the Saiva Vdishtadvai - 
tism of Srlkantha any more than he accepts the Advaita 
of Sankara. Even the casual reader will be struck with the 
deep learning, the extensive range of knowledge, the high 
dialectic skill and the intimate acquaintance Sripati shows of 
the systems he criticizes at such great length and with such 
effect. In places, his argumentation is searching and his 
criticism piercing to a degree. As a philosophical polemic, 
it is not a mere destructive treatise ; it is something more 
than that. It builds up a system, which seeks to give 
a broader base to the transcendental aspect of Virasaivism. 
What is particularly noteworthy is that he does not put it 
forth as a mere statement of his own individual views but 
as one founded on an old and well-established tradition 
going back to the hoary days of Agastya, the sage to whom 
all South Indian culture is attributed. This suggestion is 
of considerable importance, because it enables us not only 
to determine what authority should attach to the comment- 
ary of Sripati but also helps us to fix, within certain 
tolerable limits, the comparative age of the view-points taken 
by him and his predecessors in interpreting the Sutras of 
Badarayana. The Sutras themselves bear eloquent testimony 
to the fact that there were, at or about the time they came 
to be composed, different schools of Vedantic thought, 
led by well-known teachers, to whom specific references 
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are made by Blidarayana. Among these are Asmarathya 
(I. 2. 29 and I. 4. 20) ; Atreya (III. 4. 44) ; Audulomi 
(I. 4. 21 ; III. 4. 45 and IV. 4. 6) ; Badari (I. 2. 31 ; 
III. 1. 11 ; IV. 3. 7 and IV. 4. 10) ; Jaimini (I. 2. 28 ; 
1.2. 31; I. 3.31; 1.4. 18; III. 2. 40; III. 4.2; III. 4. 18; 
III. 4. 40; IV. 1. 17; IV. 3. 12 ; IV. 4. 5 and IV. 4. 11); 
Karshnajini (III. 1. 9) and Kasakritsna (I. 4. 22). If the in- 
terpretation of Sankara and Ramanuja of II. 1. 1 and II. 1.2 
and II. 1. 4 are to be accepted — Anandatirtha differs from 
them in his interpretation of these Sutras as in many others— 
then, we have to concede that Badarayana refers, though 
without mentioning his name, to Kapila also. Of these 
teachers, the view of Asmarathya is, if the interpretation of 
Sankara of I. 4. 20 is adopted, that the soul stands 
to the Brahman in the dheddbkeda relation, i.e., it is 
neither absolutely different nor absolutely non-different 
from it, as sparks are from fire. This, in other words, 
means that individual souls are somehow different from 
Brahman and somehow non-different. This is the bheda- 
bhedavada associated with the name of Asmarathya. 
Audulomi, however, takes a different view. He teaches 
(I. 4. 21) that the soul is altogether different from Brah- 
man up to the time when, obtaining final release, it is 
merged in it. Sankara commenting on this Sutra, which 
is devoted to Audulomi’s opinion, says that the individual 
soul which is rendered restless by the contact with its differ- 
ent limiting adjuncts, viz., body, senses and mind, attains 
through the instrumentality of knowledge, meditation, and 
so on, a state of complete serenity, and thus enables itself, 
when passing at some future time out of the body, to be- 
come one with the higher self ; hence the initial statement 
in which it is represented as non-different from the highest 
Self. This opinion of Audulomi is supported by him by 
two texts from the Upanishads. The first of these is: Evame 
vaisha samprasado , etc., that serene being arising from 
this body appears in its form as soon as it has approach- 
ed the highest high. 408 The second intimates, by means 


408 


Chch. Ufa., VIII. 12, 3. 
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of the simile of the rivers, that name and form abide in 
the individual soul, Yatka nadyah syandamanah , etc., as 
the flowing rivers disappear in the sea, having lost their 
name and their form thus, a wise man freed from name 
and form goes to the divine Person who is greater than 
the great. 409 That is, as the rivers losing the names and 
forms abiding in them disappear in the sea, so the in- 
dividual soul also losing the name and form abiding in 
it becomes united with the highest Person. That the 
latter half of the passage has the meaning assigned 
to it, follows — adds Sankara — from the parallelism which 
we must assume to exist between the two members of 
the comparison. Vachaspati Misra in his Bhamati, a 
commentary on Sankara’s Bhashya , remarks, when writing 
in this connection that the Upanishadic texts quoted 
transfer a future state of non-difference to that time when 
the difference exists. He quotes the following saying of 
the Panchar atrikas : — “Up to the moment of emancipation 
being reached the soul and the highest Self are different. 
But the emancipated soul is no longer different from the 
highest Self, since there is no further cause of difference.” 
Audulomi’s doctrine is known as Satyabhedavdda. Finally, 
we have the view of Kasakritsna, who holds that the 
individual soul is absolutely non-different from the Brah- 
man (I. 4. 22). Sankara in commenting on this Sutra 
makes it read “ the highest Self exists in the condition of 
the individual soul”. That the highest Self only is that 
which appears as the individual, is, he says, evident from 
the Brahmana passage, “ Let me enter into them with this 
living Self and evolve names and forms” and similar texts. 
He also cites mantras to the same effect, for instance, 
“The wise one who, having produced all forms and 
made all names, sits calling the things by their names.” 410 
Where the Srutis relate the creation of fire and other 
elements, they do not — he says — at the same time relate a 
separate creation of the individual soul ; we have, therefore, 

408 Mund. Upa,, III. 2. 8. 

410 Taitt. Ar., III. 12. 7. 
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he argues, no right to look on the soul as a product of the 
highest Self, different from the latter. In the opinion of 
Kasakritsna, the non-modified highest Lord himself is the 
individual soul, not anything else. Asmarathya, although 
meaning to say that the soul is not (absolutely) different 
from the highest self, yet intimates by the expression “ On 
account of the fulfilment of the promise which declares a 
certain mutual dependence — that there does exist a certain 
relation of cause and effect between the highest Self and the 
individual soul —and not the relation of absolute identity.” 
The opinion of Audulomi, again, clearly implies that the 
difference and non-difference of the two depend on dif- 
ference of condition, i.e., upon the state of emancipation and 
its absence. Of these three opinions, Sankara holds that 
of Kasakritsna accords with the Sruiis, because it agrees 
with what all the Vedanta texts, for example, Tatlvamasi , 
etc., aim at inculcating. Only on the basis of his opinion, 
says Sankara, immortality can be viewed as the result of 
the knowledge of the soul ; while it would be impossible to 
hold the same view if the soul were a modification (product) 
of the Self and as such liable to lose its existence by being 
merged in its causal substance. For the same reason, name 
and form cannot abide in the soul — as was above attempted 
to prove by means of the simile of the rivers — but abide in 
the limiting adjunct and are ascribed to the soul itself in a 
figurative sense only. For the same reason, the origin of 
the souls from the highest Self, of which the Sruiis speak 
in some places as analogous to the issuing of the sparks 
from the fire, must be viewed as based only on the limiting 
adjuncts of the soul. 

Because the highest Self itself is that which appears as 
the individual soul, the statement as to the non-difference 
of the two — propounded by Kasakritsna — is well founded. 
Having said that, Sankara considers a possible objection to 
that view. After quoting the passage, ‘ Rising from out of 
these elements he vanishes again after them. When he has 
departed there is no more knowledge,’ he states that this 
might be taken to intimate the final destruction of the soul, 
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not its identity with the highest Self ! “ By no means,” 

he replies. The passage means to say only that on the 
soul departing from the body all specific cognition vanishes, 
not that the Self is destroyed. The eternally unchanging 
Self, which is one mass of knowledge, cannot possibly 
perish ; but by means of true knowledge there is effected 
its dissociation from the matras, i.e., the elements and the 
sense organs, which are the product of Nescience. When 
the connection has been solved, specific cognition which 
depended on it, no longer takes place, and thus it can be 
said, ‘ When he has departed there is no more knowledge 

Then, Sankara says, if Kasakritsna’s view is, as 
shown above, in keeping with the Srutis, all the adherents 
of Vedanta must admit that the difference of the soul and 
the highest Self is not real, but due to the limiting adjuncts, 
vis., the body, and so on, which are the product of name 
and form as presented by Nescience. After quoting 
numerous texts, the Upanishads and the Bkagavad- Gita 
in support of this view, he states that if the doctrine of 
general identity were not true, those who are desirous of 
release could not be in the possession of irrefutable know- 
ledge and there would be no possibility of any matter being 
well settled ; while yet the knowledge of which the Self is 
the object is declared to be irrefutable and to satisfy all 
desire. The Srutis, he says, speak of those “who have 
well ascertained the object of the knowledge of the 
Vedanta .” 411 He compares the passage, ‘What trouble, 
what sorrow can there be to him who has once beheld 
that unity ?’ 412 He further notes that the Smriti also 
represents the mind of him who contemplates the Self 
as steady . 413 

Finally Sankara winds up the argument by observing 
that as the individual and the highest Soul differ in name 
only, it being a settled matter that perfect knowledge has for 

411 Mund, Upa III. 2. 6. {y eda. tit avt guana, etc.) 

412 It. Upa., 7. (Yasmiit sarvayt bhutdni atmaivabhudvijdnatafy i 
tatra kb mohah kah tokah yekatva manupasyatah ii) 

418 Bhagavad-Gita, II. 54-58. 
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its object the absolute oneness of the two, it is senseless 
to insist as some do, — Sankara says — on a plurality of 
Selfs, and to maintain that the individual soul is different 
from the highest Self, and the highest Self from the indi- 
vidual soul. For the Self is indeed called by many different 
names, but it is one only. Nor does the passage, ‘ He 
who knows Brahman which is real, knowledge, infinite, as 
hidden in the cave ,iU refer to some one cave (different 
from the abode of the individual soul). And that nobody 
else but Brahman is hidden in the cave we know from a 
subsequent passage, vis., Tat srishtva tadevdmtpnwiiat, 
‘Having sent forth he entered into it’, 415 according 
to which the Creator only entered into the created 
beings. He then adds that those who insist on the 
distinction of the individual and the highest Self 
oppose themselves to the true sense of the Vedanta 
texts stand thereby in the way of perfect knowledge 
which is the door to perfect beatitude, and groundlessly 
assume release to be something effected, and therefore 
non-eternal (while it is really eternal, it being in fact 
not different from the eternally unchanging Brahman). 
And, he adds, if they attempt to show that mdksha , 
although effected, is eternal, they involve themselves in a 
conflict with sound logic. 

We thus see Sankara rejecting Asmarathya’s bhSdd* 
bheda and Audulomi’s satyablmiavdia and accepting the 
doctrine of Kasakritsna, as interpreted by himself, that 
the highest Soul exists in the condition of the individual 
Soul and deducing from it the theory of the identity of the 
Jlva and the Brahman. Turning to Srlpati, we find him 
interpreting these three Sutras (I. 4. 20, I. 4. 21 and I, 4. 
22) in a somewhat different manner. In connection with 
the first of these, he quotes the Sruti texts : Atmani vignate 
sarvamidam vigndtam bhavati (When the Self is known, all 
this is known) ; Idam sarvam yadayamdtmd iti cka 410 (All 

414 Taitt. Upa., II. 1. ( Rrahmaviddpndti sarvam , etc.) 

416 Taitt. Upa., II. 6. ( Asanneva sa bhavati , etc.) 

418 Brihad. Upa., II. 4. 6. 
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these, wherever they may be that appear to us, are nothing 
but Atma) ; and Eka vigndnena sarva vignana pratignd- 
siddheJi lingam suchitam bhavati 417 (‘ If one is known, all is 
known’ indicates the fulfilment of the promissory state- 
ment). The statement that “ if one is known, all is known” 
leads to no contradiction, because Sruti texts, such as 
Yato va imani bhutdni jay ante 413 iti, etc., explain clearly 
that all those things, whatever that appear to us, are jlvas 
consisting of the five elements {bhuta panchaka) and they 
came to existence from Brahman. As they are connected 
mutually as cause and effect, there can be no separation 
between the two and hence they are relatively connected 
with each other, and therefore, 'according to the maxim 
dadhi kshkravat (curds resulting from milk ), 410 a thorough 
knowledge of the cause of transformation from one state to 
another will lead to the realization of the whole truth laid 
down in the text Eka vignamna sarva vignanam. And 
therefore Asmarathya considers that in order to gain a know- 
ledge of the principles of difference underlying the text 
Eka vignanena sarva vignanam , a close study of what is 
enunciated in the texts Yasya atma, Sarlrani 420 iti , etc., is 
necessary. Such a study would show the transformation 
of the sarlra into the Atma {i.e., Brahman), and fulfil the 
texts Sarva vignana pratigna i, etc. In order to clearly 
point out the close connection that exists between Sarlra 
and atma — which is as close as between the body and its 

417 Chch. Ufa., VI. 1. 4. 

418 Taut. Upa., III. 1. 

410 Cf. Anandatirtha’s Anuvyakhyana on the Brahma-Sutra 
Bhashya, I. 4. 6, where the phrase Kshlravat vikdrah syat naiva 
sa syaddhareh kvachit occurs. Also see Jayatirtha’s Nyayasudha, 

I. 4. 6, where the same phrase is commented upon. For Sankara’s 
view see Bhashya on the Vedanta Sutras, II, 1. 18, where he maintains 
as his final conclusion that milk and other substances are called 
effects when they are in the state of curds and so on, and that it is 
impossible even within hundreds of years ever to bring about an 
effect which is different from its cause. See also Sankara’s Bhashya , 

II. 1. 24. 

420 Chch. Upa., VI. 1. 4. 
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members ( angdngi ) — Asmarathya, who upholds the bheda- 
vada doctrine, considers that a close study into the nature 
of the difference between dtmd and sari r a is necessary. 
In this manner, having considered both the doctrine of 
Asamyukta bhedavada, which differentiates between jlva 
and Brahman as between ghata and pala, and the doctrine 
of angdngivat samyukta bhbda, which connects the jlva 
with the Brahman as closely as the body is related to its 
members, Asmarathya demonstrates (thereby) the doctrine 
of 8 uddhadvaita. Sripati next passes on to I. 4. 21, which 
propounds Audulomi’s view. He interprets the Sutra thus, 
utkramishyatah, svam vidybpdihim tyajafah, jlvasya ghatd- 
kdsa, mahdkdsavat B rahmabhinna tvdt sarvadb Brahmabhin- 
natayd jlvb pakramam m • Here the expression utkrami- 
shyatah means svam vidybpddhim tyajafah , i.e., abandon the 
deceptive knowledge inherent in the Self — by which the 
jlva realizes that the Brahman is absolutely identical with 
the Self, just as ghaldkasa is quite the same as mahdkdsa. 
Therefore by knowing correctly Brahman, all is known and 
a thorough knowledge of all is possessed by the Self. 
Thus considers Audulomachiirya. In other words, as 
soon as the Sarpabhmnti is removed in the rope, the rope 
appears quite plain — i.e., simply as a rope ; similarly when 
the deceptive knowledge inherent in the Self is removed, 
Brahmalva is realized. So thinks Auduldmi. In all the 
Sruti texts, such as Tattvamasi, etc., the prime object of 
the teaching is to inculcate the truth of the doctrine that the 
jlva and the Brahman are absolutely one, behaving in the 
manner of bimba and pratibimba just as ghaldkasa and 
mahdkasa. (Just as the space in the pot is the same as the 
unlimited space outside of it, so the jlva, as soon as he is 
relieved of the ignorance that veils him from the knowledge 
of Brahman, will realize that he is Brahman. That is, 
knowledge will make the jlva aware of his identity with the 
Brahman.) Some believe that they — jlva and Brahman — 
always exist in this manner. The fact is that in Brahman 
jlvatva is falsely postulated to exist as the rajju (rope) is 
falsely understood to be sarpa (serpent). According to the 
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Advaita doctrine, it is pointed out that adhyasa is the chief 
cause for b hr anti, which when removed, Brahman is realiz- 
ed as being identical with the jlva. Some conceive the 
truth in this fashion. Having thus proved the one-sided 
views of the different argumentators holding different 
doctrines, the chief Vedanta doctrine is thus set down (in 
the next Sutra) by the Sutrakara in a manner which harmo- 
nizes every Sruti text. 

In keeping with this suggestion is Sripati’s interpreta- 
tion of I. 4. 22. This Sutra , he says, sets down the 
siddhdnta of the Sutrakara. Kasakritsna abides by the 
doctrine of bhedabheda which is declared by the Sruti texts 
which, without contradicting each other, enunciate in Dvd 
suparna, 421 etc., and other texts the bheda doctrine and the 
abheda doctrine in Tattvamasi, etc., and other texts. In 
order to point out clearly the existence of bheda and abheda 
between the jlva and the Brahman , Kasakritsna here 
declares that all Sruti texts purport to propound the under- 
lying doctrine of bhedabheda. Therefore the third (variety of) 
doctrine — of bhedabheda — is the highest essential truth 
{pdramarthika) declared by all the Sruti texts ; and so it must 
be understood. Hundreds of Sruti texts declare that during 
the Samsaradaia (i.e., one’s lifetime) jlva and Brahman are 
quite distinct from each other and separate ; and that during 
the Mdhshadasa, abheda is declared to be the established 
truth. Sruti texts like the following : 

Esha samprasadortha dtma §arirat samuththdya Paran- 
joti rupam sampadya svena rupendbkinishpadyate II 422 

Yathd nadyah syandamdndk samudre astam gachchanti 
namarupe vihdya I Tatha vidvdn namarupad vimuktali 
pardtparam purusham upaiti divyam <1 423 

Dhydtvd munir gachchati bhutayonim samastasakshim 
tamasah parastat II 

Sraddha bhakti dhymayogddavehi II 424 

421 Mund. Ufa., III. 1. 1. 

122 Chch. Ufa., VIII. 12. 14. 

428 Mund. Ufa., III. 2. 8. 

424 Kavvalya Ufa. 
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Brahma veda Brahmaiva bhavati n 423 
Brahmavidapubti par am n 42fi 
Gnatva sivam bantam atyantameti II 427 
Siva eko dhyeyah sivamkarah sarvamanyat parityajyaS 1 2s ifi, 
and hundreds of other Sruti texts declare to the same effect. 

Then, if it is doubted how at all two sets of 
Sruti texts which hold to two such clearly contradictory 
views as bheda and abheda , which are as opposed to each 
other as darkness and light (are to each other), could 
be summed up in the single word bhedabheda and that 
doctrine declared as enunciating the highest essential truth 
and as containing the siddhanta view, we answer (says 
Srlpati) it should not be so doubted. Because there 
is no proof that the Srutis should be taken only to 
declare an one-sided view ( Ekadesaprdmdnya ). If such 
an one-sided view is accepted as the truth, the Srutis as a 
whole would become unauthoritative- We must never 
think that the Sruti texts (relating to bheda and abheda ) 
are as opposed to each other as sleep and wakefulness, as 
darkness and light, as fire and water and as ignorance and 
wisdom. Then, if we are to accept the mutually contradic- 
tory doctrine of bhedabheda , is it on account of the contra- 
dictory nature of things ; the absence of contradictory 
causes ; the wrong (committed) by adopting only one of 
these — bkeda or abheda ; the non-existence of either (bheda 
or abheda) ; of either being proved (bheda and abheda) ; of 
inconsistency in either of them ; of the fruitlessness of 
either of them ; 420 of either of them being not perceptible 
to the mind ; of the absence of difference between them ; 
or on account of the absence of the unity in the Srutis 
referring to them ? It is not the first, because Vat param 
Brahma sarvatma vibvasyayatanam mahat 420 i iti, and other 


426 Mund. Upa ., III. 2. 9. 

426 Taitt. Upa., II. 1. 

427 Sveta. Upa., IV. 14. 

428 Sveta. Upa., IV. 18. 

428 That is, the unrealizable character of either of them. 
480 Makopa ., XI. 2. 5. 
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Sruti texts show that pmpancha and Brahman are composed 
of dvaitddvaita in the form of rddharadhetvam (effect and 
cause). Then Tamevabhanfamanubhati sarvam iS1 \ iti , and 
other texts declare the nature of the illuminator and the 
illumination ( B/iasya and bkdsakatvam). Next Samasta 
sdkshyam tamasah parastat iZ 2 1 iti, and other texts declare 
the sakshya and sdkskitvam — the evidence and the matter 
that is evidenced. Finally Tat srishivd tadevanu prdvUaf 1 3 3 i 
iti, and other texts show clearly the cause of the world’s 
creation and the form by which Brahman is evidenced 
in the world by his entering into it. While living in 
the world, as jlva, experience of gnd?ia and agnana is 
seen. In prakriti (in the original state) the three forms 
of gunas ( sattva , rajasa and tamasa) are also seen ; in 
vikruti (in transformed state), jlva is seen possessed of a 
bodily existence, subject to the three states, and of a body 
formed from the elementary condition of matter (kdnddek) 
composed of pdnchabhautika (the five elemental s), of the 
nature of nitya and anitya. It is also seen that coldness and 
warmth attaching to earth and air are experienced. The dual 
characteristic of jahadajahallakshana is exhibited in confor- 
mity with the Sankhyadvaita doctrine as exemplified in 
Mahesvara in his ardhandri form consisting of saguna 
and nirguna qualities. With human beings, the existence 
of fear in respect of puny a and papa is seen. With the Sun, 
the state of brilliancy and dimness is seen. 

Nor is it the second. The Sruti text Yadd tamastan- 
nadiva nardtrih nasannachdsachckiva eva kevalah izi I iti 
and hundreds of other texts show that even before the 
creation of the -world the self-illuminating Parameifvara 
existed in combination with prakriti in the form of 
darkness (tamak). In Yatovd imdni bhutdni jayante i35 I iti 
and other Sruti texts Siva, who is Parabrahman and who 

431 Kath. Ufa., V. 15. 

432 AtharvaSiras, 

433 Taitt . Ufa., II. 6. 

434 Sveta. Upa., IV. 18. 

435 Taitt . Upa., Ill, 1. 
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has no second, is represented as the cause for the creation 
of the world, etc., which is evidence of his dvaita character. 
Parasya iaktir vividhaiva iruyate svdbhdviki guana bala 
kriyacka 436 I iti and other texts point out clearly that as all 
matter is associated with its qualities, 437 Brahman is natur- 
ally possessed of all connected qualities without which 
creation is impossible just as a gem (mani) is possessed of 
its natural lustrous qualities without which it cannot be 
called by that name. 

If we should admit that the prapancha is composed 
of mdyd and therefore illusory just as a lotus in the sky 
or horns in a rabbit, then we cannot be prevented from 
arriving at the manifestly wrong conclusion which is 
witnessed to by the maxim “my mother is barren More- 
over, Dva suparnaP™ etc., and other Sruti texts distinctly 
teach that the jwa and Brahman are different ( bheda ), while 
Tattvamasi and hundreds of other texts point to ab/ieda. 
Therefore, it is right that we should adopt both combined as 
bheddbheda. If we only accept one side (of this truth), 
then we will be shrinking the import of the Sruti texts. 

Nor is it the third. For Esho anu jivo hridaye 
sannivishlah \ Esho anurdlmd chetasd veditavyah |4S0 Vald- 
gra sata bhdgasya iatadha kalpitasyacha I Jivo bhdgah 
savigneyo hridaye, sarvajantushu 11 Akdsavat sarvagato 
niramiah I Mahdntam vibhurdtmdnam matvd dhiro na io- 
chati i 440 Antahpurno bahifipurnah purnakumbha ivdmbhasi l 
Antah sunyo bahiiiunyah iunyakumbha ivdmbare 11 Tadddi 
madhyanta vihUnamekam vibhum chiddnandam arupam 
adbhutam u iti and other texts explain that jlva and 
Brahman possess mental unity ( chittaikatva ). While in 
their dimensions of anutva and vibhutvcd 41 they are distinct- 
ly contradictory to each other. Therefore it is but right 

436 Sveta. Upa., VI. 8. 

437 JDharmadharmandriva . 

438 Mund. Upa.. III. 1. 1. 

439 Mund. Upa.. III. 1. 9. 

440 Kath. Upa.. II. 22. 

444 Ayutva is atomic state and viphutva is the supreme state, 
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that we should agree to bheddbheda. Just as a coiled 
serpent is seen in a contracted form in its quiescent condition, 
while in motion it is seen in an elongated form, so the 
mutual contradiction is clear in their dimensions (parimdna), 
the object being the same. Also, just as the rays of the 
Sun proceeding from his disc show a larger aiea than the 
disc itself, even though the disc is small, the area covered 
up by the light appears contradictory in its dimensions on 
account of the areas respectively covered by them — the rays 
and the disc from which the rays proceed. And lastly just 
as a sheet of cloth coiled up appears much shorter in length 
than it is seen when it is expanded out, the cloth being the 
same, similarly in conclusion bhedabheda has to be 
accepted. 

Nor is it the fourth. Vachdrambkanam vikaro namadhe- 
yam mrittiketyeva satyam 142 ■ Sarvam khalvidam Brahma I 
Tajjalamti ianta updsita 443 I Tadananyatvam arambhana 
iabdadibhyah 444 1 iti and other Sruti and Sdtra texts together 
denote the characteristic contrasts between Brahman and 
prapancha and cause and effect ( karya and kdrana)\ by 
introducing the example of mrittika , etc., bhedabkeda 
is clearly pointed out. Similarly in the first khanda of the 
Atharvaiiras text beginning with Devdh vai svarga maga- 
man I Tain devd rudramapruchchan l Kobkavdniti I So’bra- 
vlt ahamekah prathama mdsam vartamicha bhavishydmicha I 
Nanyah kaschin matto vyatiriktah I and ending with 
J ybtirityahameka sarvecha mameva mam yo veda sa sarvam 
vedd i Sivabkinnatvam is pointed out. Also, in the 
second khanda (of the same work), it is stated clearly 
in the text Yo vai rndra sa bhagavdnyascha Brahma 
tasmai vai namo namah I Yo vai rudra sa bhagavdnyascha 
Vishnuh tasmai vai namo namaJt 445 by which Brahma, 
Vishnu, Mahesvara, etc., are conclusively declared to be 
the chief cause for prapancha , which is the effect. Also, 

442 Chch. Ufa., VI. 1. 4. 

443 Chch. Upa III. 14. 

444 Brahma- Sutra, II. 1. 14. 

445 Atharvaiiras. 
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the Kaivalya and Taittiriya texts Sa Brahma sa Sivafa 
sa Harih sendra sokshara paramasvarat 140 l Sa eva Vishnu fa 
sa pranafa sa kdlognifa sa chandramdfa i eva sarvam 
yadbhutam yachchabhavyam sandtanam I Ritam satyam 
Param Brahma purusham krislma pingalam 447 I Urdhvan- 
retam Virupdksham viSvariipdya vai namo namah ! iti 
state that the work which is the form of effect is seen 
clearly as not being different ( abhinnatvdl ) from Parasiva, 
who is the original cause. 

Nor is it the fifth. The Sruti texts Brahma veda 
Brahmaiva bhavati 448 i Brahmavid Brahmaiva bhavati i iti, 
etc., declare that the jiva who is distinct from Brahman 
will realize Brahman through meditation and worship until he 
becomes one with Brahman. Here also bhedabheda is 
shown to be not contrary to the authorities. Moreover, 
in the Suta Samhitd, it is said Bhedabheda stathdbhedb 
bheda ete matastrayafa. In Mahimna is seen Dhruvam kaschit 
brute, sakala maparastavad dhruvam iti paro dhravyd- 
dhravyeti, etc. (Some say that what is experienced at 
present is true ; and all the future is untrue ; the remote 
(i.e., the highest truth) is either existent or non-existent). In 
Kurma it is said, Kechit dvaitam prasatnsanti kechidadvaita 
vadinafa I Dvayosiruiyeka desatvdt sarva Sruti samanvayafa I 
Bhedabheda matasraute parigrahyo mumukshubhifa i iti li 
(Some extol dvaita. Some argue in favour of advaita ; 
both (these) are partial interpreters; bhedabheda mata is 
the one that should be accepted by mumukshus {i.e., those 
who desire salvation) as the doctrine that will harmonize 
the Sruti texts relating to both dvaita and advaita.) The 
Gat/idp * 9 Nadvaitamaparoksham chennach idrupena bhasanat i 
A viieshena bhdtamchet dvaitam him bhdsate kila i Dmgmd- 
trena vibhdtantu dvaybrapi samam khalu i Dvaita siddhiva- 
dadvaita siddhistvetavatd na kirn I Dvaitena Rina madvai- 

446 Mahdpa. 

447 Mahdpa., X. 21. 

448 Mund. Upa ., III. 2. 9. 

440 Literally, verse, especially a religious verse, but not belonging 
to one of the Vedas, 
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tam dvaita gnane kathamtvidam I Dvirbhdvitva virodhascha 
dvaita sddho same ubhe I Tathd vUuddha chidrupa Siva 
sarvddhikaJt smruthah i ] agajjan mddi hetutvat sarvagnat- 
vddi lakshandt i Asangatvdt nirmalatvdt satya kdmadi 
lakshandt i Dvaitastad aprakrishtopi tadupdsana rupatah t 
Svikdryam yogibhissarvaih vedamdrgaika vedibhih I Asau 
mdydmayam dvaitam iti chet tannayujyate I Arihasiddhi 
kriyasiddhyor drishtatvdt irutidarianat i Bkedabheda matam 
diaiva vidheyam panditaih sadd II iti establishes that the 
doctrine of dvaitddvaita alone is the highest spiritual 
knowledge ( pdramarthika ). That is delightful (tadlya 
ramamyam). The Gdthd quoted by Sripati may be thus 
translated: — “If advaita will not lead to the knowledge 
that is necessary to realize the Brahman, if chidrupa 
cannot throw any light, how can it be possible to find out 
by the rest a true knowledge which will enable the realiza- 
tion of Brahman? The light that is seen only shows the 
directions in the space but the space and light are one and 
the same. It is not possible to understand through contro- 
versial argument which is the correct one (i.e., the correct 
knowledge to realize Brahman). Advaita appears inferior 
to Dvaita ; but the dualistic view is not in conformity with 
nor is it in harmony with the Srutis. Therefore the only 
chidrupa that should be accepted as Brahman is the 
Almighty Siva, because He is the sole Creator, the 
all-knowing, the unassociated, the all-pure, and possessed 
of Satyakdma and other characteristics. And even though 
he appears to be of a Dvaita character as being realizable 
through meditation and worship, yet YSgis acknowledge 
that Srutis prove artha siddhi and kriyd siddhi (realizing 
the cause by the effect). Therefore it is that the learned 
should accept the bhedabheda doctrine only as the highest 
spiritual truth.” 

Nor is it the sixth.. Sruti texts like Mdyantu 
prakritim vindyat mdyinantu MahUvaram i Tasyavayava 
bhutoththam vydptam sarvam idam jagat i 450 Etasmdt jdyatl 


450 Sveta. Ufa., IV. 10. 

28 F 
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prdno manassarvendriyanicha 1 481 Vidydvidye Hate yastu 
Sony alt I Pradhana ksketragnapafirgumsah 452 I Imuassar- 
vavidyamm i 483 iti H 434 etc., and hundreds of other Svuti 
texts speak of Paramatman and the prapancha in the form 
niyamya and niydmaka in a reconciliatory manner and as 
establishing the doctrine of dvaitddvaita. And also the 
text 433 1 Hdnassarvavidyanam , etc., and hundreds of other 
similar texts also declare the above view. 

Nor can it be the seventh. The text Smdd/ia bhakti 
dhyana yogadaveki i 450 Guana nirmathandbhydsdt pd&am 
dahati panditah l Vidydnchavidydncha yastad veddbhayam 
saha i 457 Tena Bmhmavit pa nyakrich cha I Satyena labdha 
stapasa kyesha dtmd samyaggndnena brahmacharyena 
nityam 1 438 iti , etc., and hundreds of other similar texts 
declare that Paramasiva can be realized in the Advaita 
form only after following dhyana and dhdrana practices, 
according to the dvaita karmdnushthdua, which is the 
only way for such realization, as the fruit of it. 450 


451 Mnnd. Ufa., II. 1. 3. 

482 Sveta. Ufa., VI. 16. 

453 M alio fa., X. 21. 

454 Know that Maya is Prakriti and that Maheiivara is Mayin. 
Out of his body has resulted this whole universe which pervades 
everywhere. From him has been created praya. and all the limbs 
of the body. Also out of him, pr&iia, manas and other sensory 
organs have taken their origin. Vidya and avidya are subordinate to 
7 Sa, who is quite free and unconnected and is called anyafy. Isvara 
is also the Kshetragna and the Lord who sees into the characteristics 
of all. 

455 Mahdfa ., X. 21. 407 lia. Ufa., 11. 

450 Katvalya Ufa. 458 Mund. Ufa ., III. 1. 5. 

469 Know that iraddha and bhakti can be obtained only through 
the practice of meditation in the form of Yoga. The wise can get 
their bondage burnt to ashes only through that correct knowledge 
got out of the process of churning known as the practice (of medita- 
tion). Both vidya and avidya must be understood along with it 
0 dhyana yoga), for then only they (the wise) will have understood 
Brahman by their virtue, because this dtman can be realized only by 
virtue and by a thorough knowledge through Brahmacharya practice 
followed continuously. 
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Moreover, if it is asked what is the good of all the 
trouble taken in discussing the topics of the Sastras which 
are the end of the Veda in order to cause the realization of 
Advaita Brahman, if such realization can be had only 
through the practice of Dvaita karma , then our answer 
is, it is not so. According to the Sthularundhatl nydya , 
the realization of Brahman will be caused after the destruc- 
tion of all evil through actions which are devoid of a desire 
for fruit. So declare the Smritis ■ In the Vedic text 
beginning with Yasyaiteshtd chatvdrimsat samskara I iti 
and ending with Sa Brahmanas sdyujyam salokyam gach- 
chanti \ iti, the realization of Brahman is declared for all 
who are born through the rites of garbhadhdna, etc., and 
after the destruction of all sinful actions. Therefore, there 
is no contradiction in the worshipper of Paramesvara 
being the worshipped Paramesvara in the state of 
religious worship ( aradhakarupa karmanam aradkyarupa 
paramesvarasya cha prdpya prapakatvam ). The text 
Na cha sarva ete punyaloka bhavanti I iti which means 
“ these all cannot obtain the Punyaloka ” cannot be taken 
to mean anything in contradiction to the Srutis , in regard 
to the obtaining of the respective fruits of the different 
diramas. Because even though actions done with certain 
desires readily yield the fruits aimed at, actions done 
without any such desire will still lead to Paramapurushdrtha 
after destroying the three-fold sins and the like associated 
with the three ages of man — youth, manhood and old age 
(manavddi malatrayddi nirmukta , etc .). 460 If not, in the 
absence of any such karmamcshtkdna, one cannot have a 
mental purification. In the absence of such purification, 
he will not give birth to true knowledge. In the absence 
of such true knowledge, no realization ( moksha ) will result. 
Therefore, what has been said above must be said to be 
pleasant to the wise. 

Nor is it the eighth. For in order to establish this 
same fact that that all-wise crest-jewel-like (personage), the 


460 Kcwmaram yaumnam jara . — Bhagavctd-Gtta , II, 13, 
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most revered Vyasa, declares, in order to stop the fruitless 
controversies of vain logicians in their wranglings over Veda 
and Vedanta , in the fourth Pdda of the IV Adhydya under 
the Sutras , Abhdvam Badari rdhadyevam and Bkdvam 
Jaiminir vikal pamanandt 401 I zti, that the dvaitddvaita 
doctrine is the sole truth underlying both sets of Srntis 
which seem to be contradictory to each other, and 
establishes the truth at length under the Sutras which 
come later on — D vddasd/ia vad ubhayavidham Bddard- 
yanbtah and Tasyab/zdve sandhyavadupapatteh I 462 iti — • 
which also establish the fact that the essence of all 
Sastras is contained in embracing the doctrine of b/zeda- 
bheda. 

Nor is it the ninth. According to the dvaita doctrine 
it is not possible to realize the unity with Brahman (Brak- 
maikatva ) agreeably to the Sruti saying samudravatd 03 
According to the advaita doctrine, wherein Saguna Brak- 
matva and Isvaratva are mere invented sidd/idntas like the 
invented theory of rajju sarpa , the Vedas, Sastras, Ananias 
and the Purdnas are reduced to mere matters of belief 
without faith and finally they are reduced to nothingness 
(dattanja liprasangak). Thus both these doctrines — dvaita 
and advaita — should not be adopted. Also A/mayd 
Sdchati muhyamdnah i Brakmaveda Brahmaiva bhavati i 4ul 
iti , and other texts decisively prove that the jlva, being 
tied up in the sorrowful envelopment of the bondage 
of Mdyd , becomes ignorant of Paramaliva, and yet 
after liberation (from such a bondage) becomes Parama- 
siva himself. Thus, it is said in the Kaivalya in 
the text Sraddhd bhakti dhyana yogdt avehi 105 I and in the 


461 Brahma-Sutras , IV. 4. 10-11. 

462 Ibid., 12-13. 

482 Yatha nadyah syandamanali samudre astam gachchanti namarupc 
vihaya | Tatha vidvan ndmarupat vimuktafy paratpnram purusham 
upatii divyarn n It is suggested by Sripati that the word upaiii here 
does not indicate ekatva by transformation. Upaitt means “ will 
obtain”, i.e., will obtain divyarn paramapurushatn. 

484 Mund. C/pa., III. 2 , 9 . 485 Kaivalya Ufa, 
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text beginning with Uma sahdyam ParameSvaram pra- 
bhum and ending with Samasta sakshim tamasajt 
parastdt M& i iti, that meditation done with devotion and faith 
(Sraddha and bhakti) regarding Paramesvara and also being 
helped by his grace, with the aid of Parvati, he gets out of 
the darkness and emanates into the light and through the 
means of meditation and worship of SaguneSvara will 
obtain nirguna Brahmatva ( Nirguna sdkshi Brahma - 
praptih). In this doctrine (of bheddbheda ), above all 
doctrines, by the triple application of bhakti , kriyd and gndna, 
a three-fold practice exists, which is capable of leading to 
mukti by enabling one to cross the ocean of samsdra and 
obtain unity with the Brahman, which is the essence of both 
the sets of Sruti texts. Therefore, it is only the doctrine of 
bheddbheda which harmonizes the Sruti texts should be 
accepted. We, however, do not opine that the advaita 
doctrine is devoid of the teachings of bhakti , kriyd, gndna, 
sraddha , etc. Postulating avidyd as existing in Isvara from 
the expression asad used in the Sruti text 467 is like using a 
false sdli grama as an object of worship. Who at all can be 
expected to acquire bhakti, Sraddhd and visvasa for such an 
Isvara? Nor can an invented Isvara, who resembles a 
coiled serpent in a rope ( rajjvdropita sarpavat), though he 
be propitiated with all the duties involved in the service of 
worship, be the donor of all the boons required of him ? 

Nor can it be the tenth. In the text Dvd suparnap™ 
etc., both vidyd and avidyd are inseparably coupled up as 
Siva and jlva and as constant associates. If the standpoint 
of the doctrine of suddhddvaita can, without adversely affect- 
ing the conception of advaita Brahman, be reconciled to 
dvaita prapancha, then the doctrine of bheddbheda opposes 
the position of neither (doctrine). Nor does the bhedabheda 
doctrine, in such a case, contradict the principles of either 
side ( dvaita and advaita ). The Sruti text Atmd vdre 

488 Kaivalya Upa. 

487 Asadva, idamagra aslt—Taitt. Upa., II. 7. Cf. Asaditi chlnna 
pratishedhamd.tr atvat — Brahma-Sutra, II. 1.7. 

488 Mund. Upa., III. 1. 1. 
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drashiavyaft , etc., is a clear authority for Vedantins that the 
object of realization is Brahman. The knowledge of Brah- 
man will lead them to the realization (of Brahman). But in 
texts like Samidhoyajati , 409 etc., the expressions {Samidho- 
yajati , etc.) denote that the way to realize the Brahman is 
through adopting the sacrificial rites known as the pancha- 
praydja vidhi, by fulfilling which the realization will be 
attained. By adopting the bheddbheda doctrine, the double 
fruits that are the result of the sacrifices of Sautramani and 
Brihaspatisavana, Agnichayana, Vajapoya, etc., carried 
out conjointly, will be obtained. 470 Also it is stated in the 
opening Sutra, Athbto B rah/naj igndsa, as a firm conclu- 
sion that after the preliminary rites — according to the 
Purva Mimamsa — are finished, Brahmaj ’ignasa should be 
begun in order to realize the double aspect of bheddbheda 
doctrine. Moreover, as in the Sutra IV. 4. 12, Dvddasd- 
havat , etc., Badarayana declares his opinion by referring to 
the example of the DvddaGdha* 71 that both ought to be 
observed both Karma and Guana ) and establishes in the 
Sutra next following Sandhyavat upapaltehP' 1 " that both the 
doctrines of blieda and abheda are established ; it has there- 
fore to be held that bheddbheda is the established siddhdnta 
according to Badarayana. It is also the chief siddhdnta 
of Kasakritsna and this is without doubt the established 
siddhdnta. In Sruti texts like Yet dtmani tishthan 47,1 etc. 
Paramatma is stated to be in a readily realizable condition 


488 Purva Mimamsa : Panchapraydja Vidhi — the law relating to 
the five principal sacrificial ceremonies. 

470 Siipati’s suggestion is that the adoption of the doctrine of 
bheddbheda in the region of Sari r aka Mimamsa is equal in result to 
the performance of Sautramani and Brihaspatisavana, Agnichayana 
and Vajapeya, which have in each case to be conjointly done, if 
they are (according to the Purva Mimamsa) to bear fruit. 

471 A sacrifice lasting for or completed in twelve days. 

472 The twilight is suitable, i.e., the meeting point of day and 
night is helpful. This Sutra suggests, says Sri pati, the truth of 
the bheddbheda doctrine which is the meeting point of bheda and 
abheda as sandhyd is of day and night. 

478 Brihad, Upa., V. 7. 9. 
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when the jlva attains the stage of vi guana. Jlva and 
Brahman are, therefore, declared to be distinctly separate. 
Asmarathya decides on the support of the middle term 
( madhya vakya pramanam addya). He endeavours 
to prevent a contradiction arising from the abheda Sruti 
texts such as Tattvamasi , etc., by means of compari- 
son (sadruiyena v dr ay at i). As for Audulomi, he argues 
on the strength of the proof afforded by Sruti texts 
like Neka ndndsti kinckana, etc., and argues on the analogy 
of the rajjusarpa that in the advaita Brahman a vision of 
dvaita prapancha is seen without any contradiction arising 
therefrom. Kasakritsna having studied, in an inquiring 
mood, the first, central and last stages of the whole of the 
Vedanta , establishes a harmonious whole by the aid of the 
six-fold proofs (skadvidha lingo, tatparyena) and concludes 
that bheddbheda is the correct and acceptable doctrine and 
adds that this should be accepted as the chief doctrine of the 
Vedanta system. In this way the doctrine of bheddbheda is 
established without any contradiction being established 
between jlva and Brahman. 

The Nature and Character of Mukti. 

It is when we come to the discussion of the nature 
and character of mukti that we get a closer idea of the 
doctrine of bheddbheda as propounded by Sripati. Though 
Sripati refers to mukti in different parts of his Bhashya, 
still it is best to go to IV. 4 to get his considered views 
on the matter. There, he lays down his conception of 
the nature and state of mukti. Commenting on IV. 4. 5, 
Brahniena jaiminiru panydsddibhyah , Sripati states that 
the Sruti text, Brahmanosya mukhamdilt I Bahuradanyah 
kritah I Urutadasya yadvaiiyah 1 Padbhyam sudro ajdyata h 
etc., declares that Parabrahma Siva created Brahmanas and 
others from the different parts of his body — face, shoulders 
etc. Therefore, it is not possible to say that the created 
world is devoid of bodily form or divisions. Jaimini infers 
from texts like Aprano hyamandh sulhrah, etc., that even 
in the aprdkrita state of muktj the Srutis grant the existence 
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of higher Sanra, indriya , mana and prana. If it is asked 
how, the reply is upanydsadibhyah , i.c„ from allusions 
made to such things in discussions. Further, from the text Ya 
dtmdpahatapdpmd ,' m etc., which is the utterance of Praja- 
pati, also, the existence of a bodily form for nut Idas is predi- 
cated, just as in the form of Parabrahman, in the various 
postures of satya-sankal patva, dsana, etc. Also, Sruti texts 
like Jakshan kridan ramamdnahp' 17 ' etc., are found declaring 
that mnktas who have acquired the form of Brahman through 
realization are seen taking part in different pastimes. And, 
therefore, Jaiminiacharya declares, on the strength of Sruti 
texts which hint at it, his doctrine that this is the 
exact state of those mnktas who realize their form of 
Brahman. Thus having discussed the doctrine treating 
of the muktas in their realized state of Brahman in 
their sdvayava, sagnna, savisesha form {Sdvayavamat ra 
brahmavddimatam upannasya ), Sripati proceeds to state 
the realized form of Brahman in the niravayava , nishkriya , 
nirviiesha form. Commenting on IV. 4. 6 , Chiti tan - 
mdtr&ia taddtmakatvaditi Audit Id mih, he says that Sruti 
texts like Sadeva saumyedamagra ant i Ekaudva advi- 
tlyam Brahma !’ m Atma vd idam agra dslt i Brahma vd 
idam agra dslt i Satyam gndnam anantam Brahma , 477 etc., 
are considered by Audulomiacharya as enunciating that there 
is nothing beyond Brahman and that Brahman is always in 
the form of chaitanya (i.e., Supreme Spirit considered as 
the essence of being and source of all sensation) and that 
form of chaitanya cannot be taken to behave in the jada- 
prapancha form. And that, therefore, as chaitanya he is 
during all the three times — past, present and future — the 
unchangeable {eka eva) Brahman. Why ? The answer is 
contained in the words taddtmakatvat, because he has had 
the same form. He is also adrdyam, avyavaharyam, alak- 


474 Chch. Upa., VIII. 7. 

475 Ait. Ufa-, I. 1. 

474 Chch. Upa., VI. 2. 1. 
4TT Taitt. Upa„ II. 1. 
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skanam, achintyam , avyapadUyam , and in fact he is the 
essence of all (ekatma pratyaya sdram ) as enunciated in 
Sruti texts like Pm pancho pa&ama m bantam sivamadvaitam 
chaturtham, many ante ; Sa atma sa vigneyah l 47S etc. ; Yat 
tad adrisyam agrdhyam agotram avarnam achakshubrotram 
tadapdnipadam, etc. ; Nityam vibhum sarvagatam susuksk- 
mam ; 471 * etc., which declare that Siva Parabrahman is 
Chaitanya (Supreme Essence of Spirit) only and is never 
in the form of body and its organs (sarira, indriya , etc.), 
which statement Audulomi contradicts. 

In this way having stated at length, according to the 
one-sided views of the Srutis regarding sdvayava and nira- 
vayava doctrines respectively, Badarayana conclusively 
states the essence of all the Vedanta as his own opinion, 
in Sutra IV. 4. 7, Evamapyupanydsalpurva bhavadavirodham 
Badardyanah. The expression Evamapyupanyasdt means, 
according to hundreds of Sruti texts, that both the murta and 
amuria, forms of existence are seen in Siva Parabrahman just 
as the world ( prapancha ), wind ( pavana ), etc., are seen. 
Sruti texts like Dvciv&va Brahmanb rupe murtancha- 
murtameva cka; i80 Tadddi madhydnta vihinamekam vibhum 
chiddnandam arupam adbhutam ; Umdsahdyam Paramesva- 
ram prabhum trilochanam 'yvilakantham prasdntamp 81 etc., 
support the view of Badarayana, the sarvaveddnta siddhdnta 
nipuna (who excels in all Vedanta systems), that Siva Para- 
brahman always consists of two forms ( murta and amurtd) 
and therefore the murta and amurtd forms of existence 
are not irreconcilable. Why? On account of previous 
existence. Such texts like Parasya saktih vividhaiva 
sruyate svdbhdvikx gndna bala kriyacha ; 482 Ya atma apakata - 
pdpmd iS 3 and others declare that Siva Parabrahman consists 
of sarvabaktitva, apahatapapmatva and satyakamatva and 

478 Mund. Ufa., I. 1. 6. 

479 Ibid. 

480 Brihad. Upa. , IV. 3. 1. 

481 Katvalya Upa. 

482 Sveta. Upa., VI. 8. 

488 Chch. Upa., VIII. 7. 
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these are always seen in him. On the strength of the 
maxim if you are ubhayabaldt, you will attain ubhaya sidd/ii , 
on account of both sets of . Sntlis being strong enough 
(which speak of murtd and amvrtd ), both the forms (murid 
and amurtd) of Brahman are to be accepted. But if we 
accept, on the other hand, the only proof afforded by the 
Sruti text, Brdhmanb'syamukhamdsit, etc., then the proof 
of the following Sruti texts, Akdsavat sarvagafasya nityah ; 
A ntahpurno bahihpurnah purna kitmbhamivdrnave ; 
anfahsunyo bahMmnyb sfmyahimbha ivambare ; Kham 
vdyuh jybtirdpah pvithvi visvasya dhdrinl . ; 1 5 1 Yat param 
Brahma sarvatmd, etc., will be contradicted. Moreover, if 
Brahman is understood to be savayava (combined with bodily 
form) just as a ghata and limited as such, then, according to 
Sruti texts like Tasmdd vd etas tnddbtm ana dhdiah saw- 
bhutahp 83 etc., how can the all-pervading Brahman be said 
to be the cause of akasa (ether), etc. ? Moreover, the quality 
of being existent in everything will also be contradicted. 
His adhishihdna in the world cannot be said to happen, for, 
if in accordance with Sruti texts like Satyam gmnam 
anantam Brahma ; 480 Sa yathd saindhava ghano' nantaro' 
bdhyah krityo rasaghana evam vd are ayamdlmdm- 
mantaro bdhyah krithyali pragnanaghana eva ; 1H7 Aprdnbkya- 
mandh iubhrak ; Asariram vd vasautani name priydpriye ; 
etc ., 488 we have to accept that Siva Parabrahman is bodiless 
( niravayava ) and attributeless (? lirvitsesha) and to conceive of 
him as consisting of chit alone ( chinmatratva ), then, several 
Sruti texts like So'kdmayata bahusydm prajdyeya ; 489 Tat 
srishtvd tadevanupravUat ; 4no Yatbvd imdni bkdtdni jdyante\ 
Yena jdtdni jlvanti \ Yat prayanti abhisamvi&anli i 491 


484 Mahopa. 

485 Taitt. Upa II. 1. 

480 Ibid. 

487 Brihad. Upa., IV. 5. 13. 

488 Chch. Upa., VIII. 12. 1. 

489 Taitt. Upa., II. 6. 

480 Chch. Upa., VIII. 12. 1. 
491 Taitt. Upa., III. 1, 
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etc., are contradicted, because they would deny to 
Brahman his lakshana as being the chief cause of creation. 
Again, according to Sruti texts like Namo hiranya- 
bakave hiranyavarnaya, 492 etc., it is not possible to avoid 
the contradiction. Therefore, it is but right that we should 
accept for Parabrahman both the murta and amurta forms ; 
if not the Sruti texts relating to meditation in the murid 
form (of Siva Parabrahman) and also those relating to 
meditation in the amurta form, such as jakshan kridan 
ramamdna , etc., which provide for the fruits of realization 
for those who meditate in the amurta form, will be mutually 
contradicting each other. If we state that the murta form 
of Brahman is of an anitya character, then the Sruti text 
Sthirebhirangaify pururupa ugrafr, 493 etc., will be contra- 
dicted as the Srutt text (quoted) enunciates that the murta, 
form of Brahman is of a permanent character possessing 
form and different limbs. In the Sruti text Apaiti pddo- 
ham achintya saktih pasydmyachakshuk sairunbtyakarnah , 4 94 
etc., the body and limbs are declared to be not necessary for 
Parabrahman and that even without them, he is capable 
of doing everything independently, and that everything 
can be effected by him. Having thus concluded in the 
Avibkdgena drishtvadhikaranam that Parasiva Brahman will 
be realized after meditating upon the all-pervading Amurta 
(■, vyapaka Amurta) form in order to attain unity, after being 
free from all disires, Sripati says that Badarayana proceeds 
in the Sankalpddkikaratia (IV. 4. 8-12) to establish that 
those who meditate upon Parasiva Brahman of the 
Murta form will also be benefited by unsurpassed 
(i niratibaya ) bliss (dnanda). For those who meditate on 
the Murta form (of Brahman) will derive the benefit 
of enjoying by the mere thought of it garlands of 
flowers, sandal, damsels and such like happiness. How ? So 
say Sruti texts like Sankalpddeva asya pitarah samutti - 
shthanti ; Sankalpddeva asya sarva devd gandharva 


492 Mahopa ., X. 18. 

498 Eigveda, II. 7. 17. 
484 Sveta. Upa., III. 19. 
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vidyddhardscha samuttishthanti , etc., which explain the idea 
of the Sutra that for those who meditate on the form of Murta 
Parasiva Brahman even the devas, pitris, gandhawas > etc., 
come and wait upon them to attend to their wants. This 
is the gist of what is meant by the Sutra. Sruti texts 
like Sa tatm par yeti jakshan krldan yamamdna sthri- 
bhirvd ydvairvd gmtibhirm, ,lor ’ etc., declare that those who 
meditate on the Murta Brahman will, having reached 
the stage of safyasankalpa , realize whatever they think 
of. This is in keeping with the established practice 
as laid down in the Srutis. The doubt arises whether 
a mukta jlva possesses body and limbs or not ; or 
whether he has any settled desire as mentioned above 
(sankalpadiui santi na santi) or not; and if he can 
achieve his desire, then, can he independently come 
by it (or satisfy it). Then the (further) doubt arises 
whether the desire of a mukta jlva goes over that of 
the will {sankalpa) of Paramesvara. The answer is 
contained in the texts Atmdnam chedvijdnlyd day am 
asmlti purus hah i Kimichchau kasva kdmdya Pari ram 
anusancharet ; Sahavai saParirasya satah priydpriyaybr- 
apahati rasti ; A Panram m vasantam na priydpriye 
pruPyatha ; etc., which, after declaring that while in the 
carnal body misery cannot be got rid of, in the end — 
according to Sruti texts like Asmdt Parlrdt sa mu t thuya 
paranjoti upasampadya svena rupcna abhinishpadyata, w 
etc., — when the soul is released there will be no bodily 
form for the mukta. So say the Sruti texts. And 
therefore the need for any effort (for aParlratva) does 
not arise {i.e., the released soul loses its bodily form 
as a matter of course). Moreover, in this world the 
need arises even for kings and the like to determine 
to achieve a result and therefore they call for all the 
necessary attempts and finally they gain their desires. 
Then, if it is asked, why should one labour so much for 
nwkti when it is automatically obtained without any 

486 Chch. Ufa., VIII. 12. 1. 

486 Chch. C/pa., VIII. 3. 4. 
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exertion by merely desiring it, the answer is, “ Yes, by mere 
determined will, he will attain mukti ”, for, Sruti texts like 
Sayadi pitriloka kamo bhavati ; sankalpadeva asya pitara 
samuttishthanti , 497 etc., declare that a mukta can have 
before him even his fathers and others, who are bound to 
come and stand before him at his mere desire. But the 
Sruti texts do not say that a mukta, can attain his desires 
only after attempting and labouring for them. (That is, his 
mere desire for anything will be satisfied.) This establishes 
that the position of a mukta is one where mere resolves on 
his part are enough to have them realized. According to 
Sruti texts like Sa ekadha bhavati tridha bhavati panchadha, 
saptadha , etc., the Atman , though an undivided one, appears 
as if it were many and divided ( ackchedasya ) ; yet, all these 
(divided) forms denote that one undivided Brahman in his 
apparently divided form having a seeming body and limbs. 
The expression iarlrabkava only denotes a reference to the 
meditation of Brahman in his niravayava form. 

Moreover, the use of the expression a&ariratva denotes 
the non-existence of a carnal bodily form subject to karma. 
Therefore it is that to a mukta , though his bodily form was 
very much loved by him, while he was in the bondage of 
carnal existence, it at last becomes to him an object of hate 
{apriyahetuh). Thus it is settled that the form that a 
mukta assumes in order to obtain Kailasa as a bhakta 
is one which is extraordinary and all-effulgent like 
that of Paramesvara (aprakrita jybtirmayatvena para - 
mbhara sarlravat), and free from all causes that go to make 
for unhappiness (na dukkhahetuh). Verily if it is questioned 
whether agreeably to the Rajabkrutya nyaya (the maxim of 
the king and the subject), even though a bhakta reaches 
Maha Kailasa in the realized state, he has still a kind of 
respect for and fear of Paramesvara as regards the duties of 
subordination (paratantrya) and worship ( kainkarya ) which 
are, therefore, the source of fear (, bhayahltuh ), the answer is 
that it is not so ; for, if that be so, there will be induced a 
contradiction with Sruti texts such as Anandam Brahmano 


497 


Chch. Upa., VIII, 2. 1. 
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vidvanna bibheti kutaschana, i0& etc. This doubt is removed 
by the next Sutra (IV. 4. 9) Atayeva chananyddhi patik, 
“ Therefore Auauyddhipatili ,” i.e,, “ Therefore the lordless 
state." For the very reason that a mukta is (called) a satya- 
sankalpaf 09 he becomes also lordless (ananyddki patik ) . The 
state of ananyddhipatitvani involves the status of vidhinishe - 
dhatvam, i.e., freedom from the prohibitions resulting from 
ordinances. 1500 From the status of vidhinishedhatvam results 
apratikata satyasankalpatvam , i.e., a satyasankal patvam 

from which he is not beaten back. Therefore, according to 
the Srutis, he realizes satyasankalpatva and ananyadhipatitva. 
Therefore, according to the Sruti text Sa Svardt bhavati, 
etc., he rightly becomes svardt [i.e., identified with the self- 
refulgent (Brahman)]. This is the result of his meditation 
and worship of the all-powerful almighty Siva, which has 
brought him to the stage of satyasankalpatva and sarva- 
kdmdvdptitva. And hence to the state of ananyadhipatitva. 
This is according to the Sruti text Siva ekd dkyeyah 
iivamkarah sarvam any at pantyajya, etc. Ananyadhi pati 
is one who has no other to lord over him — Sivetarak m 
vidyate anyah adhipatik yasya so ananyadhipatih. He is 
not controlled by any other (than Siva). Therefore he is 
as independent (svalantra) as Siva ( Sivavat svalantra) 
himself. Thus it is said in the Skanda (Parana) : Sivaika- 
nishtkd prathita kshamlndm Sivefaradhyana nishedhakdnam i 
Triinkrita Brahmapurandardnam kim dushkritam Sankara 
kinkardiidm « iti, etc. 501 By denoting ananyadhipatitva for 
a mukta , he is considered to have attained independence, 

483 Taitt. Upa., II. 9. A wise man as soon as he realizes the 
Ananda state of Brahman has nothing to fear. 

498 5a/jxj=Truth ; and Sankalpa=rtRect\ov\. The reflection of 
truth. 

509 Brahman is described as nishedha Seshah, i.e., free from all 
kinds of prohibition. 

801 What sin should Brahma and Vishnu have committed for them 
to treat with such contempt those declared devotees who endued with 
the exalted quality of forbearance meditate only on Siva and those 
(others) who prohibit meditation on any other (deity) but Siva? 
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by which is meant that he is no longer a subordinate bound 
to perform any duty of a binding character. He loses natural- 
ly also such duties which have a binding character as they 
disappear (on his attaining ananyadhipatitva). This means 
that there is no other than Paramesvara (na anya Para- 
mebvara) to control him, because he will have passed the 
stage where the flow of births and deaths as ordained by 
Siva and the connected ordinances of a prohibitory nature 
( vidhinishldha bdstra patha atltatvdt) prevails. Why ? 
Because he has turned away from the bonds which enchain- 
ed his soul (pabu vydvrutteh). It is but right that those who 
are distinguished by sins ( dosha vibishtdndm) and bound 
down by the scent of the three desires (dharma, artha and 
kdma) should be bound by the ordinances of Siva for 
performing karma. But, on the contrary, for those Mahat- 
mas, who have assumed the form of Siva (Siva sarupya 
dhdrindm ), who are never decreasing in their happiness, 
who are always just like Siva, who are always all-knowing 
(Sivavai sarvagnatvadlndm ) like him, who are devoid of 
self-love (abhimana) having exhausted it, who are beyond 
birth, death and fear of misery — for beings with 
such characteristics, it is no contradiction that they enjoy 
ever-increasing bliss ( ananda ) and self-rejoicing according 
to their own desire ( svatmaramatvena svatantratvam 
avirodkam). Verily according to Sruti texts such as Yadd 
sarve pramuckyante kdma yasya hridisthitdk I Athamartyo 
amrito bhavatyatra Brahma samabnute 502 II Baddhohi vasana 
baddho mokshassyat vasana kshayah 1 VasanatanaramBrahman 
mbkshaityabhidhkyatl \ Na moksho nabhasah prushlke 
na patale na bhutale i Sarvaba sankshaye cheiah. kshayo 
moksha itlryate « etc ., 503 a mukta is understood to be freed 
from all desires. The experience of a mukta , according to 

502 Kafka. C/pa., VI. 14. 

608 When a mortal is absolutely free from mental desire of every 
kind, he becomes an immortal and thus enjoys happiness along with 
Brahman. Having been once bound by the bondage of smell (of 
past good and bad actions), as soon as he attains moksha, he ceases 
from such bondage of smell (of past good and bad actions), And as 


448 


INTRODUCTION 


texts like Kim karbmi kva gachchdmi kirn grihnnbmi 
tyajdmi kim ; Van mayapuritam visvam mahat kalpdmbum 
yat/id, 50 ‘ etc., occurring in the Muktanubhava Sruti , is 
that as he soon leaves this (i.e., on release) he begins 
to contemplate : “ Where shall I go ? ”, “ What shall 

I do ? ” “ Which way shall I follow ? ”, “ Which (way) 
should I abandon ? ” “I have been all along in this world 
as a particle of water in the vast ocean (of life).” This 
shows that he has no other place to aim at in particular. 
Therefore a mukta will keep moving on according to the 
Sruti texts Sa tatra par yeti jakshcm krldan ramamdiwh 
sthribhirvd ydnairvd gnatibhirva, etc., by playing about 
in joy, sometimes with those damsels whom he meets as 
associates in travelling, in vehicles, sometimes along 
with some of his kinsmen he meets on the road. For such 
a mukta, can vyavahdra be ever applicable to him ? 

Sruti texts such as Nanyat kinchana mishat ; Vacharam- 
bhanam vxkciro ndmadheyam mrittike/yeva satyam ; 608 A to 
anyatha artham natu dvitiyamasti , etc., do not indi- 
cate that there is any other thing than Brahman. So 
also, elsewhere, Sruti texts like Ya dtmani tishthan ya 
atmano antarbyamdtmdna vedayasydtmd hiriram ya dtmdnam 
antard ayamiti i Sa ta dtma antarydmyamrutah t 800 Antah 
pravishtah sdsta jananbm ; Gnd gnau dvdu ajaviSdnlbau ; r ’ 07 
Dvd supartia , 808 etc., declare that the jiva and Bfahman are 
different from each other, though Sruti texts like Tattva- 

soon as he attains moksha, all such bondage (of smell) becomes 
destroyed. Oh Brahman 1 it is the destiuction of that smell of 
bondage that is called moksha. There is no moksha in the sky nor 
is it in the lower regions nor on this earth. But moksha lies only in 
the absolute destruction of all desires. 

50 * A Smti called Muktikopanishad, is found in the collection 
of 108 Upantshads called the Ashfottaraiatbpanishad published by 
Nirpaya Sagara Press. It is quoted by Anandatlrtha (under the 
identical name of Muktikopanishad') when commenting on Brahma - 
Sutra III. 4, 49. Anavishkurvannanvaydt. The texts quoted by 
Sripati do not, however, occur in the Muktikopanishad. 

505 Chch. Upa ., VI. 1. 4 . 508 Brihad. Upa., V. 7. 3. 

801 Sveta. Upa., I. 9 , 808 & fund. Upa. , III, 1. 1. 
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masi, etc., point to abheda . Thus bheda and abhada are 
referred to by Sruti texts, so that it is not possible for 
Vedantins to determine which is the correct way to 
follow. The mukta being thus in a puzzle, if the doubt 
arises whether dharma-jigndsa is the only fit thing, then 
there is evident the three-fold doctrine enunciated in the 
next Sutra , Abhavam badarirahahyevam (IV. 4. 10). Sruti 
texts like Sadeva somyedamagra aslt ; Ekamevadvitiyam 
Brahma ; 509 Yatra nanyat pasyati nanyat irunoti ndnyadvija- 
nati sabkuma? 1 '* Nehananasti kinchanap xx etc., determinately 
prohibit for the past, present and future bheda . Though jagat 
does not really exist and jlva, livara, etc., do not exist, yet, 
for the time being, just as we mistake the rope for the ser- 
pent, all that we see is but a mere illusion ( mithyatvameva ), 
much like as our imagining that a rabbit has two horns. 
Thus says Badari. Therefore in order to bring it thoroughly 
home to the pupils that the jagat is an illusion, 
the existence of the jagat has been invented in keep- 
ing with the Sruti texts, reasoning ( yukti ) and experience 
{anubhava), and in conformity with the maxims adhyarb- 
papavddabhydm nishprapancham prapanchatcd 12 etc. This 
seems much like the description of a king born as a son to 
a barren woman and ruling over a kingdom. That the 
jagat is mithya is the true doctrine of Badari. Thus, in 

508 Chch. Up a., VI. 2. 1. 

610 Ibid., VII. 2. 4. 

611 Ibid., VI. 2. 1. 

512 Adhyaropa in Vedanta means falsely attributing the properties 
of one thing to another — for example, considering Brahman, who is 
not really the material world, to be the material world ; and apavada 
is a refutation as of a wrong imputation of belief. In order to 
teach what adhyaropa and apavada mean, the teacher exemplifies 
the case of jagat. The jagat is seen to be in existence, though it 
does not exist as a matter of fact. Even the Srutis contain fictitious 
texts in order to exemplify this fact. That is, the Srutis have 
these texts only for purposes of teaching (the non-existence of the 
world) and not for teaching its existence. The invention ( kalpana ) 
is for teaching the truth to thousands of disciples and not to testify 
to their literal correctness, See note J75 on page 320 ante. 
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this way, after pointing out the main points of contradiction 
in the Srutis and also pointing out where they partly stand 
to reason, Badari discusses holding the pure Advaita ( kevala 
advaita ) doctrine that the jagat is but an illusion ( mithya ). 
In order to contradict such an opinion, the Sutrakara 
enunciates the following Sutra in order to establish his 
own view (IV. 4. 11): Bhdvam Jaiminirvikalpumanandt. 
Sruti texts like Jyotishtbmena svargakdmo yajeta ; Bhuti- 
kdvib vnyuva bvetamdlabheta ; Karmachito lokah kshlyate ; 
Pmiyackito lokah kshlyate ; Pdpenandho mukb badhiro bvdno 
bhavati ; Pimyetia vidyavdn dhanavdn bhogavdn bhavati , etc., 
show without contradiction that according to the ordinances 
of God all actions which are devoid of punya such as 
brakmahatya , surdpana, etc., will certainly lead to Naraka 
and other nether worlds. And similarly all virtuous deeds 
will surely lead to the enjoyment of experiences in Svarga 
and the like regions. Sruti texts like Yagnena danena 
tapasa nabakena, etc., explain clearly that actions done 
without any particular desire but purely for propitiating 
Paramesvara, such as sacrificial offerings done at the Jyotish- 
toma sacrifice and the like, will finally purge the jlva 
of all sins and lead to Brahmagmna and salvation ( sadhaka - 
tva). Jaimini considers that the jiva, Is vara and the 
prapancha beginning with the Veda ( nigama ), the Sastras 
( dgama ) and their innate properties as absolutely eternal 
(not illusory). Why? Vikalpamananat ; vividhah kalpo 
vikalpah. To invent in different ways is to mutilate the 
truth of the Sastras. If jagat is granted to be mithya, , then 
we are reduced to the doctrine of the Bauddhas and others. 
Then the sacrificial rite of Jybtishtoma and the enjoyment of 
the fruits thereof, or the fruits accorded by the commission 
of wrong acts such as brakmahatya and the like, would not 
have existed in the least. Therefore, even what is laid down in 
the Agama as an act to be done will go frustrated. If that be 
so, then, texts like Sa ekadha bhavati tridha bhavati pancha- 
dha, bhavati l iti, etc., will prove clear contradictions of the 
Srutis themselves. Therefore, it is the firm doctrine of 
Jaimini that jwa, Ihvara and the rest, together with the 
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jagat , are eternal and that jlva and I £ vara are different from 
each other. This should be accepted as the bhedavada 
doctrine of Jaimini. In this way. to harmonise these two 
doctrines, each of which stands partially in agreement 
with the Srutis , and to remove all contradictions 
between them and to establish the truth, the Sutrakara 
gives in the next Sutra his own opinion in the form of 
the Dvaitadvaita doctrine (dvaitadvaitdtmaka svamatam ), 
which harmonises with the whole of what is said in the Veda, 
Vedanta and the Agamas. In the next Sutra (IV. 4. 12) 
Dvadasahavad ubhaya vidham BadardyanotaJi , the attain- 
ing of Parabrahmatva is established. For what reason is 
the pure Advaita doctrine which is based on gnana and 
supported only partially by the Sruti texts and for what 
reason, the Dvaita doctrine, which substantiates only karma , 
bhakti and yoga , become mutually contradictory, for the 
same reason, the whole Vedanta declares as its chief purport 
that dvaitadvaita is what is to be rejoiced at ( abhipreta ). 
Sruti texts like Yathd nadyah syandamdndh samudre stam 
gachchanti ndmarupe vihdya I Tathd vidvan ndmarnpdd- 
vimuktah paraiparam purusham u paiti divyam ll 513 Brahma- 
viddpnoti param ; 514 Brahma veda Brahmaiva bhavati ll 515 
Tattvamasi ; 516 A ham Brahmdsmi ; 017 etc., declare de- 
cisively that gnanakarma ubhaydtmaka ubhayavidham dvaita- 
dvaita matam as Badarayana’s doctrine. What ubhaya- 
vidham means is that during the samsdra period, both 
Brahman and jlva exist separately in the relationship of 
upasya (worshipped) and updsaka (worshipper), and their 
existence as different entities is absolutely true (para- 
mdrthika satyatvam). In the state of moksha , they exist in 
the relationship of the river which winds its way to the sea 
[nodi samudravat) and agreeably to the bhramara-klta nydya, 
the jlva being naturally released of its jlva state, attains that 


B1S Mund. Upa., III. 2. 8. 

514 Tailt. Upa., II. 1. 

515 Mund. Upa., III. 2. 9. 
318 Chch. Upa., VI. 8. 7. 
BlT JPrihad. Ufa.) I. 4. 10, 
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all-pervading [vydpaka), undivided ( akhanda ) and supreme 
dkdsa form ( pammaka&arupa ) and bears the characteristics 
of sat, chit and dnauda , and becomes possessed of all that 
unrivalled, all-knowing quality ( sarvagnatvddi sddhdrana 
gunakam), acquires all the gums of Parabrahman, Parasiva, 
Sivasankara, Rudreavara, Mahadeva and others and claims 
all the terms by which Parabrahman is called. Badarayana 
thus establishes that the jiva realizes Parabrahmatva by 
attaining it. 

By the term dvddaidhavat it is understood that in 
accordance with Sruti texts like Yathd dvddaiaham ruddhi- 
kdmd upeyuh and Dvddaidhena prajdkdmam yajayet, etc., the 
jiva acquires the results derived from both the sacrifices 
[i.e., Ruddhikdma and Prajdkdma) and is enabled to reach 
the true state of Parabrahman. This is accepted by Bada- 
rayana. Whereas in Mantra Sruti texts like Dva su- 
parnd, 518 etc., jiva and Brahman are both described as 
possessed of different characteristics and whereas only 
in Sruti texts such as Tattvamasi, S1!> etc., the unity 
of jiva and Brahman is also described, therefore, the 
supreme truth ( paramdrtha ) of both of these sets of 
Srutis should be accepted in the doctrine of bhedabheda. 
As it is declared that all Srutis speak nothing but 
the truth, and as very many Sruti texts, Purdtias and 
Purvdchdras bear testimony to, bhedabheda is the only 
doctrine that can be accepted as true. If not, if the 
meaning of the Srutis is lessened ( sankoche ). the proofs ( mana) 
will be contradicted and other great Vedic contradictions 
will result. It has been pointed out in one of the foregoing 
Sutras, Adhikantu bhedanirdesdt , 6 ' 20 etc., that the Dvaila 
doctrine that jiva and Brahman are admittedly different 
from each other, is established as true. At the same 
time the Sutra, Tadananyatvam drambhanaiabdddibkyah, an 
points to the truth of the Advaita doctrine. Similarly in the 

518 Mund. Ufa., III. 1. 1. ~ ~ 

819 Chch. Upa„ VI. 8. 7. 

520 Brahma-Sutras , II. 1. 22. 

821 Hid., II. 1. 14. 
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Sutra , Lokavattu lllakaivalyam , 522 etc., the sporting cha- 
racter of Paramesvara (Paramesvarasya Ilia) is pointed out. 
Such Srutis as refer to the occasions in which the Dvaita 
character of Paramesvara is exhibited, have also been pointed 
out. It has also been explained that the term kaivalya 
indicates the absolute unity of jlva and Brahman. The 
truth of texts like Neha nanasti kinchana , 523 etc., which 
declare abhleda , which means that there is no existence 
separate from Brahman, has also been clearly established. 
If it is asked what are we to do with those texts which 
declare the bodily form (murtatva) of Siva Parabrahman, 
the answer is that they should only be taken merely as the 
sport ( lllaiva prayojanam) of Paramesvara inasmuch as they 
serve the useful purpose of indicating to the bhakta the way 
of realization and how to realize mukti. Therefore Siva 
himself, having assumed the form of a Ilia man gala vigraha 
(an auspicious sporting image), manifested through his lustre 
his own true condition (tattva) through a material world, and 
thereby brought into existence through Hiranyagarbha 524 
the pervasive nature of his qualities as declared in the Vedas. 
Therefore a mumukshu following the path laid out in the 
Vedas and meditating and worshipping the murta and the 
amurta forms of Parasiva Brahman finally realizes Para- 
brahman from a bodily form into a bodiless form, and 
attains kaivalya mukti [i.e., absolute unity — unity in its 
essence) with him, just as ghee which manifests itself 
in a liquid form when it is in the stage of melting 
assumes again its original solid hardened ( kdtkinya ) 
form, when it is allowed to cool itself. If not, to whom 
else is it possible to attain to that state of absolute 
unity with Siva? Sruti texts like Visvadhiko Rudro 
maharshih ; 525 Hlranyagarbham pasyata jayamanam sano 
devaUubhaya smritya samyunaktu ; 626 Vo brahmatuim 

522 Brahma- Sutras, II. 1. 33. 

528 Ckeh. Ufa., VI. 2. 1. 

524 Name of Brahman as born from a golden-egg. 

825 Mahopa ., XI. 19. 

828 Ibid.. XII. 
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vidadhdti piirmrn l Vbvai veddmscha prdhimti. tasmai. t Tamhi 
dfvam atmabuddfd prakdbam mumukskurvai baranam aham 
prapadye , 1527 etc., sufficiently explain in several ways what 
has been above stated. And, hence, there could be no 
room for any manner of doubt. For the text Sankkya- 
yogau prithak bdliih pmvadanti na paniifak etc., applies. 
It is only those undeveloped young men who praise at 
length Sdnkhya yoga (which speaks of Dvaita) ; but 
never so a man of advanced knowledge (pandita). Thus 
Krishna (i.e., Krishna Dvaipayana) himself has given 
out that the Dvaitddvaita doctrine is what, in his opinion, 
should be preferred. And therefore a one-sided view 
(either dvaita or advaita only) is incorrect ( asamanjasa ). 

Sripati commenting next on IV. 4. 13, Tasya- 
bkdve sandhyavadupapatteh , says that just as in the 
Samanvayddhikarana. it was mentioned that all Vedanta 
ends by declaring that Brahmaprapti (realization of 
Brahman) is the final goal after attaining Brahma- 
gnana, so, in the same manner, it has been pointed out 
by means of the illustration of the DvddaWia yagna that in 
conformity with the maxim that double realization (accom- 
plishment) is obtained, by the strength of double means, 
and that all Vedanta by the force of its virtuous merits 
proves the author’s own doctrine bheddbheda as regards 
jiva and Brahman. By this means, it is clearly shown 
that the method of meditation and worship of the bodily 
(sdvayava) form of Brahman will necessarily lead to the 
realization of the bodiless (niravayava) form of Brahman. 
Sruti texts like Prapanchbpabamam bantam, Hvam 
advaitam chaturtham manyante, ; Sa dtmd savigneyah 
bivddvaitah ; Eka eva Rudro na dvitiydya tasthuh ; 528 Eka- 
meva admtlyam Brahma ; 520 Sa Ikshatd Iman Ibkdn srufaye 
yema satyakamaJt satyasankalpah ; 530 etc., declare that after 

MT Sveta. Upa VI. 18. 

528 Atharvaiiras. 

w Chch. Upa.. VI. 2. 1. 

880 Cf, Aitareya Upa.. III. 1. Sa ikskata iman Idkan loka- 
paldmscha annamebhyah. 
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he realizes niravayava Brahman, he will realize the further 
characteristics of Brahman, such as his advitlyatva, 
satyasankalpatva, etc. As stated in Sruti texts like 
T as mat va etasmdt dtmana dkdsah sambhutah , 531 etc., he 
will gradually thereafter attain the three-fold qualities of 
becoming part of Supreme (pradhana) Brahman by 
losing his divided power ; by acquiring the Supreme 
Brahman’s power of bringing into existence by his Hid 
this cobweb of a creation consisting of bkuta (beings) 
and bhautika (material elements) ; and during that 
Supreme Brahman’s contracted state ( i.e ., in his dormant 
condition), he acquires by his satyasankalpa character 
this cobweb of a world. 532 Therefore there is no 
contradiction in creating the (real) world in his state 
of Supreme Brahman consisting of undivided {advitlya) 
and (divided) sadvitiya characters. 533 Why ? Because of 
the proof demonstrated in the joint state of sandhyd 
(where the union of light and darkness, in the morning 
or evening) is exhibited, and also in the two conditions 
of prabodha and supti (wakefulness and sound sleep), 
when the dreaming state is experienced ; as in these 
joint conditions, in the creations of the world also the 
joint condition (co-existing with Brahman and separated 
from Brahman) is experienced . 554 

For example, in the dreaming state, according to the 
Sruti text beginning with Atha rathdn rathaybgdn pruthak 
srujate, and ending with Atha vesantan pushkariityah 
samprata srujate sahikarteti ; and in other texts like Yeshu 
suptesku jagarti kdmam kdmam purusho nirmimdnah ; 
Tadeva sukram tadbrahma tadevdmruta mucky ate • 
tasminllbkah sritdh sarve tadundnyeti kaschana, 035 etc. ; 


631 Tattt. Upa II. 1. 

532 He acquires the three characteristics of the Supreme Brahman, 
during srtshfi , sthiti and lay a. 

533 In the state of advitlya , i.e., unity, the world is in Brahman ; 
in the divided state, i.e., it is in the sadvitiya state. 

534 Brahma-Sutras, IV. 4. 13. 

335 Kath. Upa., VI. 1. 
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the jxva, though he had never seen anything before, 
in his state of wakefulness, yet during his dreaming 
state, experiences by the aid of his good luck, the 
existence of several creations {syisMi t made by Para- 
mt'svara during that state. Therefore, during his dreaming 
state, even though he is sleeping, he has two kinds of 
experience — dreaming and sleeping — which are not 

contradicted. Similarly, the doctrine of bhedabhcda is 
not contradicted even in the realized state {muktasydpi), 
because there still remains in him (the mukta ), the smell 
of pmrabdha {prarabdhavasana) which exists in pmkriti 
{prakrilimsti). By this, it is clearly concluded that 
when he is in Sivaloka, enjoying all the undiminished 
happiness, being absolutely freed from every vestige of 
smell of his former life, he will be in fact one with Siva 
experiencing all that of Siva himself ( kevala Sivaikya 
kaivalyanubha vci) . Now, a doubt arises, in the second 
part of the mukti state of Siva Parabrahman, whether a 
jada or lifeless thing (?.<?., Pmdhana) can also acquire 
the characteristic of Sachchidananda by being one with 
him, though Pmdhana is a prarabdhavasana, which 
attaches itself to a mukta. The answer is that in the 
doctrine of bheddbheda , there can be no such doubt. 
Because just as chttana and achetana and light and 
darkness, though absolutely opposite to each other in 
their character, co-exist, similarly Pmdhana co-exists 
with Siva without any contradiction, because in the 
sadvifiya character of Siva, it {Pmdhana) co-exists 
naturally. Similarly even in the case of a mukta , this 
is an acquired characteristic (in his realized condition). 

In the state of dependence ( sdpekshatva ) (of a mukta), 
the satyakdmatva, which is established in the Sruti 
text, Satyakama satyasankalpa , etc., would be contradicted. 
When according to the Sruti text, Apanipadb javanb 
grifvUa 5 , 536 etc., a mukta has attained independence ( prdpta 
svatantrya) and has no more need for penance or medi- 
tation {sadhanantam nirapekskatayd ) , he having acquired the 


MS Sveta. Upa., III. 19. 
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characteristic of sarvakartrutva , if he is to co-exist with 
Pradhana ( Prakriti ) as if in a dependent condition, then he 
is still seen dependent and thus a mutual contradiction 
arises. The explanation for this is that no such mutual 
contradiction need be apprehended ; for the co-existence of 
advifiya and sadviilya states (of Brahman with Pradhana) is 
generally quite possible without such contradiction. Just 
as light and darkness co-exist, Siva and Pradhana do co-exist. 
In the Sruti text Tasmdtvd etas mat atmana akasah sambhu- 
tali, etc., in which the expression tasmdt stands for Pra- 
dhdndt, the expression etasmdt for Paramatma ; from these 
(dhdia, etc.) the existing ( bhuta ) and the created (bhautika) 
came into being ; and the indeclinable vd denotes the state of 
co-existence together. For Sruti texts like Mayantu prakri- 
tim vindyat mayinantu mahesvaram i Tasyavayava bhuto- 
ttham vydptam sarvamidam jagat » 337 Pardsya saktih vivi- 
dhaiva sruyate svdbhaviki gnanabala kriyackap iS etc., explain 
that Maya being dependent on Siva in the creation of the 
world, naturally co-exists with him and therefore in the Sutra 
it is stated tasyabhdve sandhyavat upapatteh. Here the ex- 
pression tasyabhdve means Sivddhina pradhana vikdsa sad - 
bhdve (the manifesting power of Pradhana , i.e., subordinate to 
the will of Siva though co-existing with him) and the expres- 
sion sandhyavat means tanutraya madhydvagata lingasarl- 
ram svapnavasthacha vyavahriyate , i.e., establishes the co- 
existing condition of the germ of the carnal body and the 
dreaming conditions of — the scent of — previous existence. 
Just as the practice of meditation, as laid down in the whole 
of the Vedanta , is the means (Jietu) for an ignorant ( mudha ) 
mumukshu to reach the stage of a mukta , mukta dasasu mu- 
mukshu, so does the seed of doubt in the purvapakska lead to 
the siddhdnta. In the same way, the germ of the carnal 
body ( lingasarira ) is the means for the development of the 
visible material (perishable) bodily form ( sthula sarlra) 
for its functions. So, Sivagndna is the means for removing 


687 Sveta, upa., IV. 10. 
588 Ibid., VI. 8. 
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ignorance and realizing nioksha. Therefore, by way of 
‘ illustration ’ Siva Parabrahman is shown to co-exist with 
Jagat srishti . 030 

Moreover, when the jiva during the period of profound 
meditation {s amddhi kale) is almost on the verge of attaining 
the state of mukti , he will be experiencing that state of 
Brahman knowledge and that state of bliss ( ananda ), being 
absolutely free from the touch of any desire connected with 
the outside forces ( bdhymdriya ), which is usually experi- 
enced by Sivayogins. This is explained in Sruti texts like 
Atmakrida dtmaratir dtmdnandasya svardt bhavati ; 540 So’- 
inute sarvdn kdmdn saha brahmand vipaschitd, etc. By this 
is meant that the jlva assumes the means for attaining 
Kailasa by assuming sarupya. From this assumed state, 
he will realize that (condition of the absolute muktd). In 
the Sruti text Akdsasarlram Brahma satyatma prandramam 
mar a dnandam , 541 etc., it is said that Mahakailasa which 
is the abode of Sadasiva, is realized as the result of paratna 
ananda after all desires pertaining to outside forces have 
been absolutely given up. The expression mana dnandam 
in the text (quoted above) means manasi dnando yasya sah 
mandnandah , perfect joy in his mind. Praneshu dsaman- 
tat ramata iti prdndrdmah — this determines his (the 
mukta' s) state. It is also stated in Sruti texts like Sdnii 
samruddham amrutam , 512 etc., which mean the muktd s 
form is that of being eternally virtuous {tat Sarirasya satya- 
tvam ), eternally peaceful {santi karatvam) and eternally 

030 Srlpati in quoting the Sruti text Mdyantn prakritim, etc. 
{Sveta. C/pa., IV. 10) suggests that may a and prakriti are synonymous 
with each other and MaheSvara is termed Mdyin. Out of the avayava, 
the world is manifested. With this compare the view of Ananda- 
tlrtha, who quotes the Sruti text thus : — May ant u prakritim. vindyat 
mayinantu mahetvaram i Mahamdyetyavidylti niyatir mohiniticha i 
Prakritir vdsanetyeva tavechcha,' nanta kathyate n Anandatlrtha suggests 
that Maya is only the will of God existing not differently along with 
Brahman but in him {vide Anandatlrtha, Brahma- Sutra Bhashya). 

M# Taitt. Upa.,11.1. 

541 Ibid., I. 6. 
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lasting (< wnrutatvam ). Even here the state of the meditator 
should also be considered, as of Sivananda form. An 
alternative form, denoting the same idea, is enunciated in 
the next Sutra — Bhave jagradvat { IV. 4. 14). Just as the 
gross body ( sthula iarira) in its state of repose assumes the 
subtle body ( sukshma sarlra) and experiences the results of 
its virtuous and sinful actions and subsequently attains 
the wakeful state of (, fagradavastha ), in the same way 
at the time when Prakriti , the inert sakti in Siva, is to 
come into play manifests itself), Siva Parabrahman 

exhibits himself in the two forms of sukshma and sthula 
and thereby shows the five-fold means of his creation ( jagat 
srishti, sthiti , lay a, tirbdhana and anugraha) and his methods 
of concealing and favouring ( tirbdhana and anugraha ). By 
this, even though a mukta is free from all worldly bondage, 
yet by reason of his possessing the Lingasarira, he cannot 
help undergoing all the experiences in the different worlds — 
this and the next — so that, after experiencing all, he will 
realize Siva Parabrahman. And, therefore, this Sutra 
points out that a mukta should experience all (he desires). 
It is also described that even Mahadeva, the Lord of Gods, 
did several acts, such as the destruction of Vyaghrasura, 
Gajasura and Tripurasura, and the drinking of poison, 
and protecting his faithful follower Markandeya (in order to 
show his bhaktas that all should be done by one if it has been 
ordained he should do them). For it is said in Sruti texts 
like Bhidyate hridayagranthih chchidyantl sarva samsaydh I 
Kshlyante chdsya karmani tasmin drishte paravare a 643 and 
Yada sarve pramuchyante kdma yasya hridi sthitah i At ha 
martyo amritb bhavatyatra Brahma samasnute; etc., that 
one should get himself freed from all doubts, which will help 
him to shake off the ties of bondage when all his further 
karma will be at an end and Brahman realized by him. 
These and other similar texts declare that the truth of Siva’s 
true nature will only be then revealed to such of those who 
can strenuously attempt to understand it by their absolute 
absence of worldly desires and real knowledge. 


348 Mund. Ufia., II. 2. 9. 
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Verily, according to Sruti texts like Muktah Sivasamo 
bhavet i So' smite sarvdn kft/ndu saha Brahtnam vipaschita, Bii 
etc., a mukta in the beginning having obtained a status 
equal to that of Siva as the result of his meditation and 
worship, will proceed from one heavenly place to another 
with a heavenly body and finally becomes absorbed in Siva. 

But if it is doubted how he can proceed from one 
heavenly place to another in different heavenly forms and at 
the same time continue to be on a level with Siva {Siva- 
sdmyatvam), the Sutrakara clears the doubt in the next 
Sutra (IV. 4. 15), Prctdipa vadd visas tat hd hi dariayati. 
Just as a light kept in a particular place throws its rays so 
as to light up the space surrounding it, similarly there is 
nothing strange in the atma, being only in a particular part 
of the body, throwing its light throughout the body. Even 
so, though the chaitanya (fiva) stays only within the precincts 
of the heart, its consciousness extends all over the body. 
In the same manner, here also, the same understanding is 
to prevail. A mukta (who at first) possesses self-knowledge 
in a contracted (narrow) form is not capable of being present 
everywhere simultaneously. Because a mukta has not, in 
the state of his narrow knowledge, still grasped that particu- 
lar knowledge whereby he can be simultaneously present, 
whenever he likes, according to his determination, the 
Sutra uses the words tathdhi darsayati, {Similarly he , 
Bddarayana , proves.) For the Sruti text says Valagra &ata- 
bhdgasya satadhd kalpitasyacha i Shago jlvaJi savigneyah 
sachdnantyaya Palpate a 55fi etc. Similarly, the jlva gradually 
acquires a controlling power over karma and the power of 
existence in a sukshma form, just as Paramesvara, which 
enables him, as he desires, to create any number of bodies 
simultaneously so as to assume such forms and travel 
wherever he wants. For, as it is said in Sruti texts like 

844 Taiti. Upa., II. 1. A. mukta practically becomes one on a level 
with Siva ; he enjoys all his desires along with the wise Brahman. 

845 Know that if the end of a hair follicle is divided into a 
hundred parts, one of the hundred parts represents the size of the 
fiva, which is capable of dividing itself ad infinitum. 
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Sa ekadha bhavati dvidhd bhavati tridha bhavati sahasradha 
bhavati , 540 etc., that as the result of meditation and worship 
of Paramesvara, he (jlva), out of His grace, obtains the 
power of assuming several forms simultaneously. It is to be 
understood as ascertained truth that the Sdstra which treats 
of the atomic character of the jlva is one which deals with 
the jlva in bondage ( baddha jlvd). Verily, if it is asked 
whether a mukta has, like a family man, his worldly body 
and sensory organs — i.e., worldly existence — and if so what 
the difference between the two is, the answer is, he has not. 
A mukta , by virtue of his having realized the Purushdrtha 
— one of the four principal objects of human life 547 — has 
no worldly desires to look to, though he is connected with 
the world. On the other hand, a mukta is bent upon 
meditating upon Brahman only in all his glory. And in that 
place — in the world of the Brahman {Brahma prapancha ) — 
the Sruti text Nanyat pasyati nanyat srunoti nanyat vijanati 
sabhumd, 648 etc., says that a mukta experiences nothing but 
Brahman. Moreover, it is said in Sruti texts like Etat tato 
bhavati ; Akdsa sarlram Brahma ; Satydtma prdndrdmam 
manaanandam bdntisamruddham amrutam™ etc., and also 
in the texts Apnoti svdrdjyam dpnoti manasampattih , 
etc., that a mukta will obtain the happiness of his 
natural place, i.e., that of the state of Siva Parabrahman 
(Sivasya Parabrahmanah padam). Further, after realizing 
that state, he becomes an absolute yogi who has fully realiz- 
ed his entire wishes in Parabrahman. If it is asked what 
further remains to be realized by a mukta , the answer is, the 
Sruti text says : — Vdkpatischakshushpatihsrdtrapatir vignd- 
napatischa bhavati ; 350 i.e., the state of lordship of speech 
and observation ; also the lordship of hearing and knowledge, 
by which he can have command over his speech and 


548 Chch. Ufa., VII. 26. 2. 

847 Dharma , artha , kama and moksha are the four Purusharthas. 

848 He sees nothing else but Brahman, he hears nothing else but 
Brahman and he knows nothing but Brahman. Chch. Ufa., IV, 1, 

849 Taitt. Upa., I. 6. 

880 Ibid., I. 6. 2. 
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knowledge. In this way, a mukta will have realized the 
high state of Sivapada in Mahakailasa and continue there for 
an endless period of time, in the purity of his affections, in 
the assembly of muktas ( vi&vajalam bhavdti). What follows 
next ? The Sruti text goes Akaia sarlram Brahmaiva, etc. 
The muktct acquires the power of Paraprakriti (the natural 
form of Brahman) and Paramasattd (the Supreme Brahman 
existence, i.e., reality) and forms himself into the all-perva- 
sive Parama-akam wherein Parabrahma sarlra is mani- 
fested. And this state is called P rakdsakdnanda samarasa 
Paramasakti. This state of the mukta is the actual realized 
condition of Parasiva. Here there are several of them who 
are separate from each other from time immemorial. So 
the Sruti texts declare Kohycvdnydt kah prdnydt i Yadesha- 
akasa dnando na sydt I Rasovai sah l Rasam hyevdyam 
labdhvd" nandibhavati I Es/ia hyevdnandayati i 551 etc., from 
which it follows that the muktas will experience every kind 
of ananda region ( Brahma prapancha). Later on, agreeably 
to the Sruti text beginning with Sa eko mdnuskah , etc., and 
ending with Sa eko Brahmana ananda, etc., the mukta enjoys 
ananda (from that of a mere man) without any interruption 
( upadhi ) to that of (the ananda of) Brahman. Then as the 
Sruti text Ananddvirbhdvastaratamyhia declares, the mukta 
enjoys his svarupdnanda and without any interruption will 
enjoy, among the muktas, ananda to the fullest extent and 
will be in the state of paripunia. Then, as the Sruti text Sa 
eko Brahmana dnaniah r ’ 52 declares, a Srotriya who is devoid 
of desires finally realizes Brahma buddhi as a result of his 
virtuous acts, such as sacrifices, etc., and becomes fit for 
realizing Brahman ( paravidyavdn ), In such a condition even 
though he is in jiva, (i.e., bodily) form, he becomes a mukta 
and equal with Brahman (Brahmanaicha tulya eva) and 
enjoys all ananda. The mukta had been experiencing in this 
world through his meditation and practice of yoga even 
before he realized the ananda state, even before he left (this) 

851 Taitt. Upa., II. 7. 

882 Ibid., II. 8. 
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world. Therefrom, after he reaches Brahmaloka , he 
continues to experience ananda in his mukta form, beginning 
from that of the human state up to that equal to Brahman 
and ending with Brahman himself. And thus there 
can be no difference between the ananda which a mukta 
experiences in his human form and that which he experi- 
ences after he assumes the mukta form. According to 
Sruti texts like A to ayameva paramanandah pardprakritiJi; 
Para chet anando Brahmeti vyafanat, etc., Brahmatva and 
ja gatkdranatva is established for the mukta. He will then be 
installed, according to the Sruti text Saishd bhdrgavl varum 
vidya parame. vyoman pratishthitd , 553 etc., in the ethereal 
state of Brahman. And thereby a mukta here assumes that 
great ethereal form [paramakdiarupa sarlram ) of the Brah- 
man in the region of Brahman and enters into the highest 
bliss ( paramananda ) like Brahman himself, absolutely devoid 
of all connection with bondage or misery ( Brahmana iva 
duhkhdnushangdbhavb darsitak). Verily, after thus real- 
izing the Parasivabrahma sarupya, Brahmagnana lopam 
darsayati, i.e., the mukta loses the sense of difference be- 
tween himself and Brahman {i.e., he feels he is one with 
Brahman. For he feels no knowledge of difference between 
himself and Brahman). The Sruti text goes Pragnena 
dtmand samparishvaktb na bakyam kinchana veda ndnta- 
ram , 554 etc. (Being enveloped in that supreme knowledge 
of dtma, he does not see anything else beyond himself.) 

How can a mukta , then, be said to have acquired the 
sarvagnatva, the omniscient (or all-knowing) power? The 
reply is furnished by the Sutrakara in the next Sutra 
(IV. 4. 16) Svapyayasampattyor anyatardpeksham dvish- 
kritam hi. This statement does not refer to a mukta ; but 
refers to one who feels exultant in his own self by his own 
meditation in his sushupti condition. In the Sruti text 
beginning with Sampattischa maranam vangmanasi sampa- 
dyate and ending with Tejah parasydm devataydm , etc., it 
is declared that in the two states of existence, viz., 

558 Taift. upa.. III. 6. " 

554 Brihad. Upa., VI. 3, 21, 
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the sushupti and the mar ana, the reaching of prdgna {i.e-, 
Brahman) is imperceptibly the same. 533 Therefore, in 
the Sutra , the statement any at am pdksham denotes that 
the stages of sushupti and mar ana are almost quite the 
same for a mukta when he has reached the sarvagna state. 
According to Sruti texts like Ndham khalvayamevam 
sam pratydt mdnam janatyayamahamasmiti ; 5515 No evemani 
bhutdni vindsamevdpitd bhavati ; Ndhamatra bhogyam 
pasyami , 557 etc., the mukta knows himself during the 
time of sushupti and recognizes himself as a mukta without 
any perception of difference. The Sruti text Sa va esha 
d hyena chakshushd manasaitdn kdman pa&yan ramate ya 
ete Brahmalokamp 58 etc., says that the mukta will attain the 
sarvagna state. And similarly the Sruti text Sarvam ha- 
pasyah pasyati sarvamdpnoti sarvagna , etc., states clearly 
that when he attains sarvagnatva the mukta perceives that 
there is no difference between sushupti and marana. And 
the saying declared in the Sruti text Etebhyo bhute- 
bhyah samuththaya Iduyevcmuviuasyati, etc., will have been 
experienced, so that the mukta does not experience 
anything beyond himself. Therefore, according to the 
Sruti text Tasmat pragmndtmana, , etc., he will have 
obtained that state of self-knowing wherein he does not, 
as stated in the Sutra, require the help of others . 539 

Verily, according to the Sruti text Sarveshu 
lokeshu kamachdrb bhavati I I man lokdn kiimdn kdma- 
rupyanusancharan, 3, '° etc., the mukta can, through his 
meditation of Parasiva Brahman without any break, can 
freely travel all over the worlds {I okas) as he wishes. If 
it is doubted how he could travel over various worlds 
simultaneously, keeping a plural number of bodies, our 


555 In the Chch. Upa., it is stated that in the sushupti state the 
jtva is enveloped by pragna , i.e., Brahtnan. 

858 Ibid., VIII. 11. 2. 

687 Chch. Upa., VIII. 9. 1. 

858 Mukta. Upa. 

888 The Sruti says : Svapyaya sampattyor anyatarapeksham Hvish- 
860 Taitt, Upa., Ill, 10. 5, [kritam M, 
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answer is, “ There is no need for such doubting.” For from 
Sruti texts like Sa no bandhur janita sa vidhata dhamdni 
veda bhuvandni visva ; 561 Yatra deva amrutamana&uh tri- 
tiye dhamanyabhyairayanta ; Paridyava pritkivl yanti 
sadyah ; Parilokdn paridiiah parisuvah Rutasya tantum 
vitatam vivrutya tadapasyat tadabhavat I prajasviti , etc., 
it is clearly proved that the mukta being absolutely 
liberated from the bondage of avidya , enters the region 
of the all-pervading Brahman. The meaning of the Sruti 
text, Esha hi deva iti, is that the all-renowned Mahadeva, 
the Creator of the universe, is our father ( asmakam 
bandhur janita ) ; he is the cause of all our happiness and 
joys (sa vidhata sakalasreyasam karta) ; he possesses ma- 
jestic lustre of an extraordinary kind (dhamdni tejorupani 
aprdkrutani) ; he is the Creator of all the universe 
(bhuvandni visvdnyapi janita) ; he is the maker of the 
eternal abode of happiness and meditation (tatra bandhu- 
tvddi yogasya dkama viivasya cha prayojanam uchyate). 
And making it the abode for the eternal company of 
bandhus (spiritual brothers) and staying in such (happy) 
regions is the chief utility of gndna ■ Yatra yasmin 
iha deve amrutam kaivalya lakshnnm na sdsa aprapya - 
nubhavantah devdh tadbhdvdt vedanasllah tritiye 
dyusangnake tatpade maydtite dhamdni nijatejah , 
pradhdnani svdbhimatani abhyairayanta svikritavantah : 
he becomes subject to the grace of Mahadeva, the posses- 
sor of the svarupa of Parabrahman, who is the sole 
eternal well-wisher just as a father and spiritual brother 
(bandhu), who finally cuts off all bondage whereby 
immortality is attained (amrutabhdvam gatak). The mukta 
in the third stage passes to the region of Paramavyoma (the 
distant sky), where his own permanent station is actively 
realized by him as the result of his meditation and worship. 
And therefore (he) is then said to have parama prdpti , i.e., 
to have attained the realization of the Supreme. The Sruti 
text Paridyava prithivi yanti ™ 2 etc., says that a mukta 


881 Rig- Veda, X. 82. 3. 
30 


582 Ibid. 
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will, by the strength of his realized position, put forth his 
glorious lustre all throughout the aerial regions, which 
finally reach the Hirariyagarbha lokas , which position he 
will then realize. Then he will cover up by his lustre far 
beyond Svargalbka . In this way, all the muktas will be in 
this condition. Verily, it is said Term sarvagnatah satya- 
kavumnah ■vistvrriam b ho gam tantum vivritya bhi/vd punya- 
pdpavinirnmktdh san/ah sarvaprdnishu tadeva Mahadevakhya 
vastapasyan sarvdtrnakatayd tadabhavat tatsvabhdvdchchd- 
bhavat tatreti sambandhah. Having realized that state of 
sarvagnatva, having obtained a large part of the mukta world 
and being released from the touch of all punyct and papa, he 
immediately sees nothing except Mahadeva. This will be 
the natural final result of the mukta , who sees no other form 
except Mahadeva in himself ( Mahadevakhya vastapasyan 
sarvdtrnakatayd tadabhavat). He will thus be existing 
ever afterwards in that state. Therefore, those who are 
called /was at first finally develop into the mukta state 
by virtue of the saddharma of Mahadeva and will be after- 
wards called after Mahadeva ( Mahadeva sabda vachyah). 
They will then be called by the designation of Devavrata, 
those who will spread over to and live in the regions of the 
distant sky. In the text Ye devd divishadah , etc., is fully 
described the state of these Devavratas. In the Paninas 
also it is said : Te hi sakshdt divishadatvantariksha- 
sadastadd I Pnthivlshada ityaute deva devavratdstund iti. 
In this text, prithivi implies the whole form of Brahmanda 
and the word prdkvita (in this text) 5 ' 13 implies the firma- 
ment (antariksha ) ; dvitiyam implies the abode of Mdyd 
( Maydpadam ) ; tritiyam , property of dkdHa (dkdsa pavydyam) 
synonymous with that form of pure sakti of Sivapada. And 
thus the muktas are those who have realized the vibhutva 
rupa (i.e., the Supreme form). 

Moreover, the Sruti text Prdgmndtmana samparishva- 
ktau na bdhyam kinchana veda ndntaramf 04 etc., states that 

063 Not quoted but indicated in the citation. 

384 Bnhad. Ufa., IV. 3, 21. 
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muktas will not have any other knowledge about the world 
in any kind or foim except that of Siva. What is said in 
this text refers only to those who are tied to the bondages 
of the world, such as sleep, dream, etc. In other words, a 
mukta will have no more even the touch of a thought of any 
thing other than Siva Parabrahman. 

Thus ending his commentary on the Sandky adhikarana, 
Srfpati proceeds to the consideration of the next topic, viz., 
whether muktas attain to the power of creation of the 
world, etc. Verily, if it is said, remarks Srfpati, that those 
muktas who by virtue of their meditation on and worship of 
Parasiva Brahman are capable of realizing satyasankalpatva , 
vyapakatva , sarvagnatva and other characteristics, the 
doubt arises whether they will also be in a position to bring 
into existence (by means of creation) man, jagat, etc., i.e. , 
whether they will also possess the powers of creation, 
protection and dissolution of the world. Srfpati answers 
the question thus raised by saying that the next Adhikarana 
sets the distinguishing marks of muktas 565 and Paramesvara. 
The first Sutra in this Adhikarana called the Jagadvyd - 
pdradhikaranam, is IV. 4. 17, Jagadvyaparavarjam pra- 
karawadasannihitatvachcha. 

It having been clearly shown above that those who 
meditate on and worship the niravayava form of Siva Para- 
brahman will realize Siva’s characteristics of purnatva and 
vyapakatva — like the all-pervading sky — and realize Sivatva 
themselves ; and it having been also shown above that those 
who meditate upon and worship the savayava form of Siva 
will realize vyapakatva — like the light which sheds its 
brilliance on the space all round and illuminates it — svatan- 
tratva, sarvalokasanchdratva , sarvakamavaptitva, etc., in 
the present Adhikarana , the distinctive marks of mukta- 
jwas and Paramasiva are further explained. 866 In this Sutra , 
where jagadvyaparavarjam is treated of, the state of those 


585 Those who have become muktas through meditation on Para- 
siva Brahman. 

886 What follows is the Purvapaksha argument, 



468 


INTRODUCTION 


who meditate on and worship Parasiva Brahman, absolutely 
free from the influence ( vydpdra ) of all thought about deva, 
gandharva , manushya and every other kind of thing con- 
nected with the worldly creation, except their own indivi- 
dual realization of Parasiva and his powers, is treated of. 
These only will realize the very form of Siva (Sivasyaiva). 
Such can be no other than Siva only. How? Prakarandt 
(says the Sutrci). Sruti texts like Tasmdd vd eta smut 
dtmana dkdmh sambhutah l akaiadvayufi t vdybragnih I agner 
apah i adbhyah prithivx I prithivyd oshadhayah i oshadhx - 
bhyo'nnam I annat purushah \ yato vd imam bhutani 
jdyante I yena jatdni jxvanii \ yat prayantyabhisam- 
visanti I tadvijigndsasva \ tad Brahmeti I s 07 dhydyi- 
tesdnam pradhydtyi tavya m 5 0 s i sarvam idam Brahma Vishnu 
Rudrendrdste samprasuyante ; 580 etc., prove that such 
meditators on such a form of Brahman will acquire the power 
of creating the chetanachetana world — i.e., the characteristic 
of the living and the non-living — and also the power of creat- 
ing devatas as well. And the Srutis , Smritis and Pur anas 
bear witness to the fact that such meditators will acquire 
powers to create devas and every other being except them- 
selves {svasariratirikta). Moreover, as regards the expres- 
sion asannihitatvachcha, we have to observe that Sruti texts 
like Visvadhikb Rudro maharshih ; Yo Brahmanam vida- 
dkdti purvam yo vai vedamscha prahinbti tasmai ; Tamhi 
devam dtmabuddhi prakdbam mumukshur vai baranam aham 
prapadyep 70 etc., state that the mukta by virtue of his having 
acquired the power of creating devas , gandharvas, etc., like 
Parasiva Brahman in the form of Hiranyagarbha, gets into 
contact with Parasiva [sannihitatvdchchd) and enters into his 
antamnga ( antarangatvat ) (i.e., becomes closely connected 
with him or enters into his interior). He thereby becomes 
immediately separated from those other muktas who have 
not acquired the powers of creation, etc. These mukta 


867 Taitt. Upa., III. 1. 

888 AtharvaSiras. 

889 Ibid. 
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jlvas 371 are kept distant (< asannihitatvat ) from those who have 
acquired the power of creation and have entered the anta- 
ranga of Parasiva. That these {i.e., those who have not 
yet acquired the power of creation) have not got the power 
of creating the jagat , jlvas (beings), etc., is the essence of 
this Sutra . The doubt arises then whether Sruti texts 
like Yato va imani bhutdni jay ante™ etc., give the power 
of creating jagat to those who attain mukti through medita- 
tion and realize Sivatva and to Siva or only to Siva Him- 
self. Sruti texts like Yadd pasyah pasyate rukmavarnam 
kartdramJLSam purusham Brahma ydnim i T add vidvan puny a- 
pape vidhuya niranjanah paramam sdmyamupaitiw 573 declare 
that Siva grants to muktas Supreme Equality {paramam 
sdmyam ). Also, Sruti texts like Ya dtmd apahatapdpmd, 574 
etc., explain that muktas obtain satyasankalpatva and other 
powers just as Paramesvara Himself possesses. Again, Sruti 
texts like Sa yadi pitrulokakdmd bhavati , 575 etc., declare that 
by virtue of mere determination {sankalpa), a mukta will be 
able to create pitrulokas , etc. And further Sruti texts like 
Imdn lokdn kdmanm kdmarupyanusancharan? 78 etc., state 
that the mukta is capable of every kind of creation {sarvatva 
vyaparadybtanat). And therefore the mukta is almost the 
same as Paramesvara {Paramesvara sdmye sankalpa- 
yogachcha). And therefore a mukta , like Paramesvara, will 
have assumed the power of creation. Thus argues the 
Purvapakshin. The answer to this doubt is : Jagad- 
vyapdravarjam , i.e., according to this Sutra , he is excluded 
from jagadvyapara , i.e., creation of the world, etc. The 
meaning of jagadvyapara is nikhila cheta-ndchetana svarupa 
sthiti pravruttibheda niyamanam , i.e., the powers of 

creation, controlling, etc., of the whole animate and 


6n Of a lower kind — those who have not got the power of 
creation. 

672 Taitt. Upa., III. 1. 

573 Mund. Upa., III. 1.3. 

674 Chch. Upa., VIII. 7. 

575 Ibid., VIII. 2. 
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inanimate world and their different states of existence. Tad 
varjam , />., that is excluded. What is excluded ? Nirasta 
nikhtla tirddhdnasya nirvydja Brahmdmibhavarupam 
muktasya aisvaryam. In the bliss that the mulct a has 
earned, he is excluded from obtaining all the further hidden 
powers of the genuine {nirvydja) Brahman and the state of 
his further enjoyments. How ? P rakaraudt nikhila jagan - 
niyamanam hi ParaYwa Brahma prakritydmdmndyate . The 
original power of creation, powers of control, etc., are solely 
ordained and reserved by Parariva Brahman as declared by 
the Srutis. Sruti texts like Yatova imdni bhntdni j ay ante p 1 ’ 1 
Dydvdprithivl janayan deva ekah ; 37S Somah pavate janita 
maiindm , etc., declare that muktas cannot commonly earn 
the characteristic ( nasa mgachchate) power of creation, 
etc., of the world possessed by Brahman. This is an 
extraordinary power (for the Muktajlva ) to possess. (It is 
a power that cannot be claimed by him — for it is reserved 
to Brahman ).® 70 Similarly Sruti texts like Sadevasaumye- 
dam agra dsltf* 0 Ekam evddvitiyam ; Tadaikshata bahu- 
syam prajdyeyeti ; Tattejo' srujata ; Yada tamastam na diva 
na rdtrik na san na ckdsachchiva eva kevalah ; Tadaksharam 
tatsavitur varenyam pragnacha tasmat prabrutd puram ; 581 
Brahma vd idam ekam eva agra dslt I Tadekam sannavyab/td- 
vat ; Tachchreydrupam atyasrujata kshatram ydnyetdni deva 
nakshatrdni; Indro varunah somo rudrah parjanyoyamo mru- 
thyur isana/i ; Atmavd idam ekam eva agra dsit ; Ndnyat 
kinchana mishat ; Sa Ikshata Idkdn asrujata; Sa imdn lokan 
asrujata; Eka eva rudro na dvitlydya tastfie ; beginning with 
Yah prithivydm tishthan prithivya antare and ending with Ya 
atmani tishthan, etc., declare that Parasiva Brahman is quite 
peculiar in his characteristics which are indescribable in 
respect of his powers of creation, etc., of the universe 

677 Taitt. Upa III. 1. 

678 Rig-Veda, X. 82. S. 

678 This seems to be the point involved in the use of the word 

asadhararialakshaita. 

680 Chch. Upa., VI. 2. 

581 THn TV 1« 
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and such characteristics cannot be attributed to a mukta, 
who cannot partake of any part of such vyapdra 
(creation of the world, etc.). Moreover, while Sruti 
texts like H iranyagarbhah samavartatagre, bhutasya jdtah, 
patir eka aslt ; Surydchandramasau dhatd yatha- 
purvam akalpayat ; Eka eva Narayana aslt ; Nardya- 
nat Brahma jay ate, ; Narayandt Rudrb jay ate ; Ekd ha vai 
Narayana dsln na Brahma, nebdnah, 582 etc., declare openly 
that Hiranyagarbha, Narayana and others are evidently 
empowered with the powers of creation, etc., of the world, 
how can it be said, that to Siva Parabrahman alone is 
reserved jagad janmddikarana, etc. Therefore why should 
not jagatkdranalvam be attributed (without contradiction), 
in a similar way, to muktas as well ? The answer is 
propounded in the next Sutra IV. 4. 18, Pratyakshopa- 
desdnneti chennddhikdrika mandalasthokteh. 

The expression Pratyakshopadeidt in the Sutra 
explains the meaning of Sruti texts like HiranyagarbJiah 
samavartatagre , etc., which explain in a self-evident manner 
that Hiranyagarbha, Upendra, etc., have the power of 
the creation of the world. If it is asked that Siva 
Parabrahman is not the only one who is capable of 
creating the world, Sruti texts Dhydylteianam 
pradhyayitavyam, Sarvam idam Brahma Vishnu Rudren- 
draste samprasuyantep 83 etc., state that just like Siva, 
Hiranyagarbha, Narayana, etc., though they have the 
power of creation, yet they cannot claim equality with 
Siva Parabrahman. Why ? Because (the Sutra states 
that) adhikdrika mandalasthokteh , i.e., the charge of 
superintending creation was given to Hiranyagarbha, 
Indra, etc., out of the grace of Paramasiva, so that they 
may, within their respective domains, Vaikuntha, etc., 
create the world, according to his specification ( upadeia ). 
Also, Sruti texts like Tena devd ajayanta sadhyd 
rushayascha ye, etc., declare that Siva Parabrahman alone 


682 Mahopa . , X. 19. 
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can bring into existence the devas and every other kind 
of creation, while secondary ( avdntara ) creations could 
only be done by Hiranyagarbha, etc., he himself being 
in them and guiding them. 

Moreover, if it is asked that, according to Sntti 
texts like Sa svardt bhavati ; Tasya sarveshu Ibkvshu 
kdmachdro bhavati ; I man Ibkdn kdmdnuh kduiarupya 
nusancharan ; 584 etc., a mukta can derive all powers 
relating to the world (jagadvydpdra) just like Para- 
mesvara, the reply is “It is not so”. These Srnfi texts 
mean that the mukta having undergone several changes 
has at last realized the vibhuti state of Parasiva 
Brahman, so that he can freely take any kind of divine 
body {divya sanra) and enjoy like Brahma, Indra and 
Upendra, as he pleases. Apart from that, he will have 
no control over the world ( Tasmdt na jagadvyapdrah). 
If it is doubted whether even though a mukta becomes 
free from the bondage of the world, he should still, 
even in his realized state (of mukta), experience only 
happiness, continuing at the same time in the circum- 
scribed position ( baddhasseva ) of a subordinate being 
(, antavadeva ) r,S15 and whether all that he has attained is 
only a limited (a/pa) happiness ( bhbga ), the following 
Sutra (IV. 4. 19) removes this doubt: — Vikdmvarti cha 
tathdhi itkitimdha. The meaning of this Sutra is vikdre, 
janmadike na vartata iti— vikdmvarti ; nirdhuta nikhila 
vikdram, nikhila hbya pratyamka kalydnaikatdnam nim- 
tiiaydiiandam Parasiva Brahma savibhutikam sakala kalyhna- 
gunam anabhavati inuktah. After mukti , the mukta is abso- 
lutely free from further changes (vikdm); he will have 
abandoned by then all that he should have left behind ; 
and he is fit to enjoy all happiness and pleasure, without 
any abatement in it, along with Parasiva Brahman, in the 
fullness of his realized condition (savibhutikam). A mukta 
enjoys every blessing and eminence. A mukta by reason 

684 Taitt. upa.. III. 10, 5. 

585 Antavat+eva. 
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of his having entered into (antargata) 5 * 6 Parasiva Brahman 
will cease to undergo further change and therefore he is 
called the enjoyer of “bhukta bhoga” {i.e., bhuktabhd gyatva). 
That is, existing in Parabrahman, without further change, 
and enjoying limitless happiness is the state of a mukta while 
he exists in Parabrahman. 587 Sruti texts like Yada hyevai- 
sha etasminnadrisye anatme anirukte anilayane abhayam 
pratiskthdm vindate ; Atha so' 6 hay am gato bkavati ; Raso 
vai sah ; Rasam hyevayam labdhva? ' nandibhavati, 588 etc., de- 
clare that the mukta enjoys the state of full blessed happiness 
in that mukta' s world in which he exists. Other Sruti 
texts like T as min lokdh sritah sarve tadu oiatyeti kaschana , 
say that the mukta lives in that blessed world along 
with all others, without any diminishing of happiness and 
therefore he will be near Parabrahman, in him enjoying 
his realized condition like others enjoying full happiness. 
Sruti texts like Sarveshu lokeshu kdmac/idro bhavati , 
etc., declare to the same effect that the mukta can exist 
as he pleases throughout the mukta world. Moreover, as 
regards those suris (sages) who are nityamuktas and who 
inhabit the Kailasa of Paramasiva, who always move 
about as they desire, as stated in the Sruti text Kdmanni 
kamarupyanusancharan , 589 etc., who could transform them- 
selves into any kind of form and who are quite free from 
all worldly ties, Sruti texts declare that they are absolutely 
possessed of ickchdiakti, gnanasakti and kriyasakti by which 
they can immortalise themselves in absolute happiness and 
self-effulgence and enjoy Sivasamarasya (equality with Siva), 
and can exhibit the full Sarva SivdtmakabkavaP 90 Again, 
Sruti texts like Ahamannamahamannamakamannam ; A ham 


888 Antargata or Antargama : in ; into ; between ; in the middle ; 
inside ; within ; interior. 

887 This is a condition ( sthitvndha .) 

888 Taitt. Upa., II. 7. 

889 Ibid., III. 10. 5. 

890 The stress is on bhdva, i.e., the mukta gets that peculiar sta 
or condition of possessing the endearing form of Siva ; he exhibits the 
condition of Sivahood. 
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annado' hamannado' Jiamannadah ; M)1 etc., declare similarly to 
the same effect. And so the experience of a mu Ida is thus 
clearly shown. Further, Sruti texts like Trishit dhdmasu 
yadbhojyam bhoktd bhbgascha yadbhavbt i n0J Tbbhyb vilaksha- 
nah sdkshl chinmatrb' ham S adds wait ll Mayyeva sakalani 
jdtam mayi sarvam pratishthitam i Mayi sarvam layam ydii 
tad Brahmadvayam asmyaham « Aubraulyau ahame.va 
tadvanmahanaham visvamidam vi chi tram I Purdtam'- 
ham purusho hamlxd hiranmaybham Sivarupamasmi ll etc., 
declare that a jlvanniukta obtains the Sivatva with 
the designated characteristics ( itpalakshana ) of Bivatva , 
possessing the all-pervasive character of the sky and 
knowledge of Siva like V amadeva and the like. r,!Kt Those 
jwanmuktas have the form of Siva, enjoy the form of Siva, 
and enjoy all the powers of Ichchdsakti, Gndnamkli and 
Kriydsakti except that of creating the world, etc. The term 
Aiiam (Self) is used in the Sruti text (A hamaunamp'' 1 
etc.), to convey the idea of superiority and emulation to 
which state the mukta is raised in order to show him- 
self in comparison with devas, mm and others, who 
are indistinguishable in creed and who possess such charac- 
teristics. Here the word “ A ham ” should be understood 
to mean that the state of a mukta is Siva himself and with 
all his full qualities {Saba! a chidachit prapanchdvagbhitvbna 
paripuriiatvachcha). In this wise the next Sutra (IV. 4. 20) 
Darsayataschaivam pratyakshdiwimm, should be inter- 
preted. In the previous Adhikarana, it was said that the 
mukta who is a pratyagdtma (reflected form of Brahman) but 
subject to niyamana and to the control of Paramapurusha 
Paramasiva, cannot have the right to jagadvydpdra (creation, 
etc., of the world) and control of the jagat. By the expres- 
sion vyapara is meant nikhila jaganniyavianarupah, i the 
chief controlling power of all the worlds and their creation. 

681 Taitt. Upa., III. 10. 

692 Mand. Upa., I. 5. 

898 Vamadeva is the name of a sage, said to have been an incar- 
nation of Siva. 

894 Taitt. Upa., III. 10. 
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Sruti and Smriti texts such as BMsMsmddvataJi pavate, 
Bklshodeti suryah j B liiskasmbdagniscka mdrascha m rutyur- 
dhavati panchamah ; B95 Etasya va aksharasya prasdsane gdrgl; 
Suryachandramasau vidhrutau tishthatah , 596 etc. ; texts like 
Esha sarvesvara esha bhutadhipatih esha bhutapala esha 
setu rvtdhd ranah eshdm lokanbm asambheddya , 597 etc. ; 
A pa eva sasarjadau tdsu viryamapasruj at ; the following 
text from Manu Smriti : Sivendtpadiiam Bivena panra- 
kskyatl punah Sive Mahadeve liyate sacharackaram ; state- 
ments in the Batatapa and many other texts declare that Siva 
alone is the cause of creation, etc. Sruti texts such as 
N iranjanah paramam samyamupaiti ; MuktaJt Bivasamb bha- 
vatip m etc., declare that muktas attain only a state equal to 
that of Siva and attain to sameness ( samo , i.e., identity or 
equality) with him without acquiring his other powers, 
such as j agatkaraiiatva, etc., and therefore to such muktas 
as appear as Siva ( Sivavattesha,m ) it is but right that they 
cannot have the power of jagadvyapara as it is excluded 
from their purview . 599 Sruti texts like Eko vishnur mahad- 
bhutam prithagbhutanyanekaiah , etc., and Pddo’ sy a visvabhu- 
tdni tripadasya amrutam divip w etc., declare that the expres- 
sion vibvabhutdni denotes the infinite, innumerable and 
unending Brahmandas which are existing and N dray ana, 
Indra , Hiranyagarbha , etc., stand for the animated creation 
among them and Bhupati stands for Paramasiva ; and 
the Sruti text Tripadasya amrutam divi aox stands for the 
Satchiddnanda Bivapada which characterizes the remaining 
three-fourths of the world. And, therefore, Paramasiva 
surpasses all the three (Brahma, Vishnu and Kalarudra) 
in greatness. 

And, therefore, though according to the text of the 

Mandukya Upanishad , Sivam advaitam chaturtham 

— — - 

598 Brihad. Upa., III. 8. 9. 

697 Ibid., VI. 4. 22. 

098 Mund. Upa., III. 1. 3. 

509 This defines limit of Samarasya set down by Srlpati. 

600 Taut. Upa., III. 12. 
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manyante sa at mb sa vignbyah ; and the text of the 
Taittiriya Upanishad, Yd vedbdau svarah prbktb veddnte cha 
pratishthitah \ Tasya prakriti linasya yah parah sa makei- 
varah , etc., which mean that the jlvanmukla attains that 
form equal to or same as Mahesvara (paratvam makes vara 
sdmyatvam) which denotes akdrbkaramakbratmaka 
Brahma Vishnu Kdlarudra and that though he attains 
to paramasamyatva, yet the statement jagadvyapbravarjam 
is not contradicted. Verily, though the mu/c/as are excluded 
from the powers of Mahesvara (such as jagad janma , etc.), 
yet both the Sruti and Smriti texts, such as Niranjanah 
paramam samyam upaiti ; 002 MuktaHivasamb bkavet , etc., de- 
clare without contradiction that a mukta is entitled to obtain 
paramasdmyatva. This contradiction between the Sutra 
and the Srutis is unavoidable ( duvnivbrah , i.c., difficult 
to ward off). To meet the doubt {cYankya) arising from 
this apparent contradiction, the Sutrakara propounds the 
next Sutra (IV. 4. 21) Bhbgamatra sdmyalingackc/ia. In 
this Sutra, the expression Bhogamdtra establishes that the 
mukta is entitled to enjoy all that is granted by the Srutis, 
viz., the state of Brahman within the limits prescribed for 
those who meditate on the Murta Parasiva form of Para- 
brahman and nothing more. The expression lingachcha 
denotes that with the exception of the power of jagadvyd- 
para, reserved to Parana osvar a alone, he can enjoy every 
other form of happiness (i.c., every power except jagad- 
vyapara ). But if it is said that muktas generally have 
jagadvydpdra without contradicting Sruti texts like Sb'hiutb 
sarvdn kdmdn saha brahmand vipaschitad 02 etc., and that a 
mukta is equal to Paramapurusha Siva in all his enjoyments, 
then the reply is that the expression Lingdt mi in the 
Sutra restricts his power for enjoyment with Parama.4iva. 
Hence the expression jagadvydpdravarjam : excepting 
jagadjanmddikaranatva, etc. Even though the mukta 
meditated upon the formless form of Siva Parabrahman, 

60S Mund. upa.. III. 1. 3. ' 

808 Sveta. Upa., III. 8. 

604 IAnga means distinguishing mark or characteristic. 
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yet that particular power of jagatkaranatva can never 
be obtained by the muktajlvas ; even though they be 
devas, manushyas, etc., they can never aspire to get it, 
even if they obtained many other kinds of forms among 
muktas. Sruti texts like Esha hyevanandayati , 605 etc., de- 
clare that there is a graded ( taratamya ) difference 
between the worshipper and the worshipped, in what is 
attained and what is aimed at (for attainment). Such a thing 
also is not in contradiction (to the Sruti texts), for we read 
in the Skanda , Yadyapi bheddpagame. sambatavaham na 
mdmaklnastvam ; Sdmudro hi tarangak kvachana samudro 
na tarangak i etc., and Y add sarve pramuchyante kama yasya 
hridi sthitah ; Atha marthyo' mrutb bhavati yatra Brahma sa- 
masnute, ; floe Na tatra prdnbnnbtkramante, tatraiva samava- 
liyante ; etc- These texts declare that those who medi- 
tate upon the formless form of Siva Parabrahman attain 
that knowledge which makes them realize all their desires 
for obtaining Sivatattva soon after the lingaSarlra 607 is de- 
stroyed. Sruti texts such as Gndtvd §ivam santim atyanta- 
meti, Na sa punardvartatl na sa punardvartatep 08 etc., 
declare that the mukta enters into that state of Sivatattva , 
after which he has no punardvrilti (no turning back). As 
the meditation and worship of vydpaka Brahman in a parti- 
cular form is unreal just as the rope which is mistaken for a 
serpent, similarly mukti is not realizable through meditation 
and worship of such an unreal form of Brahman. So, the 
answer to the question whether mukti is realizable through 
meditation and worship of such a form of Brahman who 
is nirguna and nirviseska, thereby postulating punardvritti , 
is that as declared in Sruti texts like So’bnute sarvdn 
kdmdn saha ( Brahmand)™ 9 etc., a baddha jiva also will 
attain through meditation such a state of Brahman as the 

605 Tailt. Br III. 2. 12. 

608 Katha Upa., VI. 14. 

407 The subtle frame or body, the indestructible original of the 
gross or visible body. Cf. Panchakosa. 

808 Sveta. Ufa., IV. 14. 

808 Ibid., III. 8. 
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result of his full realization. And if it is doubted whether 
such a thing is possible, the next Adhikarana {AndvritH 
sabdddhikarauam) ensures that position as the result of 
the firm truth definitely declared throughout all the Vi Idas 
and Siddhantas. 

This Adhikarana consists of one Sutra (IV. 4. 22), 
A ndvrittisabddt andvrittiiabddt. In the previous Sutra, it was 
declared that a makta will, by virtue of meditation, power 
and bhakti realize sdlokya, sarvak&imvdpti and sdmya with 
satyasankalpa sarvachetamchetaua p ra panch ildh ika bhakta • 
parad/nva paramakdranika Umdpati , who is Parabrahman 
but does not attain to jagatkdranatva , which is an extraordi- 
nary {ananyasddhdrana) dharma . That is, Umapati Para- 
brahman has got this power solely in him. In this 
Sutra (IV. 4. 22), in accordance with Svnti texts like 
Brahmavidapnoti param Brahmavid Brahmaiva bhavati ; 810 
Tarati sbkam dtmavit ; Gndtva &ivam santim atyantameti f ’ 1 1 
and Tattvamasi, etc., it is declared that those who meditate 
upon and worship the form of niravayava Brahman will 
realize Brahmatmakatva. So, according to the Ldharasadi 
nyayaP 12 a mukta by virtue of his meditation on that 
(formless) form of Paramesvara alone will naturally realize 
&ivatattva. GU He has no punamvritti just like a pasabaddha 
jiva. 

But in the text U mdsakayam paramesvaram prabhum 
trilochanam mlakantham prasdntam I Dhyatvd munir- 
gachchati bhutayonim samastasakshim tamasak pamstdl H r ’ 11 
it is declared that those who worship the murtd form of 
Parasiva will realize that extraordinary state of existence, 

6]0 Mund. Upa., III. 2. 9. 

011 Sveta. Upa., IV. 14. 

612 By the use of the juice of a plant, a base metal is turned 
into gold. 

613 Tattva : The true state ; the real nature of the human soul 
or the material world as being identical with the Supreme Spirit per- 
vading the universe. It should be noted that he attains Sivatva 
and not Parasivatva, which is an ananyasddharai}.a dharma referred to 
by Sripati. 

814 Kaivalya Upa. 
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i.e., attaining Sivatva, after absolutely shaking off all their 
worldly qualities. Also, Sruti texts like Vedanta 
vi guana sunischitdrthdh sanydsaybgdt y a lay ah suddhasattvdh l 
Te Brahmaloketu parantakale paramrutdt parimuchyanti 
sarve, etc .; 011 Sa khalvevam vartayanydvadayusham Brahma- 
lokam abhisampadyate ; Na cha punardvartate na cha puna - 
rdvartate, etc., declare that those who meditate upon and 
worship the murta form of Mahesvara, after realizing all 
that they desire and after enjoying it in Brahmaloka along 
with Parasiva Brahman, will finally cease to turn back 
{na cha punardvartate ) ; and thereafter, it is in evidence in 
the Srutis that they will attain, in accordance with the 
Bhran/araBta nydya, because of their fullness of knowledge 
{vignana paripurna bhdvena), Sivasdyufya siddhi. 

This Sutra teaches in its essence that those baddha- 
jlvas who meditate on and worship the murta form 
of Parasiva Brahman will attain the never- returning 
state {punardvrittir na sambhavatlli sutrasuchita suksh- 
mdrthah). Sruti texts like Umdsahdyam Paramebvaram 
prabhump 10 etc., declare also that those who meditate 
upon and worship the murta Brahman will also attain 
Sivatattva, and thus, agreeably to the Sruti text, Tarati 
bokam dtmavit, amurta brakmopdsakas will be absolutely 
free from the touch of the sorrows flowing from family 
life. And if it is asked whether both murtbpdsakas 
and amurtopasakas will alike realize apunaravrittu then 
the answer is that, as stated in Sruti texts like So bnute 
sarvdn kdman saha Brahmana vipaschitetiP 17 etc., murta- 
brahmbpasakas will attain sarvakbmdvdpti , i.e., all their 
desired states in mukti , we state that Sruti texts like Yadd 
sarve pramuchchyante kdmd yasya kridi sthitdh l Atha 
martyo 1 mnto bhavati yatra Brahma samainule p 18 Atmanam 
ckedvijaniyat ayamasmiti puruskah ; Kimichchan kasya 
kdmdya bariram anusancharet , etc., declare that all those 

816 Chch. ~Upa., VIII. 15. 1. 

818 Kawalya Upa. 

617 Sveta. Upa., III. 8. 

818 Kafka Upa., VI. 14. 
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who have realized the real knowledge of Brahman will 
obtain all their desires {sarva kdma) whether they be 
murtabrah m opasakas or others and to them there will be 
no punardvritti. 

Moreover, texts like Kamanin kdmavupyanusancha- 
ran,” 19 etc., declare that muktas who meditate upon murta 
Brahman will attain the power of assuming any kind 
of form they like and enjoy every kind of happiness 
(bhoga) they like. And this is self-granted by the Sruti 
text Kartrutvam arfhat siddhyati. Further, Sruti texts 
like Punyachitb lokah kshiyate karmachitd lokah kshiyate ; 
Jybtishtomena svargakdmo ya/eta ; Ks/mie pnnye martya- 
lokam visanti ; C2 ° etc., declare that just as those who 
get their existence in the world as soon as they finish 
the enjoyment in svarga , similarly those bhaktas who 
realize Kailasa, may also chance to come to the 
world, if they so desire. Texts like Pankshya lokfm 
karmachitan Brdhmanb nirvedam aydti ; Ndstyakritah 
kritena ; etc., declare that those who have completed their 
karma and are entitled to moksha, do not any more 
enter the world as they have finished with it. If it 
is doubted whether a mukta, by virtue of his meditation 
on murta Brahman , cannot on any account realize eternal 
mukti , we declare that Sruti texts like Te Brahmaloke 
tu parantakdle ; Ndrdyanak param Brahma tattvam 
Ndrdyanah parak? 21 etc., state that the term Brahma 
(. Brahma sab da) refers, according to customary usage, to 
Chaturmukha only and therefore one should realize only 
those regions (i.e., the regions of Chaturmukha , i.e., 
Brahma). And for those who worship the form of 
Narayana as Parabrahman, they will also obtain those 
regions where Narayana is Parabrahman, according 
to customary usage. And therefore the term “Brahma” 
is common to Chaturmukha and Narayana. And these 
will gradually, after several generations, realize the 

6X9 Taitt. up a.. III. 10. 5. — 

020 Chck. Ufa., IV. 14. 3. 

821 Mahdfa.y XI. 10, 
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forms of Chaturmukha and Ndrdyam without experiencing 
a turning back ( punardvritti ). With regard, to the rest, 
cannot eternal mukti be obtained by those who medi- 
tate upon and worship the sdvayava form of Brahman ? 
The answer is andvrittiiabdat andvrittisabdat, Accord- 
ing to Sruti texts like Dve vdva Brahmand rupe murtanchd- 
murtam eva cha ; a22 T'adddi madhydnta vihinamekam vibhuin 
chiddnandam arupam adbhutam ; U mdsahdyam paramei- 
varam prabhum trilochanam mlakantham prasantam ; 023 
etc., Siva Parabrahman has two forms, niravayava and 
sdvayava . Texts like Virupebhyb vis, varupebhyaicha 
vo nam’d namah, etc., found in the 8 atarudriya, declare 
that devout followers ( bhaktdndm ) can realize both the 
forms. Both those who meditate upon and worship the 
murta and amurtd forms of Brahman will attain to 
anavritti , because it is so declared in the Veda. Also 
Sruti texts like Dhydtvd munirgachchati bhutayonimp " 4 
etc., definitely predicate andvritti particularly to those 
who meditate only upon the murta form, while texts 
such as Yathd nadyah syandamdnah samudre astam gach- 
cha7iti namarupe vikaya i Tatha vidvdn ndmarupad 
vimuktah pardtparam purusham upaih divyam ; u25 Esha 
samprasddo' smat sarirat samutthdya param jyoii rupa- 
sampadya svena rupena abhiniskpadyate , 02e predicate 
apunaravritti , i.e., no coming back again (i.e., into the 
world). 

As regards those who are dmurtopasakas (those who 
meditate upon the formless form of Brahman), they will enjoy 
well all their desires ( sarvdn kdmdn ) in the company of 
Brahman (sa/ia Brahmand ). In the Sruti text ( So’&nute sarvdn 
kdmdn saha Brahmand ), the peculiar characteristics of the 
baddhajiva (the jlva in bondage) are seen and how it realizes 
Brahman in enjoying all its desires. Sruti texts like 

822 Brihad. Upa., IV. 3. 1. 

628 Kaivalya Upa. 

824 Ibid. 

825 Mund. Upa., II. 1. 

428 Chch. Upa. , VIII. 12. 14. 
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Aptakdmah purmkamo nishkamo jlrnakdmb bhavati, 
etc., clearly prove that muktdtmans realize just like 
Brahman himself (i.c., in the same measure as Brahman) 
all the characteristics of Brahman and acquire the in- 
dependence of Brahman for attaining all their desires. 
If bondage is admitted to exist by the learned ( viduskdm ), 
then, according to texts like Sd'kdmayata bahusyatn 
prajayeyeli, etc., it is absurd that even Brahman should 
have certain desires — which ends in athyapti. Sruti 
texts like Yadd sarve pmmuchyantb kCimd yasya /tridi 
sthitahp - 7 etc., predicate that those who meditate upon 
and worship Parasiva Brahman without any desire 
( nishkama sruti) will, at the end of their lives, realize 
Parasiva ( Parasiva prapti) having destroyed in course 
of time all kinds of bodily form. If this were not the 
case, then, those sages such as Vamadeva, Buka, Agastya, 
Dadhichi, and others, who are jlvanmuktas , and others 
like Indra, Upendra and Hiranyagarbha would not 
realize what they wanted. Sruti texts like K&mCuml 
kamarupyanusancharan ? 28 etc., have admitted that muktas 
will realize Bivasalokya (z,<?., realize eternal undiminishing 
happiness with Siva). Also, while Sruti texts like 
Sraddkd bhakti dkydna ybgbdavehi ; Atmanaw arattim 
kritva, pmnavancha uttardranim ; DfiyCina nirmathand- 
bhyasat pasam dahati panditah (s 20 i Kskaraw pradkanatti 
amntaksharam harah ksharatmana viiate deva ekali ; 0:i0 
T asyabhidhyandt yojandt tattvabhdvdt bhuyasckante visva- 
maya nivnttih ; Amntasya devadhdranb bhuydsam ; Sari- 
ramme vicharshanam ; Triyambakam ya/ama/ie sugandhim 
pushti vardkanam ; U rvdrukamiva bandhandt mrutyor 
mukshiyamamrutat f jil Atmavd’re drasktavyak brbtavyo 
mantavyd nididhydsitavyah n eS2 etc., definitely enunciate that 

627 Bnhad. Ufa ., VI. 4. 7. 

628 Taut. Upa., III. 10. 5. 

828 Katvalya Upa.. 

630 Sveta. Upa., I. 10. 

031 Atharvaiiras . 

632 Bnhaa. Upa., II. 4, 5* 
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bhakti and dhyana of Parasiva Brahman through dhyaita , 
dharana , pujd, namaskdra, iravana , etc., will enable the 
mukta to attain the bodily form of Parasiva Brahman 
(sdkshdt Pa ra£ ivaprapatti ) . The procedure adopted in the 
method of meditation and worship through sacrificial offer- 
ings, such as jyotishtoma, etc., will make a mukta get , 
back into creation again . 633 

• Sruti texts like Yavaddyusham Brahmalbkam abhi- 
sampadyate na cha punardvartate, 634 etc., declare that the 
expression Brahmaloka should be interpreted as applying 
to the world of Chaturmukha , as stated in the Sruti s, 
Puranas, etc. Therefore, such of those as meditate upon 
the form of Chaturmukha Brahma will realize only his 
world. Sruti texts like Tvam devandm Brdhmanandm 
adhipatih ; Vishnuh kshatriydnam adhipatihf 33 etc., and 
Smriti texts like Brdhmanandm Sivb devah kshatriydnam tu 
Mddhavah, etc., declare that Vishnu is the deity of the 
Kshatriyas. And as Narayana does not combine in 
himself the kdrya and kdranatva , and lacks the overlordship 
over the Trinity ( murtitrayatltatva , etc.), Parabrahmatva 
cannot fitly go with Narayana. Mahopanishad texts 
such as Ndrdyanak Parambrahma , etc., settle that Siva 
who is the overlord of Narayana is Parabrahman. ' 
Later on, in the texts Brahmddhipatir Brahmanddhipatir 
Brahma Sivo me astu Saddsivom ; Ritam satyam param i 
brahma purusham krishnapingalam ; Vrdhvaretam viru- 
pdksham vibvarupaya vai namo namah ; 636 etc., the words 
Siva and Brahma are clearly used synonymously, just 
as ghata , kumbha and kala§a are. In the Mandukya 
text Prapanchb paiamam santam sivam advaitam chatur- 1 
tham manyante ; Sa atmd sa vigneyah ; and in the 1 

l 

033 Sruh texts predicate Sivasakshatkara to those who offer 
dhyana , dharaya, etc., through bhakti and dhyana , there being no | 
punaravritti for them ; but to those who offer sacrifices, there is 1 
punaravritti for them and so they will get back to creation. 

634 Chch. Upa, VIII. 15. 1. 

035 Kaivalya Upa . 

030 Mahdpa „ X. 1L 
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Kaivalya text beginning with Umdsahdyam paramUvaram 
prabhum trilochamm mlakauUiam pra&dntamP A1 and ending 
with Sa Brahma sa Siva h sa Harih sendrah so' k ska rah para- 
mah svardtP ,iS Siva alone is spoken of as the overlord above 
the Trinity (, mnrtitmydtitatva ). And also the AtharvaAiras 
texts DkydyTtemuaw pradhydyitavyam ; Sarvamidam Brahma 
Vishnu Rudrdndrdste sam prasuyante ; and Siva ckd dhye- 
yah Hivamkarah s.irvamanyat payidyajya, declare that every 
deity other than Siva is prohibited for purposes of medita- 
tion. The expression si, vamkara plainly indicates, agreeably 
to the BhramarakTta nydya , iivam karotlti sivamkara which 
means that the meditation makes the bhakta get Siva’s own 
form (svawarupa pradayakatvam). The word Bhagavdn is 
generally seen used in the case of Indra, Upendra, Dinendra, 
Chandra, Yatindra, etc., in worldly language” 30 ( /.<?., in com- 
mon parlance). The word Bhagavdn is also used in connec- 
tion with Siva in the Sveiasvetara Sruti, Brahmakdnda , etc., 
for example in texts like Sarvdnana sirogrivak sarvabhuta 
guhd&ayah i Sarvavydpl cha Bhagavdn t as mat sarvagatah 
Sivah n etc. And also in the text of the A tharvanabiras : 
Yd vai Rudrah sa Bhagavdn yascka Brahma 1 Yd vai Rudrah 
sa Bhagavdn yascha Vishnuh ; etc. The expression Bhagavdn 
is frequently used for “Siva” as an attribute. Also, in the 
Satarudriya , in the text namaste astu Bhagavan VibvHva- 
rdya Mahddevdya, etc. Similarly such expressions like 
“ Bhagavdn ” have been applied to deities other than Siva in 
common worldly parlance. But we should hold that there is 
a difference between the word as used in the Sruti texts and 
as used in common worldly parlance. The former must 
be admitted as indicating a more appropriate and stronger 
( pallyastvdt ) usage. And therefore the word “ Bhagavdn ” 
is chiefly applicable to no other deity but Siva. 

Sripati’s Final Summing up. 

Thus at the commencement of the jigndsa, in discus- 
sing the first Sutra ( Athdtd Brahmajigndsa), it was 

887 Kaivalya Upa . 

888 Makdpa ., XI. 19. 

888 The text has laukika prayogct. 
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concluded that a mumakshu should, after discussion, know 
Brahman. In this connection, the argument relating to the 
nirviseshatva of Brahman was completely repudiated 
(nirastah) and Brahman was proved to be savisesha. In the 
second Sutra ( Janmddyasya yaiah ) it was, agreeably to the 
maxim L akshana- pramanadlnna hi vastu siddhih , 040 clearly 
proved that in order to realize Brahman, the characteristics 
(of Brahman) should be clearly understood. And the 
characteristics of Brahman (vibeshatva) are fully borne out in 
the second Sutra. In order to further establish the character- 
istics of Brahman, Sruti texts like Yato va imam bhutani 
jayante, ; 841 Tasmadva yetasmai dtmana akasah sambhutah ; 
Yasya nissvasitani vedah ; Rigvcdd yajurvedassdmavedo 
hyatharvamh and Tantvaupaniskadam purusham pruchcJux- 
mi, oiS etc., have been adduced. These texts substantiate the 
truth of the third Sutra of Badarayana, Sastrayonitvat, 
which establishes that Brahman is the chief cause and 
effect of creation of prapancha and by this means the 
nirvisesha vada and jagad asatyatva vada have been repudi- 
ated. It has also been proved that there is nothing like any 
asat padartha (unreal object), just as in the same way 
that there is no pair of horns to a rabbit ( sasabringddeh ). 
And such a thing cannot possibly come to pass ( i.e ., 
into existence). And it has been clearly proved that all 
things are real (sat padarthasyaiva utpattih. nirdishta) and 
that nothing created could be unreal on the authority of 
the Sutras enunciated by Badarayana, Asaditichmna prati- 
shed/ia mdtratvat (II. 1. 7) and Patavascha (II. 1. 19). So 
that even when the whole creation is reduced to pralaya 
or destruction yet, according to the Bijankura nyciya, the 
germ of the thing exists in an infinitesimally minute form. 
Just as when an extended cloth is compressed, it exists in a 
very small form, the world also exists in a shrunken state in 
a sukskma form and gets extended in the form of creation. 
Therefore the prapancha , which is real, cannot be said to be 

840 A thing is recognized fully by its chaiacteristics. 

641 Taitt. Upa., III. 1. 

842 Ibid., II. 1. 
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asat. And the jlvas who are in the cludana form are also 
eternal in their own forms (svarupatb iiiiyatvam), just as 
Paramatma is eternal {Pamm&tmavat upadishhxnt). On the 
strength of the Sruti text Nityb uifydmm chrtauaSihPtar 
nanam 04S and also on the strength of the Smri/i texts like 
Pravdhavat prapautkasya satyatvam upadPyalr i Svaru- 
patohi satyatvam che.tandndm vid/iiyafe i Ativirbdkiina 
satyatvam svatassiddham Sivasya hi U etc., the learned 
delight in thinking about the uirvBesha chinmdtya Brahma - 
vada. Gii If it is denied that the glorious body of Brahman 
is as unreal as the delusion in mistaking rajju for say pa 
( rajju sarpavat), then how could the truth of the Sruti text 
Bh%shdsmddvdtah pavate, b/nshodeti surya/j, b/tlshdswa- 
dagnischbidrascha , mrityur dhdvati panchtwiahp' 7 ' etc., be 
clearly explained by the learned and how could the 
Sun as well as V;iyu (wind) be infused with fear against 
the extravagant discharge of their (respective) functions ? 
In the Sruti text Indrb mdyabhih pururupa lmnah , M ” etc,, 
Paramasiva, who is distinguished by Paramais varya, is 
proved to manifest himself through his mdydmkti in 
various bodily forms characterized by several (countless) 
lakshanas , as is seen from the Sruti text Sth ireb/i ira ngaih, 
pururupa ugmh, etc., which figures he was pleased to 
partake of, assuming most brilliant and uncommonly 
auspicious appearances of pure knowledge and significance, 
which are all eternal and which will have to be given up 
(dattanjali prasangah) as if by the (proverbial) pouring 
of water (when donating away something). Moreover, 
texts like Yadd tamasstam na diva na rutrir na sau na 
chdsat Siva eva kevalahd 47 etc., proclaim an unusual form 
assumed by Siva at the time of Makdpralaya, In the 


643 Kafka Upa , V. 13. 

644 Nitviiesha and chinmatra are contradictory ; if you have 
one of these, you cannot have the other. Chtnmatra means pure 
intelligence and nirvithha means attnbutelessness. 

845 Tatit. Upa., II. 8. 

648 Rig-Veda , II. 7. 17. 

847 Sveta. Upa., IV. 18. 
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Sruti text Rudra yatte dakshinam mukham tena mam pahi 
nityam , 648 etc., Paramesvara is described as having had no 
birth. Again, texts like Visvdd/ukb Rudro maharshih ; 648 
Parasya saktih vividhaiva sruyate svdbhdvikl gnana-bala- 
kriyd cha ; Mayantu prakritim vindyat mayinantu Mahei- 
varam ; Tasyavayavabhutbttham vyaptam sarvamidam 
jagatp 60 etc., declare for Siva visvadhikatvam, sarvaiakti- 
tvam and sarvakaranatvadikam. Moreover, texts like Eka 
eva Rudro na dvitlyaya tasthuh na tasya kdryam kdranam 
cha vidyate na tatsamaschabhyadhikascha drisyate, etc., 
declare advitlyam (for Siva). Texts such as Purusko vai 
Rudrassan maho namo namaJj,; Visvam b hut am bhuvanam 
chitram bahudha jatam jayamanam cha yat ; Sarvohyeska 
Rudrah tasmai Rudraya namo astu ; Visvarupaya vai 
namo namahP 51 etc., declare that Siva is visvatmaka (all- 
pervasive in the universe). And Sruti texts like Namo 
hiranyabahave, sbmnye disdm cha pataye namak ; Hiranyaya 
namah ; Hiranyalingdya namah ; namo hiranya bakave 
hiranyarupaya hiranyapataye ambika pataye umdpataye 
hiranyavarnaya pasu pataye namo namaliN 2 etc., declare for 
Siva jybtirmayatva (the all-supreme Light ). 053 If it is asked 
how does the term “ hiranya ” come to mean “ jybtis ”, then 
the reply is that in the Sastras the term “ hiranya ” is well 
known to mean “as consisting of a fiery element” [vahnydtma- 
katvam). And the term “ jyotis ”, in the light of the 
above meaning, means Siva who prevails in the Sun, who 
is bright-bodied, who is as well in Fire, which has a golden 
colour and in the form of a flowing lustre (dravatvaprasaktya 
nityatvaprasan go dumivarah). And generally speaking, the 
term cannot be understood as bearing any other meaning. 
In the AtharvaUras text, God’s own expression {Bkagavad 
vachanani) is, Pushkaramaham pavitramaham agryancha 

848 Katvalya Upa. 

848 Maho pa., XI. 19. 

888 Sveta. Upa., VI. 8. 

861 Taitt. Upa., III. 10. 

884 Mahopa., XI. 18. 

884 Jyotis, light of Brahman; light regarded as the Supreme Spirit. 
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madhycmcha balmcha purastdt ; J yd tirah a me hah sarve cka 
mdmeva ; mam yd veda sa sarvdn vedan vedeti, etc. : “I am 
Pushkara ; I am Pavitra ; I am the Foremost ; I am the 
Middle ; I am the Outside ; I am everything leading 
ahead ; and he that knows me that I am the all-glowing 
Light, he will have known everything.” Thus it is said 
in the Saiva Parana : DinakritkbUsankMam sthdnam- 
adyamumdpatch I Sarvakama samdyuklam vihtddham 
nityam avyayam i Samprapya tatpadam divyam atah klMa 
vivarjitdh i Sarvagndssarvadd suddhah paripurud bhavanti 
cka i ViSuddhakaryakaranbh parawaiivaryasamyutdh i Sa- 
dekdscha videhdscha bkavanfyatmechc/iaya, puna/i t Ye sam - 
prdptah par am sthdnam gnanayogarata uardk I No. teshdm 
punaravrittih gkdre saiusaramauda \ etc. These and 
other texts declare that he who is in the place of Parama- 
siva in Mahdkailasa ( Paramauvasthdnasya mahdkailasasya ), 
possessing a light resembling ( samkdsa ) millions of suns 
{dinakrit kbti), will doubtless enjoy all jyotirmayatva 
(Supreme Light). In the Sruti text So'dhvanah para- 
mdpnbti tadvishnbhparamam padamp^ if the words 
tadvishnoh paramam padam are construed as being the 
Paramapada , then it should be said, “It is not so”. 
Because, it is said in the Sruti text, Parat parataram 
Brahma tat parat para to Harih i Vat pardt pa raid 
’ dhlsasfanme manah sivasaukal pamaslu, etc. Also, in the 
Bbdhdyana Sutra and in the S ivasanka l pb pan ixhad, it is 
declared that the state of Mahesvarapada is much higher 
than that of V ishnupada. In the above Sruti text, it is stated 
that the state of Narayana is not so high as Sivasthana 
and therefore Sivasthana is the highest of all states. And 
it is higher than Vishmpada and therefore the Mukta Siva 
will enjoy Brakmalbkam. Tasmdt Brahmalbkam abhisam- 
padyate ; na cha punaravartate is the meaning of the word 
andwitti used in the Sutra (IV. 4. 22). 

And the term Brahmalbka should be taken to express 
Sivapada. For Sruti texts like Virupebhyb vi&varupebhyascha 
m namo namak, etc., declare that those who meditate upon 
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the formless form of Siva and realize the niravayava state 
will enjoy Simpada in the niravayava form ; and those who 
meditate upon the savayava form, will enjoy in the visvarupa 
form. Sruti texts like N’llagnvdsiitikantkdssarvd adhd 
kskamacharah, etc., declare that bhaktas in realizing Siva- 
pada will have the characteristic of mlakanthatva of Isvara 
and such other similarities ( tadrisdni ) as owned by Siva. 
And the suggestion of some that the word andvritti, which 
is repeated twice in the Sutra, indicates the ending of a 
chapter, is not approved of by us. It should be taken to 
indicate that the other qualities of Siva will also be realized 
by the mukta in enjoying SivapadaP 55 

In the previously enunciated Sutras such as Ubhaya- 
vyapadesat akikundalavat ; Ubhayatha cha dbshdt ; Na 
stkdnato' pi parasyobhayam lingam sarvatra hi ; Adhi- 
kantu bhedauirdesat ; Tadananycttvam drambhana sabdddi- 
bhyak ; etc., Bhagavan Badarayana suggests that dvaitd- 
dvaila is the system which he approves of as containing 
the essence of the whole of the Vedanta ( sarva veddnta san- 
kochci dvaitddvaitamatam). He holds that opinion from the 
start without anywhere contradicting himself and confirms 
it in the Sutra propounded by him Dvadasahavadubhaya 
vidham Badardyanb' tali (IV. 4. 12). Therefore, for those 
who desire to follow in the path of the Veda, the system of 

Ramanuja commenting on this Sutra, writing of the 
repetition of the words in it, remarks: — “The repetition of the 
words of the Suit a indicates the conclusion of this body of 
doctrine. Anandatirtha commenting on a similar repetition of 
words occurring in I. 4. 29 (the last Sutra of the last Adhikarana 
in that Adhydya) Eiena sarve vyakhyata vyakhyatah, writes: — “in 
the Vardha Samhita this is said, ‘in a work propounding general 
doctrines (leading to final conclusions), at the end of each chapter, 
the wise sages repeat the words twice over, so that what has 
been said from the beginning of the chapter may receive emphasis.’ ” 
Sankara has the following comment on the repetition in IV. 4. 
22 “The repetition of the words ‘Non-return according to 
Scripture/ indicates the conclusion of this body of doctrine.” 
The remark of Srlpati may, accordingly, be held to apply to 
Anandatirtha. 
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Dvaitadvaita , which approves of both dvaita and advaila, 
should prove acceptable. This postulates that the jlva 
and Brahman during the samsaradam are naturally quite 
different from each other (svab/idvikabhiuuatvatu) ; if in the 
mokshadaia, the jlva is abhinua like Brahman himself 
( tadvadabhimiatvam ) ; and Brahman is possessed of both 
the murtd and amurtd forms. Therefore those bhaktas 
who meditate upon these forms will realize both these 
states of Brahman. Personal testimony is accordingly 
borne in this Sutra ( Andvri/tisabddt andvritti mbddt) 
that both the murtd and amurtd forms should be 
meditated upon in order to realize the state of ftiva Para- 
brahman. And therefore it is the confirmed truth that 
the system (mat a) of the Sutrakiira consists in the dvaita- 
dvaita mata. 

The Dvaita View. 

Jayatirtha in commenting on Brahma-Silt w? IV. 4. 17 
(Jagadvydpdravarjam) states that if the viditsha (mukta) 
became the essence of Brahman ( tdddtmya ), i.e., ob« 
tained unity with Brahman, then it would mean that 
he has acquired sarvalokddhipatyam. In that case, the 
Sutrakara should have said that this wise man (i.c., mukta) 
would become Paramatma himself. This much would 
have been sufficient. Instead, the Sruti text Na tu so'mu- 
naiva iti, etc., declares that he is by himself unable to get at, 
i.e., the jlva has the power to become by himself one with 
Brahman (Brahma tdddtmya). If he had the power of realiz- 
ing Brahma tdddtmya (becoming identical with Brahman), he 
would have acquired it unaided (tdddtmya prdpfim taddhar- 
masya svatassiddhatvdt ). So the Sruti text could have also 
said (in the shortest manner) Ay am asau bhavati, he (the 
wise man) will become He Himself, i.e., one with Brahman 
Himself. Instead of these few words, the Sruti text uses 
many words, thus stranding the Sruti text in the dosha of 
akubalatva , (he., in the folly of inauspiciousness). For no 
wise man will put forth much exertion for obtaining a parti- 
cular result which could be attained by him by the smallest 
effort. Moreover, is Paramesvara to be understood as 
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sagmia or nirguna ? If he is the first, then the wise man 
(viduska, i.e., mukta ) cannot have tadatmya , because nothing 
(like gun a) was granted (ex hypothesi) ; nor can it be the 
second, for if Brahman is nirguna, attributes such as 
Aditya, Aisvarya , etc., would be inapplicable to him and 
prove contradictory. And such a one cannot acquire 
sarvalokadkipatya. That is, nirguna is incompatible with 
sarva prakdsakatva , sarvaisvaryatva , etc. Then the argu- 
ment would end in apavydkhyana (misinterpretation) of the 
truth. Therefore, the Sutra ] agadvydpdravarjam was enunci- 
ated by Badarayana in order that it might be clearly under- 
stood that a mukta even though God’s own ( smkiydmra 
mukta), yet he is only next to him (i.e., less than him) 838 
and therefore he is excluded from jagadvydpdra. Ja- 
gadvydpdra is a matter which is apart from the pro- 
vince of a mukta (muktetara jagadvishayam). Therefore 
this Sutra uncontradictingly indicates that nothing that 
relates to jagadvydpdra has anything to do with a 
mukta. If it were not so, it would not have been 
ordained in Sruti texts that Paramatma is the person 
who nominates those who are lesser than himself as 
fit for mukti. That is the very reason why Paramatma is 
styled “ Ananyddhipatih ” i.e., one without a superior \cf. 
Brahma-Sutra, A/a eva cha ananyddhipatih (IV. 4. 9)] and 
therefore what all a mukta can realize is only dtmiyatva [i.e., 
that which relates to Brakmapada (ayam dtmd Brahma)\ 
and not at all ParamUvarapada. This means, the mukta 
attains everything by the grace of Paramesvara, short of 
his own — i.e., Pdramlsvarapada. Because the Sruti uses the 
expression tat prasddat — out of his grace everything next to 
Paramesvara. 857 

Sripati’s Philosophical Standpoint. 

It will thus be seen that Sripati makes the Dvaita- 
dvaita theory the central point in his interpretation of 

* 8# Siiakiya but avara, i.e., his own but less than and dependent 
on him. Avara means an younger in years, follower, or an inferior, 
less, etc. Cf. Mas&iavarah , purvajenavarah. 

587 Jayatlrtha, Nyaya Sndha, IV. 4. 17. 
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Badarayana’s Sutras. Round it he builds up a system of 
philosophy, to which we may now turn our attention. 
We may conveniently study it under the following heads : — 

(а) The material world, 

(б) Brahman and the material world, 

(c) The purpose of material creation, 

(d) The nature of the jlva, 

{e) The origin of the jlva, and 

(/) The attainment of mukti. 

His Conception of the Material World. 

Srlpati’s conception of the material world is elaborated 
by him in II. 1. 26 to 33. The world existed in the minu- 
test form of matter {paramdnvddlnam jagat kdranatvam 
upapannam ) and this was developed into Brahman da through 
the infinite power and uncontrolled independence of Siva 
Parabrahman. He quotes the Sruti texts Atastasya sarva- 
saktitvdt sarvasvatantratvat { And therefore he is of infinite 
power and uncontrolled independence) and Sa sarvam asm - 
jatd 158 ( He created all) in support to show that there can be 
no limiting of the Parabrahman’s power. He quotes further 
the texts Nachdsti vetta mama chit saddham {There is no 
one who can know my will) ; Vedairanekaih ahameva vedyd 
{Throughout all the Vedas I alone am extolled); Veddnta- 
krit vedavidd vachdham (/ am the author of the Vedas and 
can be understood through Vedic expressions). These show, 
he adds, that Parasiva Brahman, without having a bodily 
form, consisting of the bodily organs, can exhibit his 
infinite powers. This is thus the wonderful power of 
Brahman in being the cause for the creation of the jagat. 
But how could the Brahman, destitute of bodily form, 
become the creator of a jagat which has a bodily form ? 
This doubt is answered by him in II. 1. 28, Atmani chaivam 
vichitrdscha hi. [And in the Atman only are such wonder- 
ful {powers).] The power of Atman (Parasiva Brahman) 
is thus indescribably wonderful. Though bodiless, Para4iva 
Brahman, in the form of Atman , has always confined in 
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him the infinite, variegated power of creating, through his 
Maya, countless things which are possessed of bodily form 
( Parichchmnct sakti vistsMe niravciyave jlvatmani svamanas- 
saktya vichitra ncuuwidhct Brahmanda kalpana mupapan - 
nam)P ,>9 Such a Sentient Being is visible in such inanimate 
bodily forms as hair, nails and other lifeless objects ; also 
in the forms of water and fire which are dissimilar to each 
other. This same thing is seen actually in an ocean in the 
form of heat and water co-existing without any opposition 
to each other, just as darkness and light are seen in the 
same manner. 

Also, in the same way in the interior of the body 
of living beings, the digestive fire (; jathamgni ) is observed 
(without burning the beings themselves). Therefore to 
Parasiva Brahman, who is beyond all the worlds ( lokatlta ) 
and who is possessed of all wonderful powers, there is no- 
thing impossible. (That is, he can reconcile even irreconcil- 
able opposites.) It is for this reason, that the venerable Bada- 
rayana in answering the following query of his disciples, viz.. 
How did Lord Brahman, who is nirguna and apmmeya and 
faultlessly 6udd/ia, uo acquire the power of creation ( ka-rtru - 
tva, etc.) ? said : Lord Brahman’s powers are so great 
and so many, beyond one’s comprehension or knowledge. 
And for the same reason the capacity for such variegated 
creation, etc., is quite natural and possible to him, just 
as fire is naturally associated with (the resultant) heat. 
The Srutis also support his (Badarayana’s) statement: 

Q. Kimsvidvanam kam usa vriksha asid yato dyava 

prithivl nishtatakshuJi I 
Mamshhib manasd pnchckatetu tadyadadhycUishthad 

bhuvandni dharayan « 


659 Sripati’s use of the word “creating” ( kalpanam ) here should 
be noted, for that is the key, as it would seem, for reconciling the 
bheda and abheda theories in his own theory of bhedabheda. The 
word “creation” here is meant to convey both the idea of “creation” 
and the capacity of making visible that which was invisible before. 

900 Devoid of qualities, immeasurable and faultlessly pure. 
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A. Brahmavanam Brahma sa vriksha dsid yato dydvd 

prithivi nishtatakshuli I 
Manishino manasa vibravlmi vb Brahmadhyatishthad 

bhuvanani dhdrayan II it i. 6(11 

Q. What was that water and which was that tree that 
then existed whereon the Heaven and worlds depended? 
Thus inquired the great beings to know how so many 
worlds held together. 

A, Brahma as water and Brahma with the tree existed 
whereon the Heaven and the worlds depended. Thus 
know, O holy Beings ! in this manner Brahma existed 
sustaining all these different worlds. 

Even according to the Srutis and Smritis , the bodiless 
form of Parasiva Brahman possesses this power of creation. 
This is to be seen in them ( Srutis and Smritis) and this is 
to be expected from them as natural. If it is then questioned 
whether Parasiva Brahman is influenced by Mdydbakti just 
as ordinary /was, Badarayana answers the query in the 
next Sutra (II. 1. 29), Svapakshadoshdchcha {And 

because of the defects of his view also). 

Agreeably to the maxim, that the needle is attracted to 
the magnet, if Nirguna Brahman is attracted by sat in order 
to render Prakriti the agent for creation, then the Advaita 
position is made faulty inasmuch as niravayava Prakriti 
is made to appear as possessing the power of creation. Or, 
in other words, even though the inanimate Pradhana- Pra- 
kriti 002 is incapable of creating the world, the very fact of the 
nearness of Nirguna Brahman makes it appear to possess 
that power of creation just as the loadstone attracts the 
needle. This obviously breaks down the theory of nirviie- 
shatva. According to the maxim Tachchaktfh tadadhinatvdt, 
{To that power it is subservient , i.e.. To its own power 
it is subject to ), the conclusion that Brahman is Sa- 
guna, becomes unavoidable. It is also agreed to by 

801 Taitt. Btd. upa., II. 8. 9. ~ ~ 

882 Prakriti considered as the first evolver, originator or source 
of the material world ; according to the Sankhya system, Pradhana is 
the primary germ out of which all material appearances are evolved, 
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the Sankhya School that nira vayava Pradhdna in the 
form of Akasa, etc. ( mcthadddi ) has wonderful powers of 
transformation in developing the form of the world 
(visvakara parindmatvam). Similarly, the Kanadas agree 
that nimvayava niram&a nis/ipmdesa. P radhana- Prakriti , 
coming in contact with the inanimate minutest atom 
(parawanu) attains the power of developing into the form 
of the world {jagaddkdm). w% Even though the inanimate 
Pradhana is devoid of having any free action independently, 
yet, that it is, by the help of Brahman, by its very 
proximity, capable of developing wonderful transforma- 
tions, is self-evident. Therefore, such a contradiction of 
one’s own position ( svapaksha ddshah ) in the case of 
Advaita, is inevitable {durvdrah). As the etymological 
derivation of the word Maya, in the compound yd ma sd 
mdyd, would have it, the existence of Maya is seen to 
be (as real) as the horns of a rabbit {yd md sa mayeti 
vyutpattyd mdydydh sa£a£rmgatvdt). In the same way, 
the nature of the inanimate and the animate, Mdyd and 
Brahman, satyatva and asatyatva, become like the 
pot {ghata) and the cloth ( pata ), destitute of their 
characteristic marks. If such a combination does not 
exist, the development of the world or its cause would not 
be possible. Else Brahman, who is never changeable 
(nirvikamsya), could not have associated with Mdyd. If 
it is doubted whether Brahman is enveloped in Mdyd, 
just as the rope {rajju) throws the illusion of the 
serpent ( sarpa ), the next Sutra . Sarvopetd cha taddar&andt, 
meets the doubt. [And (the Supreme Deity is) endowed 
with all powers, because that is borne testimony to.] 


883 The name of the founder of the Vaiseshika system of philo- 
sophy is preserved in his nickname Kavada — sometimes styled de- 
risively Kartabhuj or Kanabhak diana, Kanabhak skaka, etc., i.e., 
atom-eater. KayaJi means a grain, an atom or particle. Kanada 
propounded the Vaiseshika system of philosophy, which may be 
shortly described as the “ doctrine of atoms The Vaiseshika is so 
called from the category of “ particularity ” ( vifeska ) on which 
considerable stress is laid in its theory of atoms. 
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Parasiva Brahman is possessed of every power 
(sarvaiakti) including the world-creating powers, etc., 
( jagad-janmadi ) and thus is seen as parasakti , for it 
is so experienced ( taddariamchcha ) and proved by 
S rut is. And this is plainly observed in Parasiva Brahman 
and often expressly declared by Sruti texts such as Pardsya 
iaktir vividkaiva sruyafe ; oct Svdbhaviki guana bctla kriyd 
cha ; 0u0 Mdydntu prakritim vindydt mdyinantu mahHvaram ; 
Indrb mayabhih pururupa Iryate , (l06 etc., which declare that 
the bodiless ( niravayavasya ) Paramesvara naturally possess- 
es all kinds of powers {sarvaiakti). Therefore he possesses 
also the complete trigundtmaka hetubhuta pradhana 
iakti (the operative part of the three-fold creative 
power). This sakli is called bhinna sakti and the 
chii-iakti in him is called the abhinna iakti. Thus, 
isvara possesses these two kinds of sakti in their entirety. 
Possessing these two varieties of Sakti, which are 
opposite to each other, Siva Parabrahman on all three 
occasions ( sriditi , sthiti and lay a) remains in the same 
unaltered identical state {kdlatmyepi ekarupatayd sthitah). 
Then, if Parasiva Brahman is possessed of nirviiHs halva, 
then there is no need for creation {jagat-kdranatva na sam - 
bhavati ) as it is clearly contradictory to Sruti, Smriti and 
Purdna which state expressly that Siva Parabrahman is 
naturally possessed of the power of creation ( smbhdviha 
iaktimattva sarvakdranatvddi). And it is not just to ignore 
these facts and argue the adhyasta mithydvdda that 

whatever we perceive is an illusion and is untrue). If, 
then, Brahman is conceived of as possessed of sarva-mkti, 
we have to accept that he is the creator of the world 
(; jagat-kdranatvdngikdre ) ; concurrently we have also 
to accept that he undergoes change into earth and the 
like (i mrudddivat ). Thus a great contradiction results. 
In order to harmonise this (apparent contradiction), the 
next Sutra is propounded : Vikaraitatvdnneti chMtaduktam. 


864 Sveta. Ufa., VI. 8. 
885 Ibid. 

888 Rig- Veda, IV. 3. 1. 
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[Alot on account of the absence of organs; this has been 
explained (before).] 

The texts A chakshuisrbtram tadapdn ipddam , etc., 
define the term vikaranatvdt. This means that it is 
the state of being destitute of body, sensory organs, 
etc., which are the means for accomplishing the desired 
object. The term neti diet indicates that Brahman 
cannot become the cause of the creation of the world, 
etc. (jagat-karanalvam) . If that be so, the reply is 
to be found in the texts Sabda mulatvat and Vichitrascha 
hi. (8 abda — i.e., Veda — is the fundamental cause and sakti 
is remarkably variegated in character.) Brahman, who 
is testified to by the Vedas alone, is, even though 
destitute of body and sensory organs, capable of accom- 
plishing every kind of act. Thus the Srati declares : — 
Apanipddo javana grihitd pasyatyachakshuh sa srunotya- 
kaniah. (Though destitute of hands and legs, Brahman can 
catch hold of and walk ; and can see without a pair of eyes ; 
and can also hear without ears.) This Srati text thus testi- 
fies to the powers of the Brahman. There are other texts 
like Pardsya Ha/ctir vividhaiva sruyate ; 607 Pcido'sya viSvd- 
bhutdm tripddasya amrutam divif 08 etc., which explain the 
variegated powers of Siva Parabrahman and which also 
declare that a minute part of his sakti can dominate 
the whole world with all its wonderful characteristics. 
It is seen in the Siva Parana: — Visvottarottara vichitra 
manbrathasya yasyaikasaktisakale sakaldh samdptah ) Adhyd- 
yam adhvapatim adhvavidd vadanti tasmai namali sakala- 
loka vilakshandya. (I bow down to Him whom those learned 
in the Veda, those who possess the knowledge of the 
Brahman, and those who have realized Him declare, that 
He is capable, by the minutest fraction of His will, of 
creating, protecting and destroying a succession of worlds ; 
and who is possessed of characteristics which are beyond 
the reach of comparision in all the three worlds.) 


087 Sveta. Ufa., VI. 8. 

888 Rig- Veda, II. 7. 18. 

32 V 
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Therefore, it should be understood that Sarvesvara, 
who is possessed of sarvatobti, should be made to be 
the refuge of all who might seek mbksha ( mnmukshus ). 
Therefore Brahman, who is nirvitsesha and nirvikdra, 
has to undergo vikdratva if the creation of the world 
is to be brought about ; and therefore, if in the cir- 
cumstances, the doubt arises whether Brahman becomes 
mdyasabalita (spotted with Mdvd), then such a view 
stands contradicted by the next Sutra : Na praybjanavattvat 
(None, there being no motive). The Sruti bears witness 
thus : Pard'sya iaktih vividhaiva sruyate svabhaviki 

gnanabalakriya cha iti. [ His Sa/cti is of an- indescribably 
variegated character. And guana, bala and kriyd (know- 
ledge power and action) are absolutely natural to Him.] 
Brahman thus can never be of a nirvisesha character (i.e., 
a character which is without or destitute of distinction). The 
Sruti texts Yatb vd imam bhutdni jayante ; Yeua jdtdni 
jxvanti ; Yat prayantyabhisamvisanti , a60 etc., bear testimony 
to the fact that creation (jagat-janmadi) is all the aim of 
Brahman. This is the significance of the word prayb- 
janavattvat in the Sutra. 

Moreover, the Smriti texts Pradhana kshetragna- 

patir gunUb samsara mbksha sthiti bandha hetu/i , etc., 
declare that Brahman has an aim and end in crea- 
tion, protection and destruction. Again, Sruti texts 
like Amritasya devadhdrand bkuyasam ; Sarlratn mb 
vicharshanam ; Sarvalingam sthapayati panimantram 

pavitram, etc., declare that in order to save the com- 
munity of bhaktas, Brahman assumes the stkula and 
sukskma causative bodily forms in the symbols of 
ishta, prana, and bhdva and releases them through mbksha ; 
this therefore is the manner in which Brahman has 
made himself useful to them ( t pmyojanavattvat ). Here 
praybjanavattvdt means prakarshena yojanam prayojanam, 
i.e., the extended application of sriskti, sthiti and lay a 
in all possible ways is called prayojanam. Since he 
possesses this sort of power (prayojanam), he is called 
669 Taut. Ufa., III. X. ~ ~ ~ ' 
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prayojanavan. The quality of having this power {pra- 
yojanavato bhavah) is prayojanavattvam. For that reason 
he is called prayo janavattvat. By the extended uSe of 
his power, by reason of the spirit of utter love he 
bears, there is yojanam , prayojanam, samybjcmam (of 
his power) {i.e., by the mere combination of love to 
Prakriti he can produce the world). The meaning is 
that Brahman reproduces 670 himself in the self-chosen 
symbolical gross and other bodily forms. As the 
maxim prayojanam anuddisya na mando' pi pravartate 
goes (even an ignorant man does not undertake anything 
without profit), if those desirous of moksha had no 
benefit to be derived from Parabrahman, they would not 
have meditated on him. Bhaktas, who are well acquainted 
with the Vedas and Veddntas, who meditate on him 
for the realization of their long-cherished wish in this 
and the next world, will acquire them in their 
unqualified entirety {phala prayojanam ntrviseshe ndpa- 
padyate). Therefore the argument that Parabrahman 
in association with Maya ( Mdydbabalita Brahma ) is the 
cause of creation, is as manifestly objectless and 
aimless as the mistaking of the rope for the snake (and 
basing an argument on such mistaken identity). Just 
as the likeness of an object seen in water and other like 
fluids is untrue, the creation that is as the result of the re- 
flection of Maya is also an incongruity. Nishkalam nishkri- 
yam bantam niravadyam niranjanam ; 671 Na tasya kdryam 
karanam cha vidyate ; 672 Etasmaj jdyate prano manas sarven- 
driydni chap™ Satyakamah satyasankalpah so' nveshtavyah 
sa vijigndsitavyah ; 074 and other Sruti texts declare that 
Parabrahman possesses the attributes of nishkriyatvam 
(redemption) and kriyasrayatvam (being connected 

670 Sambhava : gives himself birth to ; gives himself existence 
to ; etc. 

671 Sveta. Ufa., VI. 19. 

872 Sveta. Ufa., VI. 8. 

878 Mund. Ufa., II. 1. 3. 

874 Chch. Ufa., VIII. 7. 1. 
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with the execution of deeds). The doubt thus arises 
whether Nirvmsha Brahman, by reason of being 
connected with jagad-janwddi, etc., is the Savisisha 
sabala Brahman. If Nirvise.sha. Brahman consisting of Pure 
Intelligence (Supreme Spirit) is never capable of being 
the cause of jagad- janmddi % on account of his being nirvi - 
hdra, nishkriya and nis$ahtiha, then the assumption that 
mdydkal pita iabalesvara is the cause of the fa gat ( jagat • 
kdranatvam) is a false one ( dropa ). This being so, the 
established conclusion ( siddhdnta ) is as propounded in 
the text na prayojanavattvat. We have the Sruti text 
Para’ sy a saktih vividhaiva sruyate. This text shows that 
Nirviiesha springs up in connection with Brahman. How p 
Prayojanavattvat , — because of his being capable of being 
useful to everybody, without any benefit to himself. Savi- 
sesha Brahman alone is abundantly beneficial in granting 
devas and manushas mentioned in the Veddntas all their 
desires in their entirety by the mere fact of his being pra- 
yojanavattvat. This doctrine is disregarded 075 by Maya- 
vadins and Adhyatmavadins (those who believe Brahman as 
the Supreme Spirit manifested as the individual life). Verily 
can Nirviseshavastuvadins 070 postulate the existence in real- 
ity of a vastu existing without distinction — and yet having 
a difference {Tat ha hi nirviieshavadibhih nir vises he. vastuni 
idam pramanam iti katham vaktum sakyate). (Because) 
every vastu is combined with its distinction. It is his 
own avowed doctrine that that vastu is real which is, from 
every known source of proof, within one’s own personal 
experience. Even so is dtmd such a vastu ( sd'pydtnm ). 
But such a vastu has been contradicted, though actually 
seen and experienced to be savibesha, by mere (barren) 
argument . 077 When it is said “ This {vastu) I saw ” it is 
within the experience of every one that the object seen bears 

675 The word used is anddarctniyam , which would suggest that 
those who should naturally defend are found to be the opposers of 
the doctrine in question. 

876 Mayavadins who argue the Nirvtiesha Brahman. 

877 Sakshika savUeshanubhava vadena nirastah. 
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certain peculiar distinctive attributes [kenachidvisesha- 
visishta vishayatvat). (Such being the position), how can 
we say, by the exercise of untrue ingenuity, that it (the vastu) 
is destitute of distinction [nirvisesha) ? In order to dis- 
associate Nirvisesha Brahman, we have to draw him out as 
the excess of actual Reality ( sattatireka ) and as one unlike in 
character to things [vastu) which undergo constant changes 
as the result of their natural qualities. All these means of 
extracting Nirvisesha Brahman from the Reality with which 
he is connected, the Reality itself, and the characteristics 
natural to it are in themselves the attributes of Brahman. 
Therefore by whomsoever would it be possible to deny the 
qualities of an object in order to establish it as being quite 
distinct from them P The answer is that it is never possible 
to postulate a nirvisesha vastu as having been proved to 
exist. 

When once knowledge is in disguise, ignorance is 
dispelled by self-illumination which is acquired through 
practice. That those who are in a state of a mental delusion, 
due to ignorance for the time being, get the same dispelled 
in course of time is in every one’s experience. The reason 
for this could be explained at length. This is, indeed, in 
every one’s daily experience. Such experience does not 
relate to the vastu alone ; it is possible to demonstrate this 
by arguments. In order to establish the existence of a 
vastu as absolutely true, beyond every argument brought 
forward against it, it is necessary to employ every argument 
in order to dispel doubts so that it might not be mistaken 
from those similar to it. Therefore, we have to bring in 
descriptive attributes (viseshairvisishtasyaiva) of the particu- 
lar vastu along with proofs and establish its existence. 
Generally knowledge of a vastu is acquired by the use of 
the descriptive expression appropriate to knowing it. For 
what is padatva ? It is the formation of a pada with its 
prakriti and pratyaya (the root of the word with its prefix 
or suffix) connected with it. If prakriti and pratyaya are 
to be considered as being without distinction, the meaning 
of the pada formed by such prakriti and pratyaya cannot be 
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disregarded. Prefixes and suffixes are only intended to 
denote distinctions in the application of the padas. The 
difference as between padas necessarily connotes a difference 
in what they denote. A series of different padas combined 
together in the form of a sentence cannot possibly describe 
a nirvisesha vastn. And therefore if you try to establish a 
nirvisesha vastu , you are left without a sabda to prove it 
{Ida nirvisesha vast uni Sab dak pramanam ). A vastu which 
is before our very eyes, which is separated by differentiation 
and which is either conditioned ( nirvikalpaka ) or is accom- 
panied with doubt {savikalpakd) cannot be proved to be 
without attribute {nirvisesha). Savikalpaka means belong- 
ing to a class possessed of a particular distinction; this 
distinction differentiates it from many other objects of its 
class taken together with all their different distinctions. 
Now, as to the nirvikalpaka class. It is the opposite 
of those objects which in our experience 078 come under 
the head of those which are possessed of distinctions. 
Knowledge (of one of the four kinds) testifies to this fact. 
Then what is nirvikalpaka ? How can such a thing which 
is improved be grasped by knowledge ? Therefore an 
object which is so void of all distinctions can at no 
time be one capable of understanding. As such a thing 
devoid of attributes cannot be determined with exactness, 
it must be declared to be impossible of being spoken 
of thus with definiteness. As it is not possible to describe 
such an object with exactness, it becomes utterly un 
intelligible and untrustworthy. Therefore the conclusion 
previously arrived at should be held to be the reasonable 
one. 

If it is doubted and asked wherefore does Mahftdeva, 
who is ever of the paramananda and nimvayava nature, 
bring into existence the creation of the world, etc., without 
any benefit to Himself, the next Sutra , Lokavattu lildkai- 
valyam (II. 1. 33), explains it. In commenting on this 

eT8 In our experience : The word used is svawanubhuta. Anubhuti 
means knowledge derived from four sources, viz., direct perception, 
inference, comparison and verbal knowledge. 
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Sutra, Sripati says that Siva Parabrahman is seen at 
times in perfect isolation by way of pastime. Being 
thus in perfect isolation on an occasion is His pecu- 
liar native habit. His thus abiding in Himself is so 
determined for Him. This is parallel with what is 
experienced in this world. Just as we see in this 
world a great monarch, who is the lord of all the 
seven islands subject to his sceptre, with all his wealth, 
his prowess, his courage, his heroism, and powerfulness 
and capacity to bear the burden of sovereignty, determines 
once upon a time, by way of sport, to begin some 
work ; and sometimes sits quiet in silent contentment. 

Moreover, all beings are naturally animated by 
their vital breaths ; in a like manner Paramasiva who 
is glowing in his bliss, brings into existence creation, 
etc., out of his native sportive nature in consonance 
with his determination. Therefore it is seen that 
creation, etc., is a mere sport for Siva, who has 
attained all his desires and is characterised by his 
native joy. After the destruction of creation and upto 
the time that creation is again undertaken, He is 
in His unblameable, habitual situation of sitting quiet 
in silent contentment. If it is doubted whether Paramasiva, 
who is nirguna and nirlipta (without qualities and 
unsullied), being the cause of creation, etc., is responsible 
for health and sickness, wealth and poverty, righteousness 
and unrighteousness, among created beings, such as 
devas, animals and men and the rest, having created them 
into superior ( uttama ), middle ( madhyama ) and inferior 
( adhama ) classes, the answer is that it is inevitable that 
there should result among them, souls in bondage, jealousy, 
cruelty and other sinful qualities. 

Passing on to the Sutra (II. 1. 34), Vaishamya nair- 
gkrinyena sapekskatvdt fathd hi darsayati, Sripati asks, 
Are inequality and cruelty qualities attributable to Brahman? 
It is seen that they are the qualities of ?ivas who get 
them bestowed on them by Brahman just as they desired 
them. In this world, jlvas are seen enjoying happiness or 
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undergoing misery which cannot reflect upon Parabrahman 
as attributable to him, because He has no share in the in- 
equalities and cruelties seen in it. Why is this so ? Because 
these are due to the desires of the jlvas themselves. Their 
desires are in consonance with the good and evil deeds 
wrought by themselves. This is seen {from the Srutis). This 
truth is brought to light in the Srutis. This is the gist of 
the Sutra. Nevertheless, Paramapurusha Siva, out of His 
natural power of chitkihti , even though He is bodiless in 
form, may be capable of being the cause of creating, etc., 
many different kinds of wonderful things (in this world) 
and thereby give room for the charge of partiality 
against Himself by the inequalities, etc., seen among the 
superior, middle and inferior classes of beings into which 
men, animals and the rest of the beings in bondage are 
found divided. This shows that these beings are bound 
to undergo the essential qualities appertaining to their 
doings by enjoyment in Svar°a and suffering in Naraka, 
and by happiness and affliction (in this world). And if 
it is asked whether by His grace, they could escape the 
suffering from the cruelty, etc., inseparable from their 
own actions, the answer is, it is impossible. 

The expression sapePskatvat will rule the Sutra, 
thereby meaning that “ inequality ” and “ cruelty ” (dis- 
cernible) in creation, etc., will have to prevail because 
they are the peculiar results of the jlva’s own Parma. 
At the time the world was to be created, in the case of 
the devas and the rest, the creation had to become 
unequal because of the different desires expressed by 
the jlvas in accordance with their different Par mas. 
The Srutis also point to the fact that the devas and the 
rest (in all their gradations — higher, middle and inferior) 
desire that which is in accordance with their respective 
karmas: Sddkukarl sddhurbhavati (the righteous person 
will be created righteous) ; Pdpakdri papa bhavati (the sinful 
person will be created sinful ) ; Puny ah punyena Parmand 
bhavati (the virtuous person by virtue of his virtuous 
deed will be born virtuous) ; Pap ah pdpena Parmand 
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bhavati (the sinful person by virtue of his sinful deeds 
will be born sinful), etc. Agreeably to these (texts) is 
the text of Vyasa: — Nimittamatram evdsau srijyanam 
svarga karmanl I Pradhdna kdrcvmbhutd yato vai srijya- 
saktayah i Nimitta mdtram muktvaiva ndnyat kinchit 
apekshate i Niyyate tapatdm ireshtha svasaktyd vastu vastu- 
tam ii This (Parabrahman) is only instrumental in bringing 
into existence svarga, while the karmins (beings) are really 
the chief causes (of their own beings) ; for that very reason 
they are capable of (helping) creation. Those beings, 
oh great among those who have done penance !, like 
maktas who ask for nothing more than what they desire, 
start in proportion to their strength, (for) vastu vastutdm 
(my y ate), i.e., a thing is controlled by its own properties. 
In this way Parabrahman as kshetragna , who knows 
the different classes of persons from the devas and 
others who for different reasons are to come into the 
wonderful creation, allows them to go into it agreeably 
to their past karma. Therefore there is no contradiction. 

In secondary creation, the desire for doing acts 
involving punya and papa on the part of one falls to 
the share of Siva ; in primary creation, it is otherwise, as 
there are no jlvas who are involved in acts involving 
pttnya and papa . In the agency of Nirguna Brahman, 
inequality, cruelty and such other defects are unavoidable. 
Consequently, jagat being unreal (, mithydbhuta ), we have the 
result that Brahman’s variegated creation itself is unreal. 
To meet this doubt, the next Sutra is propounded : Na 
karmavibhdgdditi chennandditvdpyupapadyate chdpyupa- 
labhyate cha (II. 1. 35). (If it be said 'Not so on account of 
non-differentiation of deeds' we say, * Not so, on account of 
beginninglessmss ' This is reasonable, and it is also observed.) 

Before creation there was no karma for jlvas. Why ? 
Because they were all undivided from the rest. When the 
world consisting of chetanas and achetanas was dissolved at 
its destruction, karma was also destroyed. Such a line of 
argumentation will not hold. Because the Sutra says 
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“ cmuditvat ” meaning “without beginning or end”. Agreeably 
to the pravdhataranga nyayct — the maxim of the current 
and the waves which are endless — creation and dissolution 
are endless and occur in constant rotation without 
break. And hence the existence of the world is also 
endless. And it follows that the result of kayma done 
by the jiva previous to the dissolution will remain in a 
dormant state at the time of dissolution. And again 
re-appears at the time of re-creation as the previously 
accrued karma of the jwa, merit or demerit according 
as it might have been desired by it with the re-creation 
of the jagat. Moreover, at the time of next dissolution, 
it remains over and is dormant in a sukshma form 
according to the will of Paramesvara. And therefore 
the reality of the world is inevitable. This {prapanclui- 
satyatvam ) accordingly must be accepted without question, 
for it is unavoidable ( anivaryam ). This is the inner meaning 
of the Sutra as suggested by the words upapadyate and 
upalabhyate used in it. 

Before creation, the /was were in the minutest 
undivided form in a dormant condition in Brahman. 
How ? In what form ? Visible only in an undivided 
form. Countless hundreds of Sruti texts like the 
following bear testimony to the fact that in the beginning 
nothing like karma nor the fruits thereof existed : — 
Brahma va idamagra dslt ; t!7 ° Atmd vd idamagra dslt ; ,iSt> 
Sadeva saumyedamagra dslt ; 681 Yadd tarn a stain na diva 
na ratrir na sauna chdsachchiva eva kevalak, 1,82 etc. How 
then can karma and its fruits of the /was become their 
respective desires at the time of creation unless it be 
due to (a sense of) injustice (on the part of) Brahman ? 
The answer is, it is not so. For the Sutra text declares 
Anaditvat (from without beginning). Agreeably to the 
pravaka taranga nydya, the /was and their karmas and 
the fruits thereof are flowing in a current without 
beginning or end in creation ; therefore, whenever 

679 Aitareya Upa,, I. 1. ™ 

681 Chch. Ufa., VI. 2. 089 Sveta. Upa., IV. 18. 
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opportunity permits, these jlvas come into existence 
during creation, according to the results of their previous 
karmas , just as during summer time seeds sown are seen 
in situ in the earth in tiny little forms of different 
kinds. In the same way, we have to accept that among 
jlvas, karma and its fruits are seen in an identical m anner. 
If we do not accept such a conclusion, a great contradiction 
will result in the Agama and its proofs. Hence the 
text of the Sutra uses the word upalabhyatecha (results 
in). Therefore souls with their karma and the fruits there- 
of have inevitably no beginning or end. Accordingly, 

• Sruti texts like the following, Srisktek pravaharup&tla 
satyatvamupadisyate ; 68a Gna gnau dvava/avisanisau, G84 etc., 
declare that souls have no beginning or end and their 
karmas and their fruits have to be held as established 
from the context (of the Sutras ) to be even so. 

Assuming, then, that /was have in them the results 
of their beginningless karma. Though this be so, yet 
Parasiva has to provide them with their several encase- 
ments (bodies) and this forms his principal duty (during 
creation). To impart to the achetana bodily form 
that active principle which renders it useful by reason 
of its karma , is the great capacity of Isvara. How 
is it that some /was which have abided (in the Para- 
brahman) in a dormant condition in the most happy manner 
at the time of creation have come into this world in a 
bodily receptacle meant for affliction ( klesayataua sarlra) ? 
This shows that He is ill-disposed towards some of the 
/was. Jlvas being unable (of their own accord) to enter 
their bodies, were quite free from all affliction ; except 
for His (Brahman’s) will they would not have come into 
existence at creation. This is no doubt so ; but why 
then does not Brahman give those jlvas , who are 
simultaneously eligible for release and who are fit 
for eternal happiness, the same without bringing them 

683 This is quoted by Anandatirtha in his Mahdbhdrata Tatparya- 
ninjaya thus : — Jagat pravahassatyoyam naiva mithyd kathanchcma |( 

‘ e84 Sveta. Upa L 9. 
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into creation which involves the bondage of karma ? 
Because Siva, even though He is All-Grace and capable 
of granting salvation simultaneously to all jlvas who 
deserve it, yet, just as the overlord of a kingdom, who 
feeling glad over the faithful manner in which his sub- 
ordinate has discharged the duties of his office, in strict 
accordance with the laws of the realm, releases him from 
his obligations, so does the Lord Siva dissolve the fetters 
that tie the jlvas to their karma , when they come to 
fruition. Just as a father, in this world, seeing his son 
behave in an unruly manner, does not receive him into 
his grace, without first duly punishing him, even so is it 
with Paramesvara. Without administering (the fruits) 
of meritorious and evil deeds "done by jlvas, Is vara does 
not grant His grace ( svapraptim na ddsya/i). Even 
the rays of the sun only open up the petals of the 
unblossomed lotus (and not others) ; even so Is vara 
releases only such jlvas from the ties of bondage who 
meditate upon and worship him with Sama, damn and 
bhakti combined. Moreover, it would follow from Sruti 
texts such as Esha eva sadhu karma kdraya/i tarn urd/iva- 
lokam ninlshayati ; Esha evdsdd/m karma kdrayad (am 
adhblbkam ninlshayati , aa5 etc., that it is Paramesvara alone 
that determines the fate of the jlvas and jlvas themselves 
individually hold no responsibility. But if it is said that the 
sins of vaishamya and nairghrinya appertain not to the jlvas 
concerned but to Paramesvara, the reply is : “It is not 
correct to say so.” Even though jlvas are not all- 
capable and all-knowing like Paramesvara, yet the jlvas 
because of their capacity, it so happens, possess a little of 
the responsibility and freewill ( kinchit karlrutvamcha 
svechchaya sambhavati) (appertaining to them) ; the result of 
the actions done out of their responsibility and freewill can- 
not be denied to the jlvas. Just as men and other beings 
in this world take to their avocations as the sun puts forth 
his rays of light at day-break, even so jlvas in keeping 
with the results of their respective karmas and by reason of 


ess 


Brihad. Upa., VI. 4. 22. 
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Paramesvara’ s existence in them, accomplish their respective 
karmas. Therefore as the Sruti text Dhyatvd munirga- 
chchati bhutayonim samasta sakshim tamasah parasiat, etc., 
declares, Paramesvara like the Sun will be witnessing all 
that the jlvas do. And therefore no taint of sin, etc., 
attaches to Him. Therefore, also f%va, jagat and karma are 
proved to be not only eternal but also are demonstrated to 
be always subordinate to Paramesvara. Numerous Sruti texts 
like the following, Surya chandramasau dhdtd yathapurvam- 
akalpayatf 86 Na jayate na mriyate va vipaschit ; eS7 Taddhe- 
dam tarhyavyak ritamasU ; Tannamarupbbhydm kriyate ; Gnd 
gnau d vdvaja visanisau ; 6SS Pradhdna kshetragnapatirgune&o 
samsara moksha sthiti bandhahetuhp^ etc. ; texts like Satya- 
gndndtmako' nanto vibhurdtmd makeivarah] T asyaivdmso jiva- 
lokah praninam hridaye sthitah ; Visphulingd yathd vahnau ja~ 
yante kdshthaybgatah ; Anadi karma sambandhdt tadvadamid 
mahHituh ; Anadivasanayuktah kshetragna iti kirtitah ; 
Bivabhaktischa sarvesham sarvada sarvato mukhl ; Tasydntu 
vidyamdndyam yastu martyah pramuchchyate ; Samsara 
bandhanat tasmdt anyak kb vdsti mudhadlnh ; Anadarena 
kathyena parihdsena mayayb ; Bivabhakti ratiryasya 
sb'ntyajo'pi vimuchyate\ etc., appearing in the Bivaglta ; 
Prakritim purushamchaiva vidyavadi ubhavapi, a text which 
appears in the Krishna- gltd ; and Nishkalam nishkriyam sdn- 
tam, ei '° etc., Sruti texts while they lay down nishkriyatva and 
other attributes of Brahman, also fix the standing responsi- 
bility which attaches to him in the sphere of creation. 
Satyakdmah, satyasankalpah and other Sruti texts have to 
be assumed in the light of the variegated Brahman who is 
reflected by Maya ( mdydpratiphalita sabalabrahmaparatvam- 
evanglkartavyam). If we do not do so, great mutual con- 
tradictions in the whole of the Vedanta will result and 
prove impossible of eradication. In order to remove this 
doubt, the next Sutra is propounded: Sarvadharmopa- 
pattUcha (II. 1. 36). [And all the dharmas are proved 
{to be present in Brahman).] In accordance with the Sutra , 

688 Mahopa., I. 38^ 888 Sveta. Ufa., I. 9. 

887 Bhagavad-Gita, II. 20. 688 Ibid.. VI. 16, 880 Ibid.. VI. 19. 
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Ldkavattu lllakaivalyam , it is now demonstrated that 
the sport of Brahman ends at times in such results 
(as aforesaid) ; and at other times, ends in his perfect 
isolation. Sruti texts like Yassarvagnnh sar:mn’t i,iU 1 Yd- 
madevdya namd jyesfithdya namah mrshlhdya namd > n~ 
draya namah kd/dya namah kalaxdkarandya namd 
balavikaramya namd baldya namd balaprn mathandva namah 
sarvabhutadamandya namd mandnmandya namah i 11 Xa 
tasya kdryam kanxnam cha vidyate*'™ etc:., declare that the 
dharma of Paramesvara lies in the fact of his sarragnatva 
in respect to lildkdlaparafva and nishkriyatva , which are 
respectively exhibited through creation and its results and 
in his perfect isolation. And therefore all his sagunaiva 
and nirgunatva dharma have their birth in Parabrahma Siva 
himself. And Sruti texts like V.ka ova ntdvd na dvitlynya 
tasthe\ Ekainevddvitiyam Brahma , etc., prove that Brahman 
is the sole author ; through the agency of his supreme 
power, he appears in combination in the form of a reflected 
image of his variegated self fashioned after himself. All- 
pervasive yet bodiless, and not possessed of a reflected 
form, yet by reason of the mere agency reflected through 
the opening and the shutting of his eyes, all dharma (such as 
creation, etc.) proceed from him. These appear manifestly 
contradictory to what is declared both in the Srutis and 
Smritis , and are argued to be by Gautama, DadhTchi, 
Vyasa and Siva and Kesava, who are agreeable to impreca- 
tions, and others as false doctrines {mohabastraui) wherein 
jiva and I $ vara appear as inventions {i.e., as separate entities) 
and the world as false. This view should be discarded 
and unheeded by Sivabhaktas who seek moksha. This is 
the established truth* 

“ Some cat-like disputants , 094 seeking support from the 
Advaita doctrine, state that they stand on an equality with 

881 Mund. Upa., I. 1. 9. 002 Namaka Chamaka. 

898 Sveta. Upa., VI. 8. 

894 Kechidadvaitamairitya biddlapratimd narah. The latter words 
appear to be used in a deprecatory sense and probably indicate 
“spiteful” disputants. 
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Rudra “ Those Brahmans who were cursed by Dadhlchi 
and Gautama, having come into existence in the Kali age 
have become objects of censure ” ; “ Dadhichi, Vyasa and 
Durvasa and others having received curses have held the 
world as false (; jaganmithyatvam a&ritya), and expounded 
such a doctrine will attain the region of hell” ; “having 
preached to the world about the world ( jagat ) and Isvara in 
a false manner and being devoid of devotion, will neces- 
sarily enter the kingdom of Yama”; “ One who declares 
‘ I am Brahman ’ {aham Brahma) will by such an assertion 
enter the most fearful eternal Hell ” — these and other 
declarations are seen clearly in the Skanda , Laingya and 
Kurtna Pur anas, where the discussion of jagat being false 
is contradicted and discarded.® And hence those who desire 
moksha should without any doubt whatever hold that Siva 
Parabrahman is the sole cause of creation, etc., as the net 
result of Vedantic discussion and follow it as their main 
support. 

Brahman and the Material World. 

The relation of the material world to Brahman may 
now be considered. In commenting on Sutra II. 3. 11, 
Prithivyadhikararupa sabdantarebhyah [ Earth {from 
water ) ; earth on account of the subject-matter , the 
colour and other texts], Sripati sets out clearly the 
relation of Brahman to the material world. He starts 
by saying that when water manifested itself through 
the light, it reflected several beings. Sruti texts like 
Ta annam asrujanta, etc., declare that in order to 
sustain those beings, food was created. The doubt then 
arises, “Is it mere boiled food that was created or is it 
the world (that produced the materials of food)?” Certain 
sets of Sruti texts here and there declare Prithivya oska- 
dhayah ; Oshadhlbhyb'nnam, B05 etc., meaning that prithim 
was created in which herbs and plants yielding corn were 
created. And these Sruti texts, even though appearing 
contradictory, yet confirm that all kinds of plants and 
herbs were created which yield food for sustenance to 

698 Taitt. Ufa., II. 1, 
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created beings. And the word prithvl therefore has 
become synonymous with annum or food and not with 
seedlings. How? The expression adhikdrarupu Sabddn- 
tarl'bhyah implies this meaning. The Sruti text Tatte/o 
asru/afap' M etc., declares that those primary elements 
which possess the authority to give birth to that which is 
sown become annum, etc., and in their edible, ripened 
condition become named annum and in that state remind 
one of prithvl. And even water also bears its commonness 
with prithvl . The Sruti text Tadyadapdm Sara as it tat 
samahanyata sd prithivyabhavat , etc., declares that other 
terms also express the product of prit/rdi and shows that 
prithvl is the chief source from which food originates. Here 
and there during the lime of creation, water assumed the 
solidified form and presented the shape of an arrow. 
And that form of the arrow in course of time (the solidified 
form) produced Alma. And that form in course of time 
turned into the hardened form of prithvi. This is the 
meaning of the Sruti text . 007 Similarly anna, which is cooked 
grain, cannot be said to have directly issued from water. 
It is the result of coming into contact with prithvi , by 
which it became grain and finally assumed the form of cooked 
food. And this is the established and uncontradicted truth. 

So all the Sruti texts referred to above demonstrate 
without contradiction that the primary elements are the 
chief agencies involved in creation. The Kanva and 
Madhyandina texts like Yah prithivydm tis/dhan ya/t prithvi 
Sanram , etc., also clearly explain that Siva Parabrahman 
appears in the bodily form enclosed in prithvi consisting 
of all the primary elements. Though he cannot have 
a bodily form of his own, if he manifests himself in 
a bodily form which is liable to dissolution, he will 
reduce himself to equality with /was. If it be so— 
if he is not one different from the /ivas — there will result, 
from every point of view, an inconsistency in his being 
the chief cause. 


im. 
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If it is said that a contradiction results by denying 
to Brahman the chief causality for pmthvi and all things 
anterior and posterior to it, then the reply is, it is not so. 
For the Sruti text, “ Yb Rudro agnau ” etc., proclaims 
his all-pervasiveness. And further other texts like Yah 
prithivydm tishihan , 098 etc., are equal to the Sruti texts, 
Annam Brahma , etc. His bodily form is only to show his 
all-pervasiveness and not for creating the very bodily 
form like the jiva. Alternatively if it is argued whether 
prithvl and other primary elements behave even in 
pralaya in the way indicated in the patasamkocha nydya, 
keeping Brahman within themselves, the ashtamurtitva of 
Brahman remaining undisputed, then, the following texts 
in the Saiva Purana : MaM&vardn mahdsaktya schesand- 
khyb khagdtmakah ; Sambhutah purushastasmat pavand- 
khyo mahabalah ; Tasmddaghoras sambhutah jvalanassarva- 
bhakskakah; Jaldtmako vdmadevastasmdt jdtah kripanidhih ; 
Tasmat bhumydtmakah sadyo jdtamurtis subhapradah ; 
Tasmat oshadhayah sarve tatb'nnam jdyate kramdt ; Tasmat 
pujd bahirbhutdb ctetanbchetandtmakdh ; Sarvdntarydmi- 
rupena sarvakartd saddHvah ; P rathamam sukshmarupena 
sadyo jdtddi panchakam ; janayamasa devesah tathd sthuia- 
prapanchakam ; etc., clearly prove that no one except 
(Parabrahman) is the chief cause. The Sruti text 
Akasddvdyuh? 99 etc., clearly deny to prithvi and other 
primary elements, which are mere lifeless objects, a 
hereditary character for causation. If it be doubted 
whether phenomenal agencies may possess such a 
character, the next Adhikarana bears testimony to the 
fact that they do not possess such a character. 

Tadabhidhydnadeva tu tallingdt sah (II. 3. 12). {But 
he, from the inferential symbol supplied by their reflection.) 
Now it is seen that Parabrahman joins the primary 
elements {mahab/vuta), and becomes the associate with 
the associated and yet behaves as one separate from 
them. Then the question arises whether the primary 
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elements act on their divine initiative in bringing into 
existence the creative character of the beings or is 
it that they act under the controlling power of Para- 
mesvara presiding in them. If, in accordance with the 
text Akdmdvdyuk , 7 0 0 etc., it is inferred that the controlling 
power imparted to them in their respective ranges of 
action is used by the primary elements in their capacity 
to create, then a mutual contradiction in the Srutis arises. 
The reply is that Parabrahman within the range of the 
capacity of each primary element brings into play at 
a look, as it were, his controlling power and enables 
the element appear as if it did the work itself and 
on its own initiative. Hence the word in the Sutra 
Tallingdt — that distinguishing mark. The Supreme 
Being (Parabrahman) bearing the distinguishing symbol 
of controlling power over everything, as declared in 
the Sruti text, Yah prithivyam tishthan , 701 etc., proves that 
he is the sole controlling Being. The term priffm 
and its abhimdni devata should be understood. The 
terms akasa, etc., are understood to signify only what they 
are held to indicate by their traditional usage and are ex- 
pected to do as their apportioned duty under divine control. 
It does not mean that these primary elements are infinitely 
independent in the range of their actions and so we do 
not hear of the Sruti text Akdsddvayu/t , 702 etc., giving 
them the all-independent power (of action). Nor should 
the Sruti text, Td dpa aikshanta 703 iti, should be taken 
to mean that the primary elements alone form the chief 
cause in their respective names, for they signify 
nothing more than their own limited range of action. 
As the constant look of Parabrahman keeps the 
controlling power over these primary elements, there 
is no proof for individual independence of these primary 
elements themselves. Thus it is clearly proved that the 

700 Taitt. Up a., II. 1. 

701 Madhyandina Upa. 
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five great primary elements merge their agencies in 
the chief controlling power of Parabrahman in all their 
actions. 

The Purpose of Material Creation. 

On this head, Sutras II. 3. 7 to 10 are of interest. 
Srlpati remarks that when, in Srutis , we find mutual contra- 
dictions, we feel a doubt whether Brahman is the cause of 
jagat or not. To remove that doubt, the third pada of 
Adhyaya II is devoted. Paramatma has no desire in creation 
but creation and the jxvas are there. In allowing them 
their range of action in creation and giving them their 
desired realization lies the purpose of creation of Brahman. 
The Sruti texts say that the firmament is Brahman ( Kham 
Brahma) and the all-extensive sky is his body (Akdsa 
Atmd). The formless form of Brahman, out of his will 
power, enters into the five primary elements ( J pancha - 
s mahdbhutas) and exhibits himself in their respective actions 
and finally terminates in the creation of cketanas of different 
forms. He then occupies the form of ghata and in it places 
the jxva in the bodily form and stands in them in order 
to supervise their actions and also helps them to do their 
actions. The jxvas who appear like jada, by his sole help 
in them, act freely as if they did their acts, in fact, on their 
own initiative. The Sruti texts express clearly that jxvas 
do their own actions and Parabrahman only witnesses their 
actions in them and helps them to achieve their desires. 
Sruti texts like Tattejo asrujata , etc., bear testimony to this. 
Sruti texts like Atmana dkasassambhu tah 704 declare that 
Brahman entered the bodily forms of the jxvas in the form 
of dtman and in the form of tejas, etc. And these, atman , 
tejas and dpah present in the jxvas, exhibit the Supreme 
Parabrahman in them by whose help the jxvas work freely. 
It is thus seen that throughout creation, Parabrahman plays 
the supreme part, both in the cketanas and achetanas {jxva 
and jada) and behaves in them in their respective manner 
(karanabhute Brahmani yathdmukhyatvam). If Parabrahman 
is said to possess no particular bodily form, then he cannot 
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bring into existence such forms. It should be said that 
he has the minutest form {paramanvadlnamapi nityatvmn 
syat ) which is eternal and which helps the jlvas in bringing 
them into creation and helping them to do their 
actions within their respective ranges. This peculiar 
power of Brahman cannot be contradicted. 

According to the Sutra, Prati gnavirbdhat, 703 wherever 
there is cause for Brahman, there also is his action ; else it 
would mean a contradiction. Therefore, in the creation of 
jagat, the purpose of his action lies merely in bringing into 
play those cketanas in the form of jlvas and allowing them 
their ranges of action, being himself in them in all their 
actions. This is his peculiar power. There is no contra- 
diction here with the Srutis. » And the Taittiriya Sruti 
text and the text Tad brahma tejo’ srujata of the Chchandogya 
prove that there is no contradiction and that the cause and 
the power of action in Brahman are brought into play at 
creation in a manner quite in harmony with the Srutis.™* 

All the transformations that Brahman manifests in his 
creation are simply natural (II. 3. 6). The primary elements 
are his chief agencies, through whom these transformations 
are made to manifest in the jlvas when they come into 
being in creation. And this is the essence of the Srutis . 
Nothing is newly invented. Whatever is effected by one 
through an agency, will have to be reckoned as his own act. 

The Nature of the Jiva. 

We now pass on to the consideration of the next two 
topics, the nature of the Jwa and the origin of the Jlva. 

Srxkara reads the Sutra II. 3. 5 P r at igna h a n ir avyatirekat 
§abdebhyah thus: Pratignakanirvyati rekdt JabdB/iyab, omitting the 
negative letter a in the Sutra . Sankara and Anandatlrtba read it 
with the negative a but with the words tabdebhy&fy, which form a 
separate Sutra in Ramanuja. 

Jivas exist ; creation cannot be denied to them ; /was prefer 
to go as they like into creation ; Brahman only agrees and brings 
them into creation, giving them bodily forms and power of free 
action but remains in them throughout in their individual division. 
There is no contradiction whatever in the Srutis in regard to this# 
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The nature of the jlva is discussed in the Amsddhi- 
karana (II. 3. 40 — II. 3. 50} more especially in II. 3. 40: 
Ambo ndndvyapadebddanyathd chdpi ddbakita vaditvam 
adhlyata eke. 

In the previous Sutras, the atomic character ( anutva ) 
of the jlva, its capacity for understanding, its power for 
realizing Brahman, its power for independent action 
and the like having been demonstrated, now in this Sutra 
are discussed at length the Oneness of the jlva ( jlvaikatva ), 
the Bmhmatvci of the jlva (jlva bmhmatva ), the jivas falling 
off (from Brahman) ( jlvallkaiva ), the reflected character 
of the jlva ( jlvapratibimbddikam ) and other topics 
and how far they are impossible or inconsistent with 
the Vedas (Auupapannam* avaidikatvat). Hundreds of 
Sruti texts like the following, Yathd sadlptdt pdvakddvisphu- 
lin gas sahasrasah prabhavante sarupdk ; Tathd kshara- 
dvividhds saumyabhavdh prajdyante tatra chaivdpiyanti ; T0T 
May&ntii prakritim vindydumdyinamtu mahesvamm ; Tasya- 
myava bhutaistu vydphxm sarvamidam jagat , 70S etc., declare 
the jlva as the anda of Brahman. It is therefore not 
right to discuss the question like jlvaikatva , etc. For the 
expression which occurs in the Sutra , Ndudvyapadesat, 
clearly points out the meaning of bheda in Sruti texts like 
DvdsuparndP Wi etc., which declare that the jlva and Brahman 
are different. And the expression in the Sutra, Anyatha- 
c/idpi, denotes that Sruti texts like Tattvamasi , 710 etc., 
declare abkeda. Therefore it has to be accepted that there 
exists between the jlva and Brahman bheda and abkeda. It is, 
however, proved by Sruti texts that jivas are atnsas (parts) 
of Brahman. Even though this is so, the expression in the 
Sutra, Ddsakitavdditvam adhlyata eke, points out that the 
Atharvanikasdkhins ’ 1 1 1 declare the jivas as a servant class 
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[Brahmanah ddsakitavatvam ) of the Brahman, and therefore 
from the relation “ of being a servant ” and “ of offering 
service ” ( ddsya ddsakatvlnci), they declare that between the 
jlva and Brahman there is bheda. Smti texts like Brahma - 
da&a Brahmaddsd B rahmaiveme kitavuk , 71S etc., incontest- 
ably prove that jlvas even in their mukti stage, having 
attained Brahma sarupya, offer, by reason of their being 
servants, (holy) services and submit in their subordination 
to Brahman. The word Eke in the Sutra particularizes Eke 
sakhinah , i.e., those belonging to the Atharvanasakha. 
That doctrine is proved to hold good and is held to be in 
conformity with the Vedic doctrine. It is therefore to be 
accepted as proved that those pirns who being released 
from the bondage of the would and of family ties and who 
become quite pure and are fit for mukti, they, in their 
mukti stage also, still hold to their status of subordination and 
by reason of fear (by fear of such subordination) (< bhayahetu ■ 
tvena) offer their services (to Brahman) in the relationship 
of Paramesvara ieska and seshi (Paramesvara as the 
remainder and the jlva as the part taken away from the 
whole) (. Paramesvara sesha seshitvadika/n upapannam). If it 
is urged, as against this, that Sruti texts like Yat/id uadyadi 
etc., in which the identity of the jlva and Brahman ( jlva 
Brahmanossvarupaikyatva ) is declared, we suggest we 
always argue as those who act in conformity with the 
(teachings of the) Sruti texts. But as the saying goes 
Na yuktim bahumanmahe, intelligence in argument is not the 
only thing that deserves respect. As at length proved in 
the Jignasddhikaranam , intelligence should always be used 
in conformity with the teachings of the S rut is combined 
with experience. Even in the Advaita and the ViUs/dd- 
dvaita doctrines, on account of the want of harmony 
created by them as between Sruti texts as interpreted by 
them, they cling for a support to the shadow of the 
bkeddbheda doctrine. If, as they say, they depend (for 
the truth of their teaching) on the harmony as be- 
tween all the Sruti texts ( sarva Sruti samanvaya) then 
T12 AtharvaStras. 
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they should be held to indirectly accept bheddbheda. As 
regards the highly argumentative followers of the Madhva 
school of teaching, who utterly hold to bhedavada , they 
cannot be said to have harmonised all the Srutis — in so much 
as they practically reject all the Advaita Srutis , — just as 
Bauddhas who discard all the Srutis , both bheda and abheda. 
That such a doctrine should not be accepted is what is 
indicated as the gist of the Sutra. 

Now, who is this jlva ? Is he absolutely different from 
Brahman {Parasmadatyantabhinuah) ? Or is he Para- 
brahman alone in this false form ( Para/mm Brahma- 
bhrantam ) ? 

Further, if we postulate that the jlva is only Brahman 
in disguise ( upddhi ) or only f a part ( amsa ) of Brahman, in 
either case it would be a contradiction of the Srutis. 
According to the Sutras, Tadanauyatvam drambhanasabdd- 
dibhyah (II. 1. 14) and Adhikantu bhedauirdesdt (II. 1.22), 
etc., this conclusion is established : in truth, He is the same. 
Some Srutis declare plurality ; others identity (with Brah- 
man). If we examine these two sets of contradictory 
Srutis, then we will naturally arrive with the better conclu- 
sion that the jlva is a part {amsa) of Brahman. So long 
as it is not clearly established that the jlva is an amsa of 
Brahman, till then it is to be understood that jlva is not dif- 
ferent from Brahman. At any rate nothing beyond Brahman 
is established. Then, what is the result ? Is it to be infer- 
red that the jlva is absolutely different from Brahman. 
How ? Sruti texts like Gua gnau dvau ajdvlsmniau, 1Vi 
etc., clearly point to difference (that Brahman and 
the jlva are different). It cannot be held out according 
to the Sruti text Gnd gnau, ni etc., that the jlva and 
Brahman are one. The Sruti text Agnind sinchati ’, 
etc., declares metaphorically that the jlva is an amia 
of Brahman. This cannot be proved. The word amsa 
means part and parcel of a certain thing. If jlva is then 
said to be an amSa of Brahman and forms a part of Brahman, 
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then it is to be understood that whatever faults exist 
in jlva also exist in Brahman. At any rate, the view that 
Brahman is a khaiida or part of jlva is not supported by 
reason. As Brahman cannot deservedly be characterized 
as a part of jlva, we arrive again at the same contradiction 
as before. Therefore, for one who is out and out different 
from Brahman ( atyanta bhinnatvam ), to call him ail 
amsa is really difficult of proof. If we postulate that the 
jlva is Brahman alone in a false form, on the support of 
the Sruti texts like Tattvamasi , 713 Ayamatmci Brahma? 1 * 
etc., which explain the jlva as B rahmdtmabhdva (as a form 
of Brahman in the form of jlva), then according to those 
who hold to the nanatva principle , 717 the result is that 
we arrive at a position whiqh falsifies what is borne 
testimony to by pratyakska , anunidna and dgama, which 
endeavour to prove the Advaita standpoint. According 
to Advaita , the pratyakshddi {anumdna, dgama , etc.) 
argument tries to prove the avidya which lies in Brahman. 
Therefore it holds that Brahman is inseparably connected 
with upddhi which ends in the manifestation of the jlva. 
And, therefore, it holds that B rahmdtmabhdva is to 
be seen in the state of the jlva. But it is certain that 
it cannot as a fact be concluded that the jlva is a 
disguised form of Brahman or his false form. Because 
it is through Brahman that bondage, release, etc., is 
to be finally secured (by the jlva). So we again arrive 
at the conclusion that the jlva is an amsa of Brahman, 
for, according to the expression in the Sutra , Nam - 
vyapadesadanyathd chaikatvena , the jlva holds the double 
state of jlva and Brahman in its respective amms. 
The ndmtva of the jlva is exhibited in the power of 
creation, and controlling ( niyantrutva ), and commanding 
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(. niydmyatva ) and all-knowing ( sarvagmtva ) and also not 
knowing (aguatva), both svadhlnatva and paradhlnatva 
(independence and subordination), mddhatva and ctsud- 
dhatva (purity and non-purity), kalyanagunakaratva and 
its viparltatva (good qualities and bad qualities), etc., 
are also seen in these dual states. In the Sutra , the 
expression Anyathdcha is used. It is seen that the jlva 
behaves to exist identically with Brahman according to the 
Sruti texts Tattvamasi , T1S Ayamdtmd Brahma , 710 etc. In 
the Sutra, moreover, the expression Ddsakitavdditvamadhi- 
yata eke explains the Atharvanika Sruti text Brahmaddsd 
Brahmaddsd Brahmaiveme kitavah, etc., which means that 
Brahman holds the forms of dam and kitava (servant form 
and the form of the rogue). , Then all the /was generally 
hold this different form from that of Brahman. Thus, 
if we have to conclude by accepting the double state of 
the existence of the jwa and Brahman forms, then we 
must conclude that this jwa is only an amsa of Brahman. 
This is clearly accepting the opinions held by those who 
postulate that the jlva is different from Brahman. And 
it cannot well be otherwise. Then if Brahman is accepted 
to possess the powers of creation ( srujyatva ), control 
(niyamyatva), remaindership (tatseshatva), support (tadd- 
dhdratva), maintenance (tat paly atm), destruction (tat- 
samhdratva ), meditating upon him (tadupdsakatva) and 
to obtain through his grace the enjoyment of 
dharmdrtha kdma moksha and release therefrom, then, 
jlva and Brahman are absolutely different from each 
other. And therefore it is clearly proved through pra- 
tydkshdnumdndgama that the jlva is other than Brahman 
and therefore so long as the powers of jagat srishti, etc., 
cannot be proved for him, so far it cannot be proved 
that the jlva is only a disguised form of Brahman. Nor 
can he be affirmed to be akhanda, i-e., an indivisible part of 
Brahman in a different state (akhandaika rasa chinmdtra 
svarupena). 
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If, against this, it is held that the jlva enters this 
world of bondage in the panchabhuta sris/iti stagr ; 
after thus entering into existence under a certain 
nomenclature and undergoing in this world all the 
results of bondage by experiencing in a mixed form, 
sometimes happiness and sometimes misery and then 
meditating upon that form of Brahman who brought him 
into creation and striving for mokska according to the 
principles of the Sets Ira as explained to him by his 
guru ; and all the while that he should be in the jlva 
form, himself Brahman in disguise, — all this would clearly 
show in truth the ravings of a mad man in the height 
of his madness ( tathdsati unmatta pmlapitatvapatdt). And 
therefore it can never be maintained , however much you 
might try, with the support of the Srutis , that the jlva 
is only Brahman in disguise ( u pddhyavach c/i in na m Brahma 
jlva ityapi nasadhlyyah), because the powers of creation, 
and command clearly go against such a view (purva 
nirdishta niydmyatva niyantratvddi vyapadesa bddhddiiva). 
It cannot be held to be a proved fact that Devadaita, 
being only some identical person, not only possessed 
the powers of creation, control, etc., of the world but 
also underwent all the miseries of a family man 
through his ignorance. Nor is it possible by any 
Sastraic device to combine in one and the same person 
the attributes of the jlva and an a mm of Brahman 
( jlvoyam Brahmanomsah) unless we grant that the import 
of all the Sruti texts which proclaim the dvaita and 
advaita doctrines are in agreement on the fundamental 
points. And this is the conclusion. Sruti and Smriti 
texts such as Sivah satyam jagat satyam jlvah sat yam 
svabkavatak ; TesMm abkedassatydvd krimibkramam - 
ydriva,& tc., declare that the existence of Siva is true; 
that the existence of the world is true and that the 
existence of the jlva is true generally. Whether it is a fact 
that they are one and the same ( teshdm abhedassatyova), can 
only be understood in the manner in which we understand 
the relation of the krimi to the bhramara [krimi bkramam- 
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ybriva). Those who think thus with the Smriii text that 
Siva is to the jagat and jiva as the krimi is to the bhrantara 
and Brahman — think in a handsome manner. Sruti texts 
like Ayamatma Brahma , 720 etc., also declare of the jlva in 
terms of the Brahman ( jlvasyaiva Brahmatvopadesdt). If 
that be so, then do Bhlda Sruti texts like Brahmaddsd 
Brahmaddsd, etc., which declare in the manner exemplified 
in the invented difference which mistakes the rope for 
the snake, lead us to a doubt as to how these two 
different sets of Sruti texts can be reconciled. The 
answer to this doubt is propounded in the next Sutra , 
Mantravarndt (II. 3. 41). 

Sruti texts like the following explain the gist of 
the Mantravanpa, which declares that the jlva is an amsa 
of Siva (Sivdmso jlvahj. — Mdyantu prakritim vindydt mdyi- 
nantu mahbsvaram I T a sydvayava bhutottham vydptam sarva- 
midam jagat 1 ' 11 ; Pddosya visvd bhutdni tripddasydmritam 
divi?~~ etc. These texts clearly show that May a possesses 
the character of prakriti and Mahbsvara is never 
separated from it and therefore the whole world is stated 
to be something that has been born out of a membrane 
of his body. Therefore jlva also is a part of Mdyd, 
which is a small part of Paramapurusha Siva. 

Moreover, the term amsa is synonymous with the 
word pdda. Paramasiva represents the visvabhuta and 
jlvas, who are innumerable and thus spoken of in the 
plural number, represent only a part or an amsa. Both 
in the Mantras and in the Sutras , the word amsa is used 
only in the singular, in order to show that as a class, 
jlvas form only a part of Paramasiva, who represents 
vibvabhuta. In the Sruti text Atmd srutlh, the word 
Sruti is used in the singular number only, thereby convey- 
ing the idea of jlvas belonging to a “ class ”. Sruti texts 
like Nityb' nit y imam chetanaschetanbmdm eko bahundm yd 
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vidadhati human , 723 etc., all go to prove that Lsvara is seen 
in jlvas in his entirety and eternality though the jlvas are 
many. This sufficiently establishes the fact that in His 
gnana svarupa , He is one in all the jlvas (though they 
are) quite separate from each other and Himself absolutely 
separate from them. This is the chief reason for the 
separate existence of each in different forms. This 
is what those well versed in the knowledge of the real 
nature of atman ( atma yathatmya ) hold as a settled fact. 7 " 1 

723 Katha Upa „ II. 18. 

724 Cf. Jayatirtha in his Nydya Sudha , I. 1. 1 (Niniaya Sahara 
edition, page 18), dealing with mukti , after postulating that 
mukti is possible only through the grace of Hari, says that mere 
gnana without a settled knowledge o£ Hari cannot help one to attain 
moksha ; that moksha is the result of Hari’s grace ; and that Hari’s 
grace is subject to atma yathatmya gnana . He then obseives : — Atma- 
yathatmya gndndtandtmani iarirdddvdtmatvdrdpe sail hi tadanukula 
pratikulaybh rdgadveshau bhavatah tab hay a prayuktah putiyapdpa 
lakshanam pravr nt t wide hinutd t at a $ cha sura nara tiryagddi mind* 
yonishu navina iarirendnyddi samyoga lakshanam /anmdsya b karat t . 
[If there is no knowledge of the exact atma yathatmya sraiupa % 
then it results in rdga and dvesha, and these two latter lead to 
commission of sin and subsequently end in birth and rebirth among 
the human and inferior ( tiryagyoni ) species.] Then Tikaeharya 
writes: — Tasmdchcha duhkhdnubhava ityanadirayam kdryakanvja- 
pravdhah samsara ityuchyate i Atma tat tv a gndndchcha a gnana 
viparyayau nivartete | Tativagndnasya samdndfraya vishaydgndna 
nuthydgnana nivarta?ia svdbhdvydt | Suktika tattva guanas y a fad a gnana 
rajatdropa mvartakatva darianat | Mtthydgndnam vrittau cha rdga 
dveshanudayah kdrandbhdvdt 1 Taydrabhave cha na ptavrutfer 
utpattih tata eva prdk upachitdydichdpabhogena pr akshavali f Pm- 
vruttyabharecha janmdntardbhdvo hetvabhavddeva vartamdna farird* 
deicha drambhakakshaye sati ni vruttih j Janmdbhdvc cha na nirln - 
jasya duhkhasybtpdda ityevam dtyantiki duhkhanivruttir muktik. 
(And this ends in involving himself in the rotatory series of 
births and rebirths which is signified by the flow of samsara , And 
therefore in order to free himself from such a flow of the bondage 
of life, atma tattvagnana is the only means — to remove him out of this 
illusion of ignorance. And this dtmatattvagndna has the natural 
power of removing him out of the hold of agndna and mithyagndna * 
Then, he will have been delivered from the ignorance which made 
him to imagine rajata in iukti , Thus ignorance being lost, he will 
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The Sutra , A santateschdvyatikarak (II. 3. 46), clearly 
states that the plurality of dtman ( dtma bahutva ) is brought 
to manifestation only subsequently. And therefore it is not 
a pleasure to discuss further the dvaita phase of the argu- 
ment as Atmaikatva is also supported. 

Here Sripati passes on to the Advaita point of 
view. In this view, further proofs (for this position) 
are pointed out in the next Sutra , A pi cha smaryate 
(II. 3. 42). ( Moreover it is so stated in Smriti.) There is 

in the 8 ivagiid the text, Satyagndndtmako' nanto vibhurdtmd 
mahesvarah\T asyaivdmsd jivalbko hrudaye prdniuam sthitahP 
Visphulingd yathd vahnau jay ante kdshthaybgatah I Anddi- 
vasandyuktah kshetragnd iti te smritah I iti. And also in the 
Krishna- Gita , there is the* text : Mamaivdmso jivalbko 
jivabhutassanatanah i Isvarassarvabhutanam hruddese' rjuna 
iishthati l Bhrdmayan sarvabhutcmi yantrarudkani mayaya l 
Tameva saranam yaki sarvabhdvena bharata I) iti. Both 
of these texts declare that jivas in their plurality also 
possess Isvaratva. Similarly in the Taittiriya Sruti text, 
Yatova imani bhutdni jdyante \ Vena jdtdni jivanti II iti 
and others of the same import, there is clear proof of the 
plural existence (jiva bahutvam ) of the jiva . And hence 
the pretended jivaikatva and jiva-Brahmatva disputation 


have no moie cause for rotatory births, which, when it ceases, there 
will be no more seed left for sorrow to rise. And this state of being 
absolutely rid of any shadow of sorrow is called mnkti , Atyantikl 
duJikhamvruttir tnuktih. The Sruti text, Yaiya prasadat paramarti 
rupat asmdt samsaran muchyate ndparem, declares that by nothing 
else but by Paramatma’s grace can the jiva be removed out of the 
bondage of sannara and made to attain mttkli, which is true guana. 

Cf. Guam pnyatamo’to me tarn vidvdneva chamrttah | Vrunuteyam 
tcnalabhyah {Sim iti text). Yamaivesha vrimute tern labhyah tasyaisha 
dtma vr until e tanuni spam {.Sruti text). Quoted by Jayatirtha in 
Nydya Sud/td (p. 17). (A gnam should necessarily endear himself 
to me. Then only he is considered by me as one deserving 
of my grace and will thereby obtain it.) The Sruti declares : 
He whom he aspires for, through Him only could he attain 
mukti. And He will grant His gtace in His personal Self in token 
of mukti. 
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is also possible. Verily, it is seen in the Puruska Suhfa text 
Pddo’sya visvdbhutdni , etc., that Vishnu is the sole regulator 
of srishti, etc. And also in the Krishna- Gif d there is 
the text Mamaivamso jivalokah, etc., which denotes that 
Krishna himself in his amsa represents the fiva. And further 
from the invocation of Vishnu as Harih Om , etc., which is 
prescribed as the starting point in the Vedas and Veddn/as 
generally and from the Kapila Smrifi, it is seen from 
the text, Vedavdkydni sarvdni Harinamdni vai smritdh , TSB 
that all the words used in the Veda throughout are capable of 
being interpreted only in terms of Hari. If from this it is 
doubted whether the j was are the amsas of Vishnu only, 
our answer is “ It is not so ”. Because this is a clear 
contradiction to several Sruti find Smrifi texts previously 
quoted. The same thing is dealt with at great length in 
the Purusha Sukta I. i. as well as in the Krishna-Gltd. 
It is a contradiction of all Sruti texts if Narayana, who is 
one of the embodiments of the three deities, who make up 
the Trinity ( murtitraya antarbhutasya), alone forms the 
amsa of all jlvas and to appropriate for himself the use of 
that term ( Vishnu amid). In the Sruti text Ekd vishnur 
mahadbhutam pruthak bhutanyanekasah I it is said that 
Vishnu is one great being who pervades severally in several 
forms all the different beings of creation. Also in the 
Sruti text Vishivddyuttama deheshu pravishtb daivata 
bhavet i Manushyddyadhama deheshu pravishtb mdnavbbhavetw 
etc., it is declared that having entered into the highest 
class of beings like Vishnu and others, they become beings 
of high order ; and having entered into the lowest class 
such as human beings, etc., they become beings of lower 
order such as human beings, etc. Thus Vishnu is stated 
to have assumed the jiva form. Vishnu is not explicitly 
proved throughout the Srutis that he is beyond the 
pale of the three forms of the Trinity, just as Siva is. Siva 
is present in all beings ( sarvatmaka ), and is the underlying 

726 Cf. the following citation of this Sruti text taken from 
Anandatirtha’s Sutra- Bhashya , I. 1. 6 : — Namdm sarvani yamdvifanti 
tarn v$i Vishnum fiaramam udahyranti. 
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spirit in all words ( sarva&abda vachya). That Vishnu 
should, in a substituted sense, be represented, in the place 
of Siva, as the highest deity, with the emblems of sankha 
and chakra and the marks of urdhvapundra and as 
keeping the whole world under his delusive sway, is an 
impropriety. It is generally stated that Siva is the 
amia of the jiva. The phrase Harih Om with which 
Vedic texts begin, in token of offering praise to Vishnu 
and thereby suggesting that throughout all the Vedas 
Vishnu is the supreme underlying deity, is an unfounded 
statement which is not pleasant to discuss ( avicharita 
ramamyami). In hundreds of Sruii texts like Sarvb vai 
Rudrah ; Sivomdmeva pitarah ; I sduassarvavidydndm ; etc., 
and also in hundreds of Smrify texts as well like Veda sivah 
sivo vedali ; Vedddhyayi sadd&ivah ; Ndrudrah kramapdthaka 
Hi, etc., it is clearly proved that Siva only is sarvatmaka (one 
pervading all) ; sarvasrutijanaka (one who is the origin of 
all the Sruii texts) ; and sarvavedaniydmaka (one who 
controls all the Vedic dharma ). And thus all these powers 
cannot be claimed by any one else. Therefore in the ex- 
pression Harih Om, the word Hari, which is associated 
with the invocatory suffix Om, only implies Siva in its 
utterance. For it is stated in the Sruii text, Vo vedddau 
svarah prokio veddntecha pratishth Hah , 7 20 etc. (He who is 
invoked by the utterance of bmkdra in the beginning of the 
Vedas and also who establishes himself till the end of it). It 
is clearly shown that according to the Srauta vidhi (Vedic 
practice), the expression Om only, unqualifiedly, is what 
should be uttered in the beginning as well as at the end 
of the Veda . 7 - 1 

The Mdndukya Sruii text beginning with Om ityeta- 
daksharamidam sarvam Hi and ending with Prapanchopa- 
SamaMivodvaita evamdmkdrah samvi&atyatmanaimanam ya 
evam veda Hi, declares that Om is the chief symbolic 
utterance expressive of the whole of the Veda and denotes 

728 HM5pr„ X. 24 ” 

727 That is, without the name Hari{i being prefixed. See 
Note at the end of this Volume on p. 488 of the text on this topic. 
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Siva as the Supreme deity of the pranava. The word 
“ Siva ” also expresses the primary meaning which the 
“ pranava ” claims to express. And beyond “ pranava ” 
there is no one. This is the chief idea underlying the 
pranava. Also the Taittiriya text Brahmddhipatir 
Brahmanbdhipatir Brahma 8 home astu Sadd&ivbm iti and 
the Santa Sruti text Akdro Brahma ukdro Vishnuh makdro 
kalakalbhyardha mdtrah Paramasivastasmadbmkdram linga- 
mahuriti , declare clearly the gist of the pranava. And the 
Sruti text Pardt paratarb Brahma, tatpardt parato Harih i 
Yatparbt paratodhisastanme manaUivasankalpam astviti « 
bears witness to the fact that the prayava Omkdra can, 
without objection, be used as a prefix to the term Ilarih 
but not as a suffix. Because tjie term “ Siva ” should be 
expressed as being above that of “ Vishnu ” as embodied in 
the pranava. The Sruti text Ardhbvd patm eshatmanb 
grihlshu iti clearly shows and the Smnti text Sivdya 
Vishnurupaya Sivaricpaya Vishnave l and the Kurmesvara 
Gita, text Mamaishd paranid murtir N dray ay a samdhvayd 
declare that in the body of Vishnu the body of Siva also 
is incontrovertibly contained. It is also stated in the Sdma 
Sakha in the text Sivasya iaktirviniyogakale chaturvidhdbhu - 
chchiva satprasadat i Bhoge bhavdni samarecha durgd hrbdhe- 
cha kali purusliecha Vishnuh i iti n that Vishnu is repre- 
sented as belonging to the amsa of Parvatl ( Vishybh Par - 
vaiyamsdpadesa t) . In the Sivdshtottarasatandmavali there 
occurs the text Sankarassulapdniicha khalvangi Vishnu - 
vallabhah \ iti , etc. Also in the Skdnda, we have the text 
Vande, surya iasanka vahninayanam vande mukundapriyam 
iti , etc. The ascriptions in these texts of Vishnuvallabha- 
tva and priyalva bear witness to the ardhdngatva to Vishnu. 
In the same way, as moon and moonlight are related to each 
other, Siva who is the embodiment of the pranava and 
Vishnu are so related (as Chandrika cannot be separated from 
Chandra, Siva cannot be separated from Vishnu). 7 " 8 In the 
Vaiydsika Skdnda , there is the text Sivakesava sambhutam 
kalaye Kalabhairavam iti , etc. It is generally stated in the 

7 ^ s We seem to have a glimpse of the Hariharesvara doctrine here. 
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Puranas that Siva is incontrovertibly spoken of in terms of 
Vishnuvallabhatva. If it is questioned that while the term 
Gownpati is accepted as the principal expression for Siva, 
then at both the beginning and the end of the Vedas and 
Vedanta there ought to have been used the expression 
(implying Gowripatitva). According to the saying current 
in the world Yosha jaramiva priyam , so in the Veda, in 
order to exhibit the natural tendency for a man to incline 
more towards his paramour in order to indicate his intenser 
love for her, clandestinely than naturally, so in the Vedas 
also, the expression Harik Om is considered to be proper, 
because that term is, even though inextricably woven with 
the name of Vishnu, a source of pleasure. 729 Thus /was, be- 
ing the amsa of Brahman in an infinitesimally small portion, 
whatever deficiency attaches* to them should naturally apply 
to Brahman also in common. In order to remove this 
doubt the next Sutra is propounded. Prakasadivattu 
naivam parah (II. 3. 43). ( But as in the case of light and 

so on. Not so is the highest.) 

In this Sutra, the indeclinable tn ( sabda ) indicates the 
exclusion of the discrepancy suggested at the end of the com- 
ments on the last Sutra {Prakasadivat-\-tu-\-Tia+evam+ 
parah). Like the brightness of a light, jlva is the amsa of 
Paramatma. Just as a fire, while it is burning with bright 
light, reflects brightness all about it, and thereby exhibits its 
amsas and just as cows and horses of different colours — 
white, black, etc. — possess certain common features between 
them as discriminating characteristics ; and just as human 
beings and divine beings possess a carnal body, similarly 
amsa means a feature common to both. 739 In certain things, 
there are a larger number of characteristics which could be 
compared with any one of them in common with others. 
Similarly discriminating people explain by comparing 
certain features common to the two things for purposes of 

TaB See Text note on page 438 on this topic. 

780 THkiivastvckadiSatvamhi amiatvam : t.e.. Where in one particular 
point, there is Oneness, there is amSatm. Being common in one 
part is amiatva. 
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comparison. Thus the antia and am&i become matters for 
comparison with their common features in them as their 
natural characteristics. In this manner, the jlva and the 
Parabrahman are thus compared with their common natural 
features as amsa and amii in drawing up a comparison 
between the two. Thus, in the Sutra, it is said naivam 
parah , thereby meaning that the jlva only could be compared 
with Parabrahman and that Parabrahman could not be com- 
pared with anything else. What the jlva is as a being, 
the Parabrahman is not (as a being). In the same 
manner, the brightness also is of a different nature in 
these beings. And therefore the ananda of jlva is some- 
thing quite different from the incomparable ananda of Siva 
Parabrahman. In this way, the jlva and the Parabrahman 
stand, for comparison’s sake, having these qualifying charac- 
teristics. And thus these natural differences in character 
stand as the fundamental basis for bheda between l&a and 
jlva. And these qualities naturally support the argument 
for bheda. As for proving abheda , there are not attributive 
expressions of a fitting kind that can help to establish it. 
And such expressions which can establish abheda are not 
available in particular {abheda nirdebastu pruthak siddhya- 
narha vibeshanandm viseshyaparyantatvam airitya muhhya- 
tvendpapadyante). In the texts Tattvamasi ] 731 Ayamatmd 
Brahma , 732 etc., and in the expression Ayamatmeti , the 
words Tat, Brahma and Atma all clearly show that they 
are the controlling agency in the jlva and thus it is impos- 
sible to postulate ekatva as between jlva and Brahman. 
This has been already made known above. The Smri/is 
also lay stress on the fact that the unhappy state of the 
jlva is not to be seen in Siva Parabrahman. This is more 
clearly set forth in the next Sutra, Smaranti cha (II. 3. 44), 
( And Smriti texts declare this.) The Smritis strongly 
support the above view. 

The indeclinable cha denotes the Smritis taken as 
a whole — chababdassamuchchaye. Take such Smriti texts 


781 


Chch. Ufa., IV. 8. 7. 
Bnhad. Ufa., IV. 5. 19. 
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as the following : Tatra, yah paramdtmasau sa satyo 
nirgunassmritah I Nalipyate phalaUchapi padmapatrami- 
vambhasa l Karmatmatvaparoybsau mokshabandhaih sayuj- 
yate l Vigraham devadevasya /agadetachcharacharam l Eta- 
dartham na jananti paiavah papagauravat iti ii etc. This 
Paramatma is eternal and true and devoid of gums. He is 
never desirous of realizing any phala for himself, just as a 
lotus leaf on the surface of water. All j was endeavour by 
their actions to realize Parabrahman and thereby get 
themselves freed from bondage and obtain Moksha. In 
trying to obtain Moksha , the /was undergo a great 
struggle in this mundane world. Many a sinful creature 
does not know this real truth in what he is aiming at. 
Thus the Smritis clearly^ declare that the clear glow 
of light of Parabrahman ’ attracts the /was ; to obtain 
it they put forth all their efforts in their amia form. 
And this relative feature of jiva and Brahman is 
sufficiently explained in the Smritis by Parasara and 
other Rishis. The Smriti text Ekadesasthitasyagner 
fyotsna vistarhn yatha I Parasya Brahmanaisaktistathe- 
dam akhilam jagat i etc., declares that though fire 
burns in one particular place, it throws its light over 
a large area around it, similarly the glow of bright- 
ness of the Sakti of Parabrahman is radiated throughout 
the world. Thus Xsvara partakes absolutely nothing 
of the miseries found in the /was. So proclaim the 
Smritis. The indeclinable cha lays stress on the 
absolute absence of duhkha in Parabrahman. This is 
clearly declared in the Sruti text Tayoranyah pippalam 
smdvattyanasnan anyo abhichakabiti , 7JS which declares that 
one of the two, viz., the anyo /Ivakhya bird enjoys its fruit 
of previous actions in its former births, while the Para- 
matma bird (anainan anyo ) enjoys its eternal undiminished 
joy. In this way, the Srutis and Smritis clearly explain the 
widely differing features which contrast the /%va from 
the Brahman. Thus it is seen throughout the Vedanta 
that in certain respects the jwa and Parabrahman stand 
TSS Sveta. Upa„ IV. 6. 
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as objects for comparison — such as coma, guana , samdna , 
etc., — and these widely contrast with what is mentioned in 
other Smritis, their inequalities and improbabilities which 
cast the doubt as to how the Sdstra should be harmonised. 
In order to clear this doubt, the following Sutra (II. 3. 45) 
is propounded: Anugnd pariharau dehasambandhdj jyotirddi- 
vat. (. Accepting and rejecting goes with the nature of the 
body with which it is connected, as we accept or reject fire , 
etc.) Even though as a fact, all jlvas possess an a/nm of 
Brahman and have knowledge about him, yet they being 
located differently among sects differing as those of 
Brahma, Kshatriya, Vaisya and Sudra, with whom cleanli- 
ness and dirt {Suchydsuchirdehasambandha) are a matter 
of like and dislike and are tied # up with their respective 
habits and practices. Just as fire which though it is 
the same everywhere it is found, is yet always prefer- 
red from the household of a Brahman well versed in 
sacred learning {Srotriydgdrdt agnirdhriyate, sma&dnd- 
destu pari hr iy ate «) being discarded at the same time 
the fire, from the cremation ground and just as a 
person prefers to beg his food from the house of a 
learned Brahman and discards it even when offered at 
the house of a fighting enemy, even so it is in the 
matter of jlvas who possess bodily forms. Thus the 
acts done by Devadatta and those done by Yagnadatta 
widely differ in their characteristics and in their results. 7 " 1 
If it is asked why this is so, it is explained in the next 
Sutra : Asantateschdvyatikarah (II. 3. 46). ( Being 
different in descent , they are not reciprocal .) Though it is 
true that the amia of Brahman is the same in all jlvas, yet 
it shows a difference in every individual body by reason 
of the difference that exists mutually between different 
bodies. The experience of these different bodies cannot 

734 This is an elaboration by Srlpati of grikantha’s short com- 
ment on this Sutra. Both do not explain the teim adi in the Sutra. 
Nor does Ramanuja bring out the force of this word. (See Sri- 
Bhashya, III. 3. 48). Sripati herein seeks to establish the dualistic 
position between fiva and jiva throughout creation. 
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be blended together. Judging from the {Advaita) theory 
which propounds the doctrine that bhranti makes us 
differentiate the jlva from the Brahman, from the jlva 
point of view, the differences that exist between /was 
seem as though they were inherent in the /was severally. 
In the experience of the /was severally, there is 
found to be difference ; this seems a defect in them. 
And these defects cannot, as among the /was themselves, 
be harmonised. In order to establish that such a natural 
defect in the /was cannot be harmoniously blended, 
the word avyatikarak has been fittingly used in the 
Sutra . It cannot be said that the acts of Devadatta 
can make Yagnadatta responsible (for them), as both 
Yagnadatta and Devadatta are bodily absolutely different 
from generations and therefore the character of the 
one cannot be blended with that of the other. Those 
/ was who are naturally wise and fit for realizing moksha , 
until they have reached that stage they change their bodily 
form, behave differently from the other /was who are 
affected by upadhi ; and these two cannot be harmoniously 
blended either. Just as a jlva in bondage ( baddha /wet), 
which undergoes both happiness and misery as decreed to 
it by its fate, cannot be blended with one that is not so sub- 
ject to bondage , 735 by possessing a profound knowledge re- 
garding Siva Parabrahman, a jlva will be free from all family 
and other illusory bondages. To this effect, it is clearly 
said in the Sivagama : — Baddha suddkddi bhedena jwatrayam 
idam smritam I Gurudlkshd vihlnascha Sivabhakti vivar- 
jitalj, l Svakartrushvabhimanltu baddhassa pasuruchyaie I 
Gurudlkshdm pardm labdhvd kaimkaryatraya samyutah i 
Santyadi sadgunopeto mumukshu raga var/itah I Sivadhina 
sudhi bhaktaS suddha jlva iti smritah I Sivayoga Sivagnana 
vibhavdnanda samyutah I Prachanddtapa madhyastha Suddha 
karpura dlpavat I Sivahare paraka&e kotisurya prakasake i 

735 Does Sripati believe in the theory of AnandatJrtha : Trividha, 
jiva sanghastu diva manusha danavdk 1 According to Ananda- 
tJrtha, these cannot be blended together. See Tatparya Nirnaya, 1st 
Adhyaya (T. R, Krishnachar’s Edition). See Note 740 on page 536. 
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Vilina chittavrittistu mukta jwa iti srnritah i Sa /wan 
mukta ityukto rdgadveska vivar/itah li The /was are 
said to be of three kinds : baddha, suddha and others. 
He who is void of faith in his guru and bereft of 
faith in Siva Parabrahman belongs to one class. And he 
who esteems himself as his own lord and is self-conceited is 
considered to be one in bondage like a paSu. He who is 
always conscientiously serving his guru, who unites in 
himself the triple qualities of servitude, who possesses the 
qualities of humility and other good qualities fit for being a 
mumukshu, who is bereft of personal ties and who always 
realizes that he is dependent on Siva, is said to be a Suddha 
jwa. He who is associated with Siva, who is full of 
knowledge of Siva, who enjoys in himself the company 
of Siva in his undiminished joy and who is always standing 
in the burning sun fearlessly like a piece of burning 
camphor, and realizes Siva Parabrahman in the open space 
in his resplendent brilliance of a thousand suns, keeping his 
mind dissolved, is called a mukta. jlva. He is said to be 
a jlvanmukta who is absolutely free from either friendship 
or enmity (rdga and dvesha) of any kind. 

Moreover, if the doubt be raised whether such differ- 
ences (as above) among /was and their enjoyment, etc., 
hold good in the case of the Bhranta-Brahma-jiva-vadins, 
who postulate that such differences are due only to avidya 
caused by upddhi and that there could not naturally be 
such differences, it is cleared in the next Sutra : Abhdsa 
eva cha (II. 3. 47). (It is only fallacious appearance .) 
Brahman, who is absolutely akhandaikarasaprakaia (all 
fluid-like lustre) in his svarupa but who on account of 
upddhi (disguise), which is a material which supports 
the cause of bklda between jwa and himself, is only 
heturabhdsa (an unsupportable cause or argument). 730 

Brahman is absolutely akhatjdtzikaraseiprctk&Su in his svizrupci. 
But upddhi , the material which makes the reflection or deceitful 
appearance possible, on account of which he is made to appear as 
different from the jiva , is a false material and cannot support the 
abhasahetu for asserting that difference. 
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For it is said in the Smritis : PrakdSaika svarupasya 
praka&aka tirodhanam prakdsana eva iti prdgeva upapdditam. 
[Brahman is all prakasa (resplendent lustre) only in sva- 
rupa and upadhi is a material which obstructs the ap- 
pearance. This was originally discussed and brought to 
light.] The Sutra can also be read as Abhasa eva ; the in- 
declinable cha denotes only heturabhdsa, i.e., the falsity of 
the material which causes the false appearance by its obstruc- 
tion. But Sruti texts such as Pruthagdtmdnam preritd- 
ramcha matvd i Grid gnau dvau ajdvisamsau 1 7 i Tayoranycth 
pippalam svddvatti i Hi, 1 * 8 etc., quite contradict the above 
argument and avidya becomes kalpita upadhi , i.e., an invent- 
ed disguise, which brings into existence an idea of difference 
( bheda ) affecting the svarupaikya (the union of appearance) 
contradicting the bheda. Tfle state of opposite experiences, 
as happiness and misery, which is constant between the 
two, — i.e.. Brahman and jiva — is made to appear as only one. 
Moreover, if as is clearly proved in the Sruti, it is conceded 
that bimba and pratibimba , forming the Brahman and jivcc , 
always live together each possessing a separate conscience of 
its own, — as declared in the Sruti text, Guham pratishthe 
parame pardrdhe 730 — and Sutra texts like Guham prati- 
shthdvdtmdnau hi taddarbanat (I. 2. 11) etc., do contradict 
the position that bimba and pratibimba are one in their nature. 
This is a subject that it is pleasant not to discuss further. 
If this contention, however, regarding Brahman and the jlva, 
relating to the highest truth, as being enveloped by 
upadhi, raises the doubt whether such a difference is 
merely illusory and cannot be said to be real, as it is 
not clearly seen and declared to be so by the Sastras, the 
next Sutra meets it : Adrishtdniyamdt (II. 2. 48). ( And 

on account of the non-determination of the adrishtas.) As 
the real nature of upadhi and its series of changes are not 
clearly understood when coming into contact with Brahma- 
svarupa, therefore no definite conclusion has been arrived at 


787 Sveta. Upa„ I. 9. 

788 Ibid., IV. 6. 

789 Katha Ufa., III. 1. 




536 


INTRODUCTION 


nor declared and thus stands an unsettled fact. On account 
of this unknown upadki coming into contact with Brnhrna- 
svarupa , the position becomes one of an extirpator or an 
eradicator (of Brahmasvarupa itself). Moreover, according 
to the Advaita system, the jlvas being alike in their vibhufva 
(lordliness), in spite of all of them being pratibimbas > it is also 
not determined in the Sdstras that these pratibimbas who 
appear different from each other are one in their original 
form. There is also no declaration about the nature of puny a 
and papa with which these different pratibimbas are connect- 
ed. The Sdstras do not clearly lay bare which class of prati- 
bimbas are naturally of the poorer class and which of the 
richer class. And therefore we have to concede necessarily 
that jlvas, even in their minute form, are innumerable 
( bahutvam ) and are by their 'very nature different from 
each other (pratisarlra svabhdvika bhinnatvam cha augi- 
kartavyam ). 740 If it is doubted whether in such a case the 
jlvas as pratibimbas are of different kinds — saying “ Verily 
I may obtain this fruit ” ; “I can get rid of this fruit ” ; 
“ I will do this “ I will not do this” and so on — thus 
exhibiting the jlvas as being in a confused state and making it 
impossible to determine their nature or the classes to which 
they really belong, etc., the next Sutra clears the doubt. 

Commenting on Abhisandhyddishvapi chaivam (II. 3. 
49) {And it is thus also in the case of purposes and so on), 
Srxpati remarks that it is also equally undetermined as to 
which class of jlvas could be stated to be possessed of rdga 
(love) and which of dvesha (enmity). And therefore, under 
such indeterminable circumstances, it cannot be exactly 
stated in clear terms the distinction between the two classes 
of jlvas. Verily, it is said in the Sruti text, Esha eva sddku 
karma karayatif 41 etc., that the jlva is absolutely devoid of 
independence and whatever is achieved by it as punya 
or papa becomes attributable in its birth to I^vara. If 

740 Sripati accepts that the jlvas are different from each other, 
Cf. Anandatiitha’s JlveS a yorbhidacka ivd jlva bfieda parasparam 
Tatva Viv'eka. (T. R. Krishnachar’s Edition.) 

741 Brihad. I pa., VI. 4. 22. 
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it is said that karma is subordinate to Isvara’s prompt- 
ings, that Isvara is its prompter, and that karma itself 
(which prompts action) is eternal ( anddi ) and that the 
result of actions done by both classes of /was goes to none 
other than Ilvara, then the answer is “ It is not so”. Be- 
cause the /was unlike Isvara, though devoid of all knowledge 
and all power, yet they are not as lifeless as ghata and pata 
and are not jadapaddrthas (motionless matter). But still as 
a servant behaves towards his king in his subordination, and 
acts agreeably to the king’s commands, though his power of 
action within the pale of a servant cannot be denied to him ; 
in the same manner, within the pale of their subordinate 
position, even though their liberty of action be very small, 
/was do enjoy the effects of their actions resulting in punya 
and papa. The Sruti texts Jybtishtomena svargakdmb 
yajeta ; KarmachUo lokah kshlyate. punyachitb lokah 
kshlyate ; Parlkshya lokan karmachitdn Brdhmano nirveda- 
mdyat ; 74:! Satyam vada dharmam charaP iZ etc., and hundreds 
of others similar to them declare clearly that the jlva 
is one having some small right to action ( kinchit 
kartrutva), some small knowledge ( kinchid gnanatva), and 
possessing a body fettered in eternal subordination {kinchit 
kartrutva , kmchid gnanatva baddhdnaditva sarlrah). Sruti 
texts like Ikshanddi pravesdntam srishiirlsena kalpitd i 
Jdgradddi prapanchasya srishtir jlvena kalpitd I iti, etc., 
clearly state that beginning from the time the jlva desired 
to view the world, etc., until the jlva enters the final stage 
(Ikshanddi pravesdutam), his creation rested in the respon- 
sibility of Isa. Thereafter his (the jivds) wakefulness 
(jdgrati), etc., (i.e., after he came into the world) was of his 
own responsibility. This shows clearly that jlvas have their 
part of kartrutva , though it is minute in its character. The 
Sun whose action results in the day dawning and the nig ht 
following and also the actions of pa§u, pakshi and mriga 
and the smaller creatures such as insects, etc., have 
within their own sphere their independence of action, 

742 Mund. Upa., I. 2. 12. 

748 Taitt. Ufa., I. 15. 
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which are not denied to them. In the same way, Tsvara 
has prescribed to the different classes of /was their limited 
nature of independence of action and there is, according 
to the Srutis and Smritis , no contradiction in this state- 
ment. If this were not so, the aforesaid Srutis and 
Smritis would become seriously opposed to each other. 
Therefore, the Srutis which grant the double kartnitva 
— the unlimited and the limited ( ubhaya kartnitva) — are 
not contradictory to each other. It is therefore seen that 
jlvas, on account of their Brahmamm , are in a divided 
form from Brahman ( B rahm hmatvhia parichchinnatvat), 
even though amsa and amii are not different. 714 Therefore 
if the doubt is raised whether sukha and duhkha are not 
clearly determined, then the next Sutra explains it : — 
PravesabliedaditichennantarbhavTit (II. 3. 50). [Should it 
be said ( that this is possible ) owing to the difference of place ; 
we deny this , on account of ( all upadhis) being within 
{all places).] (The word jlva is understood here.) 

If it is said that whatever it may be, Brahman is one 
and it is not possible for him to go into a divided condition 
by reason of his coming into contact with ttpadhi of various 
kinds in various different places, the answer is that Brahman 
himself does not come into contact with different kinds of 
upadhi. On the other hand, he closely accompanies the 
jxva in order to give the latter the experience of the different 
states. Therefore it is that the jxva is said to be subordi- 
nate. By Brahman following the jxva to make it undergo 
the different changes, Brahman remains in the jlva controll- 
ing it, himself absolutely unaffected by upadhi. This state 
of altered existence is always, in every state of existence, 
permanent to the Brahman and the jlva for all time. But 
since Brahman wanders in every place, together with the 
jlva, the experience gained by such connection also proceeds 
solely from the jlva and has nothing to do with the 
Brahman. Therefore, the statement that the jlva is 
the result of the upadhi of Brahman and that it is 

744 


Bheda and Abheda are both provided for here by Srlpati. 
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subordinate to upddhi is not a matter relevant to the 
present subject to discuss. 

Sruti texts like Yato vd imdni bkutdni jay ante ; 745 
Gnd gna.ii dvau a/amsdnisau iti, 1M etc., clearly contradict 
the position that Brahman is affected by upddki. [They 
in fact declare that Brahman is absolutely free from upadhi.] 
In the Siitra, U tpattirasambhavdt, the venerable Badarayana 
has clearly said before that the /was are not brought into ex- 
istence afresh. [Both Brahman and the jiva are nitya, eternal.] 
In the present Adhikarana in the Sutra, A msd ndnd vyapa- 
desdt, etc., it is clearly stated that some of the /was, who 
are eligible for realizing Brahmapada , do so at the pralaya 
by entering into Brahman (. Brahmdnupravishidndm ) in a 
naturally divided condition {svabhdvabhinndndm) and occupy 
their respective reserved places ( pada ). At the time of the 
next creation when they come into existence, j was who 
are naturally divided ( svabhavabhinna ) appear again in their 
amia form only, even though they belong to Brahman’s crea- 
tion and they cannot, on any account, be called as belong- 
ing to Brahmdmsa in their origin {i.e., they are born in 
their own amias and not Brahman’s, though the srishti is 
Brahman’s). In this world, by reason of the knowledge 
derived from the memory of several different previous 
births, men generally come into existence, just as a son 
is born out of the womb of a member of the female sex, 
and then are called, according to the Sruti text, Atmd 
vai putra namasi iti saying that “ Thou art born to me 
as my son out of my atmd”, thereby proving that the son is 
of the anrfa (svdmbatvam) of the father. Therefore, in our 
opinion, those several kinds of jiva who entered Brahman 
in the previous pralaya went in their own am&a form. 
And this has been accepted as a proof of arn&a and amsi 
always going in conformity. The Sutras and Sruti texts 
do not contradict each other when they declare that some 
/was are eligible for coming into creation while others are 
not. The Sruti text, Tayor any ah pippalam svaddvatti 

~ 7 * 5 Sveta. UPa., I. 9. ~~ 

748 Taitt. Upa., III. 1. 
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anainan anyo abhichdkaSlti 747 iti, etc., clearly proves that of 
the two ( jwakhya pakshi and paramdkhya pakshi), the former 
(the jlvdkhya pakshi) always seeks to enjoy the results of 
the actions of its previous births, whereas the latter (the para- 
mdkhya pakshi) which is always unaffected in its joys, exults 
in its transcendent splendour. This proves that there is no 
contradiction when it is said that the jlva always enjoys the 
results of its previous births. The theory, therefore, that 
for the mere reason that the jlva comes into Brahman’s 
creation, he is of Brahman’s anria and because he is subject 
to sorrow and joy> such sorrow and joy belong to Para- 
siva Brahman, stands rejected. Sruii texts like Sonfard- 
dantaram pravisat 748 l AniaJi pravishtali sastd jan&mm I 
lidnassarvavidydndm Isvarassarvabhutdndm , etc., in their 
spirit clearly declare that Isvafa is all the while in the heart 
of the jlvas controlling them and directing them towards 
the results of their previous actions, which theory has 
been agreed to and accepted. And therefore it is establish- 
ed that whatever the jlva does, according to the results of 
its previous acts, be it sorrow or joy, the enjoyment of it 
cannot go to Isvara. 

Origin of Soul. 

The principal Sutras dealing with the Atman are the 
following: — 

(1) I. 4. 26. Atmakriteh parinamdt. 

(Ramanuja and Srlkantha treat 
this as two Sutras : I. 4. 26, 
Atmakriteh and I. 4. 27, Pariiidmdt, 
But Srlpati follows Sankara and 
Anandatlrtha in reading the two 
Sutras together as one.) 

(2) II. 1 . 28. Atmani chaivam vickitrd&cha hi 

(3) II. 2. 33. Evanchbtmdkdrchchnyam. 

(4) II. 3. 16. Ndimdsruternityatvdchcha tabhyap . 

w Mund. Upa., III. 1. 1. 

748 AtharvaSiras. This text would seem to suggest that the 
jlva was already in a subordinate position (, antarat ) and was enabled 
to enter into ( praviSat ) a subordinate existence {an tar am). 
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(5) II. 3. 19. Svatmand chottaraybh. 

(6) II. 3- 28. Ydvaddtmabhdvitvachcha na doskastad- 

darsandt. 

(7) III. 3. 15. AtmaiabddcAcAa . 

(8) III. 3. 16. Atmagrikltiritaravaduttarat. 

(9) III. 3. 51. Ekatmanasiarlre bhdvat. 

(10) IV. 1. 3. Atmeti tupagachchanti grahayanti cha. 

(11) IV. 4. 3. Atmd prakaranat. 

The atman is accordingly dealt with in each Ad Ay ay a. In 
the first Adhydya, in Sutra I. 4. 26, the term atman is 
applied to the jlva when it has reduced itself to the 
infinitesimal part — anutva — agreeably to the dadkikshlra 
nydya. That is, the atman ( jlva) has by giving up 
its own form ( svarupa ) only obtained its another form 
(: rupbntara cva ) and thus has "transformed itself. 

Srlpati, commenting on this Sutra , says : — By becom- 
ing the instrumental and material cause, Brahman made, as 
connected with himself, the rupa of atman ( nimittopddd - 
natve BrahmanaJi atmanassambandhhn kritirdtmakritih ). 
In general, Brahman exhibited himself in his own form 
{Atmakriteh) as the chief instrumental cause. According to 
the text Tadatmdnam svayamakurute (Then the Supreme 
Brahman makes himself of himself a karya ; /.<?., he makes 
himself Parana and karya'), Paramesvara to whom is applied 
the appellation of Atman, then transforms himself both as 
chief cause and as action itself, in order to bring about 
attainment of creation. If it is doubted how Siva Para- 
brahman became himself kriti and karma ( katham kriti 
karmatvani), the reply is summed up (in the word) 
Parindmat (in the Sutra), *>., transformation. In the 
great, supreme, all-pervading Lord Parasiva, who is all 
glory, far from any defilement, and who is above all, 
these two kinds of forms — kriti karmatvani — are not 
contradictory. These two forms of Parabrahman, vis., 
the kriti form and the karma form, culminated in 
evolving in the two states chetana and achetana or the 
prapancha form in the final transformation. Verily, 
according to the dadkikshlra nydya (milk converted 
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into curds) so Parabrahman, out of his original 
form, converted himself into two kinds of forms leaving 
the original. Parinama means exchanging the original 
form by conversion into these two states of existence, 
viz., cheiarn and achltana. If it is doubted whether it is 
possible for the eternal unpolluted one (i.e.. Brahman) 
to assume a transformed inferior state, destroying his 
original state in all its glory, the reply is, “ Even though 
Paramesvara exhibits himself as the instrumental and 
material causes respectively, yet, there is no actual 
destruction of or harm to his original glory. Paramesvara 
always has at his call the Maya Sakti, with which he 
can transform himself into the jagat-rupa (i.e., worldly 
form). That Maya, Sakti of Paramesvara (Tat ParaweJ- 
varasya ) is the nimittakarand (i.e., the instrumental cause) 
for the process of transformation. For, it is said in 
the Sruti text, Mayantu prakritim vindyat , etc ., 749 by which 
Maya Sakti, which is not different from himself, is the 
chief Sakti of Paramesvara whereby he stands as controller 
and also as the (controlled) (Svabhinnamayaya niydm- 
yatvam ParameSvarasya niyamakatvam cha sravandt ). These 
(controller and controlled) can be predicated in this 
world of no other. This is proved. There are other 
reasons as well. 

In the next Sutra , YoniScha hi glyate, the other 
reasons are developed. Sripati says, commenting on 
it, that in this word Ybni is used as the synonym for 
Prakriti. Because in the Upaniskad it is stated, Prithivl 
ybniroshadhi vanaspatindm iti, etc. ( Prithvl is the womb 
for generating several kinds of plants, trees, etc.). Yom. is 
also a special organ of srishti. Indra is also called 
Ybni because he is one of the sources of creation. 
Therefore atman assumes the form of Prakriti in order 
to generate srishti of various kinds through the instru- 
mental cause acting upon the material cause. This 
view is supported by the Sruti text, Yathbrnanubhissrijate 
grihyate cha iii, no etc., which declares that the material 


749 


Sveta. Ufa., IV. 10. 


750 


Mund. Upa* % I* 3, 7. 
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cause also is evidenced by Siva. And there is thus no 
contradiction. 751 

In the second Adhyaya , in Sutra II. 1. 28, Atmani 
chaivam vichitrdZcha hi , the question is answered, as 
we have seen above, how Brahman, destitute of bodily 
form and qualities, becomes the creator of jagat which 
has a bodily form and has many qualities. In answering 
the question in the affirmative, the further question 
is raised whether Brahman is influenced by Maya Sakti 
just as ordinary /was are. 

In the third Adhyaya , we have Sutras III. 3. 15 and 
III. 3. 16, Atmasabdachcha and Atmagrikltiritaravaduttardt . 
Commenting on the former, Srlpati says that in this Sutra 
the term Atma denotes Parabrahman. Texts in the Taittirlya 
Sruti such as, Tasmddvd etasmdddtmana dkdZassambkutah 
iti™~ etc., declare that Atman , that supreme form of Para- 
brahman, is the chief cause of creation. And through him 
d&dZa, etc. (Vayu, Agni, etc.) were originated. It is also 
said in the Mdndukya Sruti in texts such as Prapanchopa- 
Zamam Zantam sivamadvaila m chaturtham manyante, sa 
atma, sa vigneyah iti , etc., which state that the term atma 
is here used in order to denote that He is Siva Para- 
brahman who is the cause of prapancha. It is also 
declared in the A tharvaZikhd text beginning with Dhydyl- 
teZanam pradhydyitavyam sarvamidam Brahma Vishnu 
Rudrmdrdste samprasuyaute iti , etc., and ending with 
Sim ekd dhyeyah Zivamkarah sarvamanyat parity a/y a, etc., 
that all those who wish to obtain mokslia in its final 
{< charama ) form should meditate upon Parasiva Brahman 
only to the prohibition of other forms. Therefore, it is that 
it is decisively proved that Siva Parabrahman, who is eternal 
and who is all-happy, who is all-auspicious and all-bliss, 

T5t In this connection, Anandntlrtha quotes the Mutid. Upa. t 
I. 1. 6 : — Yadbhutaydnim paripaSyantidhit ah ; and follows it up with 
the following citation from the Bra.hma.Qipa, Puran-i — Vyava/ihanena 
sutistu pttm Uvam vidvadbhiruchyate i Sutiravyavadhanena prakntitvam 
iti sthitif} n Ubhayatmakasutitvat Vasudevah par ah. pitman » 

TS * Taitt. Up a., II. 1. 
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is the dual cause of this world under the nomenclature 
of Atman. Smriti texts like Ritam satyam param Brahma 
pur u sham krishiiapingalam t Ordhvaretam virupdhsham 
visvarupdya vai namo namah , 753 etc., declare that the 
Krishnapmgala and Virupaksha form of Parabrahman must 
always be meditated upon. Thus say the Smritis : Sivam 
bhajanti ye nardk Sivam vrajanti te narah * Sivetaram 
bhajanti te Sivetaram vrajanti te n Those persons who 
meditate upon and worship Siva finally go to realize Siva, 
while those who meditate upon other forms of Para- 
brahman than that of Siva, go to and realize only such 
other forms. So, therefore, those who are fond of 
and anxious to reach Siva should meditate only upon the 
Siva Parabrahma form in order to realize the fruit of 
Anandamaya Siva and should hot think others. The Sruti 
text, Anyo'ntara dtmdnandamayah , etc., declares clearly 
that Sivamantra should be the chief term employed in 
meditating upon Siva in order to derive Anandamayasiddhi 
and this is clearly explained in them (the Sruti texts). 
Moreover, in other contexts also wherein, # the text Anyb- 
’ ntara dtmdnandamayah appears, the word dt/ua denotes 
Parabrahman and in that context explains that Siva 
forms the head of Parabrahman and that the other sides of 
Parabrahman, such as the two flanks and the back, are 
represented by other forms of deities. And therefore in 
order to derive complete happiness and enjoy it, head 
is the chief part of the body and this part being the 
form of Siva Parabrahman above all others, must be 
meditated upon. The Sruti text, Indriyebhyah pardhyarthd 
arthebhyabcha param manah \ Manasastu para buddhih bud- 
dheratmd mahdn pa rah I Mahatah param avyaktam avyak- 
tdt puruskah parah I Purushdnn i param kinchit sd kdshthd 
sa para gatih h Hi, etc., declares that subtler are the elements 
than the senses ; subtler is the mind than the elements ; 
subtler is the intellect than the mind ; subtler is the great 
Atman than the intellect ; mightier than the great Atman is 
the Avyakla ; mightier still than even the Avyakta is the 
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Purusha ; there is little beyond the Purusha . He is the final 
limit, and the final refuge (for the flva). 75i The Sruti texts, 
Anyontara atma pranamayali i Anyontara dtmd manomayah \ 
and also Anyontara atma vigndnamayah 1 5 5 1 point out that the 
term Atma is used for the subordinate anatma , because this 
is the highest reward that he could reach in realizing Atman 
on whom he meditates. And therefore the word Atma is used 
in these two senses (for Atman and Anatman ). 750 But how 
can we determine the vignanamaya anatma to realize the 
anandamaya atma by meditation as declared in the Sruti 
text Anyontara atmanandamayah ? The next Sutra clears the 
doubt •• Atmagrdiitiritaravaduttardt (III. 3. 16). The term 
Atma in the Sruti text, Anyontara dtmdnandamaya iti , points 
out only the Paramatma and should be understood only as 
such. The expression itaravftt in the Sutra means clearly “ as 
compared with the word Atma used elsewhere ” — (i.e., the 
secondary sense signifying anatma, i.e., jwd). The Sruti 
text, Atma vd idameka evagra dsit i Sa ikskata lokan srijd 
iti , 757 etc., in which the word atma is used, refers only to 
Paramatman and should be understood in that sense. Then, 
why is this term used in this way ? The expression uttardt 
in the Sutra explains the meaning of the Sruti as an answer. 
So'kdmayata bahasydm prajayeya , 758 It was his desire to 
create many such prajas {at mans). And this is the answer 
of Parabrahman when questioned. 

In Eka dtmanassarlre bhdvdt (III. 3. 51), Srlpati 
says : Atmanah— In the body of the jlva, Parabrahma Siva 

7M Kafka Upa., III. 10. Avyaktam : The undeveloped. Paul 
Deussen translates it as natura naturans and V yaktam as natura 
naturata or the already developed. See the Philosophy of the Upa- 
nishadu 240. Purusha: Spirit ; the Knowing Subject. Ibid. 

755 Anybntaratma— Anyab +antarafr+Atma, where anyah denotes 
Parabrahman. Cf. Uttamak Purushasivanyati ( Bhagavad-Gita , XV. 17); 
antarab+alma denotes the subordinate anatma (.i.e., the fiva). 

ua Anandatsrtha quotes from (i) Vamanasmriti ; Anatmanyatma 
iabdastu sopackarah prayujyati ; and (ii) from the 2al. Br. Upa . . 
Dvevdva br ahmanbritpe Atmachaiva Anatmacha. 

7 " A i tarty a Upa., I. 1. 1. ™ Taitt. Upa., II. 6. 
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prevails as its chief (or dominating) innate property. 
The texts, Grihapraiishthe parame pardrdhe i lianas- 
sarvavidydndm Uvarassarvabhutdnam I Pradhana kshetragna- 
patirguneiah samsdra moksha sthitibandha hetuh l Brahma- 
viddpnoti par am I Tattvamasi i iti, etc., clearly denote 
that Brahman as Atman exists in the body absolutely over 
and above the jwa {jwdtiriktatve.no) as supreme and unsur- 
passed. And it is therefore not correct that the jwa 
should meditate upon himself for realization. This is the 
gist of what is intended to be conveyed by this Sutra. 
In all this Brahmavidya, during meditation, the updsaka 
{i.e., the meditator) should clearly understand the svarupa 
of Parabrahman in order to differentiate the updsaka 
from the updsya. In the Sutra, Traydndmeva chaivam- 
upanydsah prainaicha iti and* the Taittirlya Sruti text, 
Bhrigur vai varunih 1 Varunam pitaramupasasdra l Adhihi 
bhagavo Brakmeti \ Tasmd etat provdcha I Annam prdnam 
chakshuJt irotram mono vdcham iti i Tam hovdcha i and the 
text beginning with Yaib vd imdni bhutdni jdyante 759 and 
ending with Saiska bhdrgavi, vdrum vidya parame vyoman 
pratishthitd , 160 it is said in answer to the question raised 
whether in order to meditate on dnandamaya Brahman 
should the updsaka (the meditator) think upon the Para- 
matman or the jwa : — In the Srutis it is said Ayamdtmd 
Brahma 761 (This dtma is Brahman) thereby meaning that the 
jwa alone is Brahman. The Sruti texts Yo'nydm devatdm 
updste any o' sdvanyo hamasmi i Na sa veda yathd paiuh i Mri- 
tybssamrutyumdpnoti iti™* etc., clearly state that there is no 
other beyond the meditator himself to realize as the Supreme. 
The Sruti texts, Ahamasmi Brakmdhamasmi iti ™ 3 etc., 
also support the same view. Therefore if it is argued that 
it is the conclusion of all Vedantic texts that the meditator 
should meditate on himself for realization, then the reply is 

™ Taitt. Upa III. 1. 1. 

760 Ibid., III. 1. 6. 

741 Brihad. Upa., II. 5. 19. 

742 Ibid., IV. 4. 19. 

748 Ibid., I. 4. 10. 
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that the explanation is propounded in this Sutra : Eka dtma- 
naMarire bhdvat. The expression “ Ekah ” means “ Para- ■ 
matman ; P radhana kshetragnapatir mahesvarah" ; the 
expression “ Atma ” means “ sthdvara jangamdtmaka jiva ” 
i.e., the being in the movable and immovable world ; the 
word Bkinnah is to be read here after the word “ Atmanah 
This word is suggested as completing the sense of the 
Sutra, which Sripati reads as to mean that “ In the j writs 
body, Paramatman dwells as the Chief Lord ; on account of 
jiva, He is different from him {jiva) ”. As read by him, the 
Sutra would run : Eka dtmanb bkinnah iarire bhavat. 

Sripati then proceeds. The Sruti texts Ritam piban - 
tau sukritasya lake gnham pravisktau parame parardhe l 
Chchdyatapau Brahmavidd vadanti panchagnayo ye cha trina - 
chiketak 764 i Dvasuparna sayuja sakhayau i Ksharam pra- 
dhanam amritaksharam harah ksharatmana vi&ate deva 
ekah , etc., declare that the two internal beings, jiva and 
l§vara, are always living in the Pundarika (heart) of the 
body as two different beings. All Vedanta agrees in declar- 
ing that the two are ever constant and this is amply proved 
in the dialogue between Bhrigu, and Varuni , in the manner 
of question and reply. Bhrigu has clearly explained 
the Brahma dharma , viz., that the vignanamaya jiva is 
absolutely different from the Anandamaya Brahma, as exist- 
ing in the body of the jiva. This peculiar characteristic of 
the two is inevitable. In conclusion, the Sruti text 
beginning with Sa yaschdyam purushe i Yaichdsavdditye l 
Saekah i Sayaevam vit 1 and ending with Ahamannamaha- 
mannamadantamadmi l A ham vibvam bhuvanam abhyabku - 
vdm I Suvariia jyotih I Ya evam veda i and also the Sruti texts 
Sarvo vai Rudrah 1 Sarvam khalvidam Brahma I Vrdhvare- 
tarn Virupdksham visvarupdya vai namo namah 705 l Hiran- 
■mayohani Sivarupamasmi I Namo hiraivyabdhave i iti, and 
numerous other texts declare that Parasiva in his form of 
Hiranmaya and the All-pervading prevails everywhere. This 
cannot be claimed by another {netara paratvam). Sruti texts 

764 Mahopa., X. 21. ~ 

788 Ibid. 
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like Yd vignane tishthan yasya vignanam sarlram i Ya atmani 
tishthan yasydtma bariram"' M I Hiranmaye, parekoSe virajam 
Brahma nishphalam I Tat sub hr am jyotishdm jydtistattaddt- 
mavido viduh i Atmdvd’re drasktavyah irdtavyo mantavyo 
nididhydsitavyali \ Brahmaveda Brahmaiva bhavati I id, 
etc., declare that according to one’s own and other 
iakhas of Vedanta and every other branch of learning, 
Siva Parabrahman is the one to be meditated upon and 
that the jlva is the meditator. And that by his medita- 
tion upon Brahman, the jlva can obtain and realize 
Brahman is also clearly explained. The meditation on 
Brahman as Annam Brahma by the vigndnatmaka jwa 
during the period of meditation refers only to Para- 
na esvara Brahman who pervades him. And in order 
to reach him, the various stfges of his meditation show 
the several steps that he advances in his progress of 
meditation in order to reach him. The conception of 
the jwa as Brahman himself absolutely is flatly contra- 
dicted by several Sruti texts : — Anlsaya iockati muhyamd- 
nah i Tarati bokamatmavit 767 I Is am gnatvd amritatvameti i 
Tamevam vidttvd atimrityumeti l N any ah pantha vidyate 
ayandya ; T6S 8 raddhd bhakti dhyana yogddavehi I Atmanam 
aranim kritvd pranavam chdttararanim I Dhya7ia nir- 
matkanabhyasat paiam dahati panditah I etc., and many 
others. This forms the subject of discussion of the 
Bhriguvalll dialogue from the beginning to the end. 
Sruti texts like Aham Brahmasmi, Tattvamasi, iti, 7G0 etc., 
though they lead to the inference that the meditator and 
the meditated are one in the result ( phala ), yet they have 
not sufficiently proved and declared that the jlva , who 
enters into anddi malasamsara (an infinite series of sins) 
and binds himself for entering into several generations in 
his bodily form, now going into it and now coming out 
of it, and who thus keeps struggling on in this fire of 


766 Brihad. Upa III. 7. 22. 

767 Chch. Upa . , VII. 1. 3. 

788 Taitt. Upa. , III. 8. 

788 Chch. Upa . , IV. 8. 7. 
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tapatraya and feels burning pain (< imdahyamana ), could ever 
come out of it and ever could possibly attain Brahmatva 
— this is kept as a great doubt. That this is never possible 
is conclusive ( Tapatrayanala dandahyamana svabhavasya 
na&vato Brahmatvam sambhavatiti siddham). 

Evanchatmakartsnyam (II. 2. 33). (And in the case 
of space also., on account of there being no difference .) 
Thus, it follows that the atman (as jiva) became a totality 
with the Supreme. In other words, the jiva is, as com- 
pared with the body, in small size and occupies but a small 
portion of it. There, in that small space, it lives in a very 
diminutive form ; in the same way it lives in small insects 
occupying but a small sp.?ce in them, and making the totality 
of its form with the Supreme Atman. Moreover, if it is 
conceded that the jwa occupies the body in as mall form, 
then, there is room to think that it goes even to Paralbka 
in that small form. And therefore we have to accept that 
the jwa assumes the sukshma form and lives in the body. 

If we have to oppose such a view, the next Sutra — 
Sariranam chanavasthitaparimanatvat (II. 2. 34) (And on 
account of recognition ) — explains that it cannot be so 
contradicted. 

We have seen insects such as flies, etc., in minute 
forms, born as the result of their previous karma ; 
such insects are born again in their future lives as 
elephants as the result of their previous karma . 7T0 But 
the suggestion, because the jiva is small and minute, it 
can ascend to the other world in that form (i.e., with its 
body), because its body is small and that the elephant cannot 
because of its heavy body, is fallacious and cannot be 
accepted. Such a reasoning ends in contradicting the 
siddhanta (the theory) that no jiva goes to the other world 
with its body but leaving the body behind. 

Ndtmabruter nityatvdchcha tabkyajt (II. 3. 16). 

The word Atma cannot obtain the meaning of sarira. Why ? 
Because it is not so supported by the Srutis. We do not 

rT0 A fly in one generation may become an elephant in another 
birth. See Mahabharata, AnuSasattika Parva, Kitopa.khya.na. 
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hear from the Sruti texts describing creation that the 
jlvas were created anew. (They already existed.) Sruti 
texts like Gnd gnau dvdu a/dvlianlsau, etc., bear tes- 
timony to the eternal existence of the jlvas. This is 
the gist of the meaning of this Sutra (Na y-atma+asrulek 
+nityatvdt+cAa+td6/zyaA). That this entire world was 
originated through the influence of Akd§a , etc. 771 and that 
Brahman became manifest through Parabrahman is 
stated in the Sruti texts. Then, if it is asked whether 
the jlva also came into existence along with Brahman 
and the entire world, the question arises which is the 
right answer. The answer should be in the affirmative 
(astiti). How ? The ready reply is provided by the Sruti 
text Ekavigndmna sarvavigndnam tTi — by understanding 
one we have to understand th§ rest in the same way, in 
order that we may be consistent with our previous 
pratigna ( Gnd gmu dvdu ajavlsdnlSau, etc., texts). We 
have agreed that originally there was only one srishti 
(creation) during which just as dkdia and the rest 
became manifested, jlvas also became manifest and this 
is supported by the Sruti texts as already set forth in our 
arguments (texts like Yatah prasuta jagatak prasutl- 
toyena jlvdn visasarja bhumydm ). 773 From whom the 
world came into existence, through him (the Parabrahman) 
i.e., the same source, came also the jlvas. Prajdpatih prajd 
asrujata ; Sanmuldssomylmdh sarvdh prajdh saddyatanak 

771 AkcUadvayuh vdydragnih agnerapah, etc., Rig- Veda, Taitt, 
Upa., II. 1. 1. 

772 Chch . Upa., VI. 1. 4. 

773 This is a text from the Mahan aray and panis had, I. 16. It is 
quoted by Anandatirtha, I. 1. 1. The full text is as follows : — 

Yam antassamudre kavayo vadanii yadakshare parame prajah i 

Yatali prasuta jagatak prasuti toyena jivati visasarja bhumydm n 

Xnandatirtha quotes it for establishing his thesis that the 
world is eternal and only became manifest through Parabrahman 
at the time of creation along with the jlvas, thereby suggesting 
that jlvas were no new entities brought into being at the time of 
creation but only previously existing ones brought into manifesta- 
tion at creation by him. 
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saipratisktk.dk ; 774 Yatovd imdni bhutdni jdyante ; 775 iti and 
other texts clearly prove that the creation of the world 
was along with all the jivas in a sachet ana form. These 
texts clearly demonstrate that the coming into being of 
the jivas was along with the world and that it is to be 
understood to be as such. No separate statement (of 
this) is necessary, for Brahman is also said to be eternal. 
This view is amply proved by Sruti texts like Tattvamasi ' r7 ° 
etc., inasmuch as the jivas to whom Brahmatva is 
attributed, are also eternal. Sruti texts like Aitaddtmya • 
midam sarvam ; 777 Sarvam khalvidam Brahma ; 77S etc., also 
prove that Brahman became manifested through Akasa 
etc., though eternal. And therefore the view that even 
the jivas did come through the influence of Akasa, 
etc., has to be accepted.* If this is the conclusion we 
have to come to, then according to the Sutra Ndtma- 
iruter niiyatvdchcha tdbhyah iti , etc., the word dtma 
cannot be construed to mean the sarlra , because it 
is not so established by the Sruti texts. The Gita 
Smriti says : Na jdyate mriyatd vd vipaichif 79 (Neither 
is he born nor does he die). And Sruti texts like 
Gnd gnau dvau ajdvlsanlsau , etc., conclusively oppose 
the holding of a contradictory view. The eternity of 
the Atman (. Atmano nityatvam ) {i.e., jlva and the Para- 
brahman) is amply proved by the Sruti and Smriti 
texts themselves. Sruti texts such as Nityo' nitydndm che- 
tanadcketandndm eko bakundm yd vidadhdti kdmdn ; 780 A jo 
nityabbdivatoyam pur ano na kanyate kanyamdne iarlre ; 781 
iti, etc., declare the same view, viz., that jivas are eternal 
among the eternal things {nityo' nitydndm) ; are sentient 


774 Chch. Upa., VI. 6. 4. 

778 Taiit. Upa., III. 1. 

778 Chch. Upa., IV. 8. 7. 

777 Ibid., IV. 8. 7. 

778 Ibid., III. 4. 

770 Bhagavad-Giia, II ; Katha Upa., II. 18. 

780 Kafha Upa., V. 18. 

781 Bhagccvad-Gita, II. 
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beings among sentient beings (chetanakhetanamm) ; 
and one among several eternal things {eko bahundm ), who 
realize their desires ; this jlva is called aja (because he is 
not born) ; nitycc (eternal) ; and sdsvata (ever existing as a 
being) ; he is always old (puranah) ; he is neither killed nor 
does he die although he loses his bodily form. And there- 
fore dtma cannot mean the sarlra. Then how is it possible 
to know everything by knowing well one thing (as stated in 
the Sruti text Eka vigmnena sarva vignanam) ? 78 - The 
reply may be thus formulated. The jlvas also possess the 
right to act and are in the fields of Parana and kdrya 
independent of others. 

This being so, then, we have to admit that the world 
and jwas came into existence by the influence of AkdSa, etc. 
But it is said that it is not sO ( netyuchyate ). Because of 
dravya (substance ) 783 being the same, all others are the 
transformed travail ( avasthantarapattih ) of that one. And 
the same remark applies to the jwa also. But in the jwa, 
there is something more, viz., while Ababa, etc., are ache- 
tana, jlva is not so, because it is a chi tana (sentient being). 
This is the peculiarity {vibesha). Another peculiarity is that 
the jwa has in it invested gnana (knowledge) to a small 
extent while Akdba, etc., do not possess it. But Akdba, etc., 
have for their part a peculiar transforming characteristic, 
thereby showing a constant tendency to change from 
one appearance to another {svarupdnyathabhdva). This 
last peculiarity of liability to constant change is not 
found in the jwa, which is prohibited ( pratishiddhyate ) to 
it. So, in conclusion, it follows that having proved the 
eternity of the jwa and explained the difference between 
Parabrahman and the jlva, and the jlva being always 
dependent on the Parabrahman for obtaining all that it is 
to enjoy through his favour and under his control, the jlva 
can in no circumstances aspire to be on a level with 

™ Chch. Upa., IV. 1 . 6. ~~ 

783 Dravyam: a thing, substance, matter; the ingredient or 
material of anything. An elementary substance, the substratum 
of properties, one of the seven categories of the Vaiseshikas. 
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the Parabrahman in the many characteristics which mark 
him — nityatva (eternality), niravadyatva (faultlessness), 
sarvagnatva (all-knowing), satyasankalpatva (truthful 
determination), karyakdranadhipatva (lordship of kdrya 
and kdrana), and viSvapatitva (lordship of the universe). 
And therefore Parabrahman is the ordainer of all the 
states in the chidachit world in the entire creation and 
is responsible for its control. And therefore in the 
light of all the qualities proved in Parabrahman, the jlva 
can never acquire any such dharma unto himself. Even 
though in his sukshma dasd, Parabrahman lies in him {jlva) 
also in a sukshma dasd ; dvaita (dualism) is eternal (dvaita- 
sya nityatvam). In the moksha dasd (realized state), by 
virtue of the Bhramarakltanyaya , the jlva , being freed from 
all kinds of bondage, attains Sivatva ( Sivatva prdptih). 
Sruti texts like Brahmaveda Brahmaiva bkavati iti , 78i etc., 
clearly declare this truth. Therefore we have to admit that 
in the state of bondage ( baddha da&dydm), jlva and Brahman 
are entirely different from each other ( baddha dasdydm 
jlva Brahmaiibr bhedatvam) and in the realized state 
( mukta dasdydni) they are one ( muktadasdydm abhedatvam). 
This is the manner in which Sruti samanvayam is brought 
about. When one’s power in himself expands, Sivatva is 
naturally reached in its fully developed state ( Sivasvdbha - 
vika svasakti vikdsatayd). Just as Sruti texts like Ya- 
thbrna ndbhissrujate grihyatecha iti, etc., demonstrate that 
both the act of creation of the universe and the act of 
withdrawing of it is in one and the same uniandbhi 
(Paramount Lord), the dvaitddvaita doctrine-follows in the 
same way. If we are to discuss the principles involved, then 
it comes to bhldatva , i.e., Parabrahman being the cause 
(srishti) and the material world the updddna kdrana. Judg- 
ing from the material world and its creation ( updddnatva ), 
abhedatva is established. Both kdrydvastha and karand- 
vastha have come to prevail upon jagat and I^vara and 
this establishes the doctrine of 1 Bheddbhedatvam. Judging 
from kdrydvastha , Parabrahman’ s own iakti is throughout 


784 Mund, upa.. III. 2. 9. 
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seen to be in continuity without any break ( svaiaktipari - 
ndmatvena abhedatva) and hence abhedatva is established ; 
but judging from niyamakatva (the controlling power be- 
hind the creation), bhinnatva is proved {svaniyamakatvena 
svabhinnatvam). Even judging from the standpoint of 
karandvastha, every part of the creation is withdrawn into 
himself — which proves abhedatva { svantarllnatvbia abheda- 
tvam). Just as in the hot season ( grishma hale), the earth 
is seen quite free from green grass, etc., being parched up 
these existing but in very minute ( sukskma ) form, everything 
having been absorbed in Parabrahman, svabhinnatvam is 
established by the whole of the Vedanta (that is, it follows 
that the material world is separated from the Parabrahman). 
Thus abhimiatva is, in Srfpati’s opinion, the minutest form 
of bhinnatva. This passes generally as abhimiatva. Sruti 
texts like Sadeva saumyedamagra asit , 7 88 etc. {He was the 
only one that existed at first in the form of Sat) declare that 
at the time of Pralaya in this world, Parabrahman existed in 
the form of chidachidatmaka Parabrahman (i.e., keeping 
everything in himself, He alone existed). Then when crea- 
tion came into being, Parabrahman began to manifest every- 
thing as quite different from himself and brought into 
existence the world and the rest. Sruti texts like Asadva 
idamagra ds%i\ Tato vai sadajayata iti , 786 etc., declare that 
the term asat in the Sruti texts denotes the chidachidatmaka 
form of Parabrahman and that he existed in a very minute 
{sukskma) form and thereafter everything became minutest in 
a visible form. Thus the things which were in the manifest 
form at first, became, through the cause of Parabrahman, 
all visible in their gross {sthula) form. In other words, these 
transformations from their minutest forms to big, bulky 
forms were due to that Supreme Parabrahman, who caused 
these changes from one state to another, i.e., from cause to 
effect through his sabda and other influences, which did not 
exist before (that is, what was in sukskma bhinnatva, i.e., 
aikatm, became in Parabrahma n’s hands sthula bhinnatva). 

™ Chch. Upa. VI. 2. ~ 

788 Taitt. Upa., II. 7. 
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Parabrahman in whom chidamsa was latent, minutest 
during srishti its actual, real state, by way of vikdra 
(transformation), in order to prove the fruit of its own 
action {karma phala bhbktratvdya) i.e., the real nature of 
chidamsa (latent in Parabrahman). (What was latent in 
him looked like aikya but not really aikya ; so in srishti 
it comes out in its real form.) This double manner 
of manifesting himself which is latent in Parabrahman 
and which is brought into play during srishti shows his 
controlling nature. This manifests his two-fold nature, in 
which chidachit are, in Pralaya , latent in him. In creation, 
these are separated and are shown, by reason of kdrya and 
kdraiza as separate, each with its different characteristics. 
These are different in creation ( srishti ) owing to their 
inherent characteristics and* are so manifest. These two 
kinds of manifestations look, in their manner of operation, 
quite different from each other, so as to seem that they are 
the result of magic {Prakaradvaye prakdrinicha samdnah ). 787 
Therefore an undesirable conclusion is reached ( apattili ). 
The Sruti text beginning with “ Yemsrutam srutam ’’ 788 and 
ending with Ekavignamna, sarva vigndnam, etc. (what 
has not been heard has now been heard ; by under- 
standing one thing thoroughly well, everything will be 
understood) is illustrated in the example contained in 
the Sruti text Yathd saumyekena mritpindbia , 758 etc. 
(Oh sweet disciple ! look at this rounded ball of earth, 
etc.) This example seems knowledge in a nutshell, which, 
when expanded, explains clearly the whole relationship 
which is made up of coming together and parting {i.e., 
creation and dissolution). In the same way, you have to 
understand, by way of application, how the jiva is brought 
into manifestation and how it undergoes dissolution 
{jivasyotpatti maranavadinyah). Several Sruti texts like 
Prajdpatik praja asrujata, etc., declare clearly how 

787 Sukshmadvaita is advaita reduced to the minutest form. This, 
briefly put, seems to be Srlpati’s view. 

™ Chch. [/pa., III. 1. 3. 

™ Ibid., VI. 1. 4. 
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the achidamia svarupa jlva comes into existence and 
goes into dissolution. This forms the subject of discussion 
between the two sets of argumentators known as jlva- 
nityatva-vadinyah and jlva-prafishedha-vddinyah, those who 
argue that jlva is eternal and those who contradict that 
view. Smriti texts like Na jayate mriyate, etc., and Sru/i 
texts such as Nityb’nitydndm chetanaschbtanaudm , 790 Hi, etc. 
declare the two states of the jlva in their svarupa in the 
sankocka and vikdsa form in the illustrating example (of 
mritpinda ) shown to the disciple. Also, texts like Sava eska 
mahdnaja atmd ajaro amaro amrito Brahma ; m Nityo'nit - 
ydndm , 782 etc., prove distinctly the Parabrahma vishaya (i.e., 
characteristics of Parabrahman). Thus, at all times, it is 
clearly explained what there is contained in Parasiva- 
brahman in his latent form* of chidachid vastuli ; while 
he himself is Purnak and while before creation he 
shows himself, as one all contained in himself, undiffe- 
rentiated in name, form and division ( prdksrisht&rekatva « 
vadkdraiiam ndmarupa vibhdgdbhdvddupapadyatb). This 
is how it operates. Sruti texts like Tarhya vydkritamdsit 
ianmmarupdbhydm vyakriyate , declare how during 

srishti those latent things in avyakta Parabrahman 
became manifest, and how they have been described in the 
Sdsfras by their individual names and forms in their several 
states of existence at their origin and at their dissolution. 
There are interpreters who argue that Brahman himself 
appears in several jlva forms owing to the upddhi of avidya 
{avidyopddhi) in him ( Yetvavidyopddhikam jlvatvam vadanti ); 
there are those who argue that at all times the jlva lies in 
Brahman absolutely separate from him, but only comes into 
srishti in order to work out his own destiny {pdramdrthi&o- 
pddhikriiam) ; and there are those who argue that Brahman, 
who by himself forms the bhoktru (the enjoyer), bhbgya (the 
object of enjoyment) and the controller ( niyantru ). All these 

790 Kafha Upa., V. 13. 

791 Brihad. Upa., IV. 4. 25. 

792 Kafha Upa., V, 13. 

792 Chch, Upa., VI. 3. 
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three sets of disputants maintain avidydsakti, rupddiiakti 
and bhoktru-bkbgya-niyantru sakti, and agree to the con- 
clusion that at the time of Pralaya , Parabrahman alone 
exists as Self. And all these say that Parabrahman alone 
exults in bliss without another name, form or division as ex- 
plained in Sutras like Vaishamya nairghrinyena sdpekshatvdt 
(II. 1. 34), Nakarmavibhdgdditi chennanaditvat hyupapa- 
dyaiechdpyupalabhyatecha (II. 1. 35), iti etc. These texts 
declare clearly that the flow of jwas in their different states of 
existence ( jlvabhedasya ) in their different series of karma ( tat 
karma pravahasya) is of eternal nature (andditvdt) and is seen in 
the form of a stream continually flowing. They also say that 
in both the states — pdramdrthika and a7iddyupddhi — Para- 
brahman himself undergoes bondage. As upddki is nothing 
apart from Parabrahman nor Anything new from him, Para- 
brahman alone undergoes all these transformations ( Upddki 
Brahma vyatirikta vastvantarabhavat aparasya Brahmaiva 
vichitrakarena parmamate). He alone enjoys all results, 
both good and bad. But in that capacity as controller 
(niyantru), he does not enjoy any portion of the results ; yet 
the unseparateness from Parabrahman as both enjoyer and 
enjoyed , he manifests himself as All-alone. As for our part, 
we hold that Parabrahman, out of his supreme power of 
expanding and contracting in the forms karya and karana, is 
always absolutely free from any speck of fault and far from 
any smell of it. His satyasankalpatva (truthful resolution) is 
exhibited variously and without end and is always seen in 
the midst of the ocean of his good qualities. He bolds in 
himself chit and achit things ; but He has no other kinds of 
forms which are wanting in His goodness. And therefore 
the demonstrated conclusion is everything is reasonable 
and virtuous in Him. 

Svdtmam chottaraybh (II. 3. 19) {Sva-\-dtmana- s rcha+ 
uttar ay oh). Is sva (Parabrahman) or atma the greater? 
The answer is in the conclusion reached. In order to 
reject any vibhutva for the jlva, this Sutra is propounded. 
The particle cha in this Sutra is intended to restrict the 
meaning of atma. However, death follows from the 
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separation of the jlva from the iarlra. This is called 
utkranti. Even if the jlva as the associate of sva stayed 
in the iarlra, he finds no secure home in it, (This 
Sutra says that the jlva cannot reckon on the iarlra as 
its permanent home ; because jlva has no vibkutva over the 
iarlra) Therefore anutva (atomicity or minuteness) becomes 
established (as the chief characteristic) of the jlva. [The Sutra 
means : The meaning of the word a tma {jlva) used with the 
term sva (Parabrahman) is restricted by the conclusion 
arrived at later on.] The word sva must be understood 
from its own meaning according to the term used in the 
Siitra. Because the term sva used in Sutra 21 restricts the 
meaning to jlva who occupies in a minute form the iarlra 
merely for enjoyment of the results of his previous karma 
(II. 3. 20). The term anu ctnnot apply to jlva, but to 
Parabrahman, the chief adhikari, who is other than the 
jlva and controls the jlva in the sarlra { NaYanuh +atah 
+§rutefr+iti+cket+na+itaradhikarat ) (II. 3. 20). In the 
next Sutra , Svaiabdbnmdndbhyamcha (II. 3. 21), it is stated 
that the jlva also is called anu when in the iarlra. Thus 
the Sruti text says, Yesho anuratma chetasa veditavyb yasm'm 
prdnah panchadkd samvivesa, 70 * iti , etc. (This anu who is 
also called dtma and who is determined by the method of 
his actions also entered the iarlra in the form of the five 
elements)- This anu form of the jlva was placed in the 
iarlra along with the controlling adhikari {sva), 70!i in order 
to give the jlva opportunities of enjoying the fruit of his 
actions. The text says, bhdgo jlvassavigneyah (The lesser 
one who actually enjoys should be understood to be the jlva). 
The jlva is usually known to be of such a minute form as to 
be known in the world’s parlance as the size of a hair at the 
end of the tail of a horse ( valagra matro vyavaha.ro pi). 
Therefore he {jlva) is also called anu as well as the Supreme 
Atma, with whom he stays in association in the iarlra. 
Thus under the control of the Supreme Atma, this anu 

794 Mund. Up a., III. 1. 9. ~ 

795 Sva. Literally, one’s own, belonging to oneself. Brahman, 
the Supreme Soul, claiming the jivas as his own. 
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jlva pervades the whole of the Sarira and undergoes 
experiences such as misery, etc. 790 

In the Sutra , SvaSabdonmanabhyd mcha (II. 3. 21) 
(And on account of the very word — Sva — and of the 
measure of pervasion ), the significance of the term sva is 
explained at some length. The term sva is employed to 
show that Parabrahman is also in the am form. The 
Sruti text, JEsho cinurdtma cketasa, veditavyo yasmin pra/)tak 
panchadhd samviveSa 797 declares that this jlva in the 
form of anu is to be understood by his actions ; he 
entered the Sarira as prana composed of the five elements. 
The expression unmanam in the Sutra means Udhrutya - 
manabhydm , i.e., the measure of elevation as between the two ; 
(Sva) resembles anu in his form ; what results from the 
resemblance and the measure of elevation (afforded) to the 
jlva (by Sva) makes it get such elevation applied to itself 
(the jlva)P 8 The Sruti text declares Vdlagra Sata- 
bhdgasya Satadha kalpitasya cha I BJidgo jlvas savigneya 
iti. (The jlva is to be known as part of the hundredth part 
of the point of hair follicle of a horse’s tail divided a 
hundred times.) 799 And in vyavahara , the jlva occupies such 
a small minute form in the sarira; yet he throws his 
refulgence throughout the whole body during life. And 
therefore it is the dtnia in the anu form that exists 
in the Sarira and it is he who calls himself the jlva. 
In this anu form, whatever experiences he, (the jlva), 
gathers of sorrow, pain, etc., is for himself only and not for 
the Sva. If it is asked whether it is possible for two sets of 
beings — jlva and sva — one undergoing pain, sorrow and 

790 The term unmana used in the Sutra is meant to measure out 
the difference between the jlva and the Parabrahman in anu forms 
in which the jiva experiences pain and sorrow while Parabrahman is 
all-exultant bliss, controlling the jiva. Unmana means weighing or 
measuring up ; it is really a measure of size or quantity. 

797 Mund. Upa., III. 1. 9. 

798 The sva is in the Sarira in anu form and gives his prabhava 
to the jiva and makes him appear as if he was everything. The 
bimba-pratibimba theory is implicit in this comment. 

799 Sveta. Upa., V. I. 
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the like and the other free and exultant in joy, to co-exist, 
the following Sutra explains it: AvirodhaSchandanavat 
(II. 3. 22) ( There is no contradiction as in the case of 
sandal unguent ). 

There is no contradiction ; because it is like the 
sandal plant in the midst of a number of other kinds of 
trees. Just as the sandal paste smeared over the body in a 
particular spot spreads its scent throughout the body 
and produces coolness, etc., similarly the jxva and ksketragna 
staying in one place in the body throws its radiance 
all over the body and experiences sorrow and joy in 
every part of the Sarira generally. Hence, there is no 
contradiction here. If it is asked in which part of the 
Sarira the jxva lies in its amSa form ( KasminnamSeva 
sthdnam ), the next Sutra determines its special place (in the 
Sarira). Avasthiti vaiseshydditi chennabhyupagamaddhrudi 
hi (II. 3. 23) {If it be said that this is not so on account 
of specialization of abode , we say no , because of the acknow- 
ledgment of a place of the Sva , i.e., in the heart). 

Sruti texts like HridayadeSe hyatoianah sthitih ; 
Hridihyayam atma tatraikaiatam nadvidm itif m etc. ; 
Katama atma iti, 801 etc. ; Yo yam vignanamaya prdneshu 
hridyantarjybtih ; 802 etc., declare that the atma cannot live 
in any other place than what is allotted to it especially as 
its own, viz., the interior of the heart. The example of 
sandalwood is given only to proclaim the special region 
allotted to it in the Sarira , by which it proclaims itself 
through its radiant rays — just as the scent does the 
existence in the midst of other trees of the sandalwood. 
The example of the sandal is not to show merely its 
position among the trees ; but to indicate ho w it proclaims 

800 PraSna Upa ., III. 6. 

801 Brihad. Upa., VI. 3. 7. 

802 These may be thus translated : — Atma is in the Hri dayapradeia 
— the area of the heart ; in the area of the heart, along with a 
hundred nerves, this atma dwells ; the atma is none at all 
when compared with the Supreme Sva ; he who is proclaimed as 
vignanamaya dwells in the living body in the interior of the 
heart in a glowing form. 
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its existence in the place where it is by its scent. 
Even though its existence is confined to one particular 
spot, its rays carry its fame through the Sarlra and 
makes itself all-pervasive (all which is due to the 
influence of Sva in the body by the side of the jlva). 
The following Sutra, gives a further description of the 
jlva’ s existence in the sarlra : Gunadva lokavat (II. 3. 
24 )s°i ( Or on account of its all-round lustre). 

The expression va in the Sutra excludes all other 
doctrines than what is declared herein. Atma by its 
own property {guna) and knowledge (gndna) stays in 
its allotted spot with its rays radiating throughout the 
sarlra. And therefore alokavat. Just as a jewel seen 
in the rays of the sun puts out the rays of the jewel 
exhibiting its property, similarly the jlva , remaining in the 
region of the heart, receiving the rays of the Supreme 
Sva (Parabrahman), radiates in his own property as his 
characteristic, just as a mirror, wherever he moves. In 
the same way, the wisdom of the jlva, through the 
supreme influence, pervades throughout the Sarlra. 
Therefore it is, in conclusion, determined that in that 
special region, which gives him the opportunity of 
catching the rays of light by virtue of being under the 
influence of Sva ( svaSraydt ), the jlva is so much capable of 
as to throw out rays in his own capacity. Verily, if it 
is doubted whether so long as the jlva is dependent for 
his gndna and prabha because of the influence of one 
who is different from himself ( svarupa vyatirikta ), then 
he should be considered as different in his properties 
also from the Supreme. The next Sutra removes this 
doubt : Vyatireko gandhavattathdcha darSayati (II. 3. 25) 

80s Sripati reads this Sufra thus : Gunadva alokavat. Alokavat : 
j? as a prefix to verbs and nouns expresses the senses of near, 
near to, towards, from all sides or all around. Aloka, as read 
by Sripati, would thus suggest light, or lustre, spreading all around, 
which is peculiarly appropriate when used with reference to the 
jiva who, under the influence of the Sva, is held to pervade the 
whole sarlra, 

09 * 
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( There is a distinction as in the case of smell ; and thus 
Scripture also declares). 

Just as we experience from different smells their 
different qualities and determine the differences between 
them, in the same way the jiva recognizes himself by 
his gndna that he is pervading throughout the iarira and 
every part of it from the particle of a hair to the end of 
the nail and can say that he can feel and experience all over 
the sarira. The Sruti text Alomabhyah anakkagrebhyah 
Janatyevayam purushah iti, etc., (This man can feel all 
over and experience his existence) declares that even though 
he dwells in an atomic (ami) form within the region of the 
heart, yet by virtue of power, he proclaims that he lives in 
every part of the sarira. Sruti texts like Tattvawasi, 80 * 
A ham Brahmasmif 03 AyamatRia Brahma, 80 * iti, etc., pro- 
claim as if the jiva and Brahman live in the Sarira as if 
they were one (jiva B rahmanbrekatvbpade&a /) . 807 If it is 
asked whether they are actually one in their lordliness 
(i vibhutva ), the next Sutra answers the question : Pruthag * 
upadesat (II. 3. 26) (Their distinctness is taught). 

Sruti texts like Isanassarva vidyanam ; Isvarassarva 
bhutanam ; 80S Yd devdnam prathamam purastdt ; Vi&vadhiko 
rudro maharshih , 809 Pradhana kshetragnapatirguiiesak sam- 
sara moksha sthiti bandha hetuh ; 810 Dvd suparnau, 811 iti , etc., 
clearly declare that jiva and Parabrahman in their respective 
capacities of the controlled and the controller, and in their 
peculiar characteristics of jivatva and Uatva , and in their 
subordinate and independent existences and in the state of 
experiencing bondage and in the shape of being free from 

801 Ckck. Upa., IV. 8. 7. 

805 Bnhad. Upa., I. 4. 10. 

806 Ibid., II. 5. 19. 

807 Some of these texts are quoted by Anandatirtha in his 
Brahma-Sutra Bhashya when commenting on this identical Sutra, 
which is according to his text II. 3. 27. 

808 Mahopa., XIX. 

809 Ibid., X. 19. 

810 Sveta. Upa., VI. 16. 

811 Ibid., IV. 6. 



INTRODUCTION 


563 


such bondage — in all these the two (jiva and Parabrahman) 
are entirely distinct from each other. While they are thus 
distinct from each other, vibhutva is only due to the 
independent Parabrahman, who is the controller. This 
is the conclusion proclaimed by the Smtis. There are, 
however, seen Sruti texts like Yo vignane tishthan ; 812 
Vigndnam yagnam tanuta , iti, etc. If it is doubted whether 
the jiva cannot be called vigndndtmd , the next Sutra 
explains the doubt : Tadgunasdratvdttu tadvyapadeiah 
pragnavat (II. 3. 27) ( A particle of the essence of Para- 

brahman's qualities being reflected in the jiva , he is termed 
as if he were a pragna ). 

In this Sutra , the sabda ‘ tu ’ screens the blame of 
dependency attaching to the jiva , because of the good 
quality reflected by the ray of his (Parabrahman’s) 
grace; because also vigndna is all his (Parabrahman’s) 
grace bestowed on the jiva through his goodness. And 
therefore the jiva is extolled as vignanatma , thereby 
suggesting that the dtma derives that name [vignanatma) 
purely through his being associated with Parabrahman. 
According to Smriti texts like Yatha prdgnasya- 
nanda sdrabhuto guna iti , the word pragna as applied 
to the jiva is simply intended to pass him falsely as 
ananda, because of the grace of Parabrahman. Accordingly 
Sruti texts like Yadesha dkdia anando na sydt ; Anando 
Brahmeti vyajandt SVi iti ; Pragnasya hydnanda sdrabhuto 
gunah ; Sa ekd Brahmana anandah ; Anandam Brahmano 
vidvdn nabibheti kutaschanaf^ iti, declare that just as Para- 
brahman is all satya, all gndna, all ananda , so, this jiva , who 
becomes a gndni by his (Parabrahman’s) grace, also passes 
as such but falsely by the application of the terms pragna and 
gndni to him as stated in Sruti texts like Saha Brahmand 
vipaichitd ; 81 5 Yassarvagnah iti , etc. In conclusion, the jiva. 


812 Brihad. Ufa., V. 7. 
818 Taitt. Vpa., III. 6. 
811 Ibid,, II. 4. 

818 fbid. } II. 1, 
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who becomes a prdgna and a gndui through his samskdra, 
calls himself through his qualities vigndni. 

The following Sutra assigns further reasons why he is 
so called : Ydvaddtmabhdvitviichcha n i dbshastaddarmndt 
(II. 3. 28) {And since the quality of v iguana exists 
wherever the Self is, there is no contradiction here ; thus 
the Scripture declares). The Sruti text Ydyam vignCina - 
mayah prdneshu liridyanfarjyb/ih purushassamdnassannu- 
bhau lokavanusancharati , iti, declares that the jiva when he 
attains the stage of vigndnamaya, gets the opportunity to 
catch sight of that luminous Supreme Brahman {prdneshu 
hridyantarjyotih) who, living within the Hafira as an 
associate with the jlva, enlightens as to both the internal and 
the external world. In saying this there is no contradic* 
tion, because it is only when the jlva becomes possessed of 
atmabhavitva (the form of Parabrahman in his mind), that 
he will be in a position to realize the Supreme Brahman 
{taddar&anbt), i.e., only by actual sight. Hundreds of Sruti 
texts like Yathd nadyassyandamdndssajnudrb astam gach- 
chanti ndmarupe vihdya I Tatha vidvdn ndmarupdd • 
vimuktah pardtparam purushamupaiti divyam ^ Gaidh kaldh 
panchadabdh pratishthd devdicha sarve pratidevatdsu l Kar- 
mdni vigndnamaya&cha dtmd par'd vy aye, sarva ekibhavanti I 817 
Esha samprasddosmdt sarirdt samuththaya paramjybti- 
rupasampadya svena rupenabhinishpadyatif 1 * iti \ etc., declare 
that the jlva, naturally meditating through the nivritti 
marga, will subsequently enter the region of Siva 
(Sivatattva) ; being rid of his carnal body will enter the 
kingdom of Siva through Siva -yoga, Siva-dhydna and Siva- 
gndna and become a jwanmukta (a jlva free from bondage) 
and enter Siva-dhydna samadki in the midst of burning 
brightness radiating like the lighted camphor, even in 
his anu form and present himself before the Supreme 
Brahman. And therefore there is no contradiction in the 
declaration of the Sruti texts. This clearly shows that the 

816 Mund. Ufia., II. 2. & ~~ 

817 Ibid., III. 2. 7. 

818 Chch. Ufa., VIII. 12. 14. 
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jlva through his continuous ardent labour of holy meditation 
and austerity, has finally, like the one in sleep (supta 
purusha ) who awoke at once into the illumination of the 
bright day, through enlightenment obtained by knowledge. 
In the comparison of the jlva in his aim form along with 
Parabrahman in his vibhutva , of course, there is a contra- 
diction as between the jlva and Brahman, just as there 
is as between the river and the ocean. The former in 
running through his meditation concentrates on the Brahman 
in the form of a vast ocean ; this contradiction between the 
two cannot be prevented ( durnivdra ). Moreover, if it is 
said that Xsvara cannot live in the heart as a separate entity 
giving light to the jlva , and that the ana form of the jlva 
cannot be accepted, being merely an illusion through 
upddhi, then the argument becomes inconsistent (asangata). 
Sruti texts like Gna gnau dvdu ajavlsanlsau 819 iti, etc., 
clearly declare that jlvas were brought into being through 
bhuta srishti and remained so until they reached Para- 
brahman again all throughout in the ana form. And 
therefore the anutva of the jlva as its natural form is clearly 
proved as a fact. It has also been proved as an undoubted 
fact that the jlvas were in the state of sushupti , etc., without 
gndna. And that guana is not their natural adjunct in 
their svarupa or their dharma in their original state is 
proved by the Sutra : Pumstvadivattvasya satobhivyakti 
yd gat (II. 3. 29) (Since, as in the case of virile power , 
etc., there may be manifestation of that which exists ). 

The term tu in this Sutra is intended to clear the doubt 
expressed above, i.e., whether the jlva is associated 
with gndna in its original form ( svarupa ) ; or in its natural 
state. Even in the sushupti state, the jlva is not completely 
free from agndna , because it is only after he becomes awake 
that he is able to refer back to what took place in sushupti 
as something that occurred while he was asleep. Therefore, 
gndna is only what he could acquire as a dharma subsequent* 
ly (to his holy practices). Gndna is a dharma to be acquired 
and not one attaching to the jlva naturally (svarupa dharma), 


819 Sveta. Upa., I. 9. 
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just as manliness and other extraordinary powers 
become manifest only when the child grows into man- 
hood, because they are extraordinary qualities ( asddhd - 
rana dharma), which though they exist in children, 
yet they are not manifest in them until they become 
men, when only such qualities become manifest in them 
and never earlier, nor at all times. The body (sarira) 
is made up of the sapta dhatu (Le., chyle, blood, flesh, 
fat, bone, marrow and semen), which keep continually 
developing themselves and are attached to the svarupa in 
unbroken sequence ( svarupdnubandhi ). “ Body ” (sarira) 

means the thing which is made up of the sapta dhatu , the 
three-fold impurities ( trimala ), the two births [dviyoni) and 
the four-fold feeders (chaturvidha ahdramaya).*"" ( Tatsapta 
dhatu trimalam dviyoni chatiyrvidhdhdramayau sari ram.) 
This identical meaning was conveyed previously when dis- 
cussing the sushupti state. The experience and the varied 
knowledge he had acquired, in that sushupti state, the 
jiva was able to recall in the wakened (jdgrata) state. These 
qualities, therefore, are the natural dharma of the jiva, 
which he can avail himself of always. This point has been 
already discussed. Therefore, even before he develops 
the state of prdgnatva , the svarupa of the jiva was in him. 
Therefore, this atma svarupa is not always small in 
measure ( anuparimdna ). And this the jiva, even after 
death, carries with him in a symbolic form, and nothing is 
new in him even in the mukta state. And therefore he 
cannot be said to have not possessed it at any time. More- 
over, according to the Sruti text E tebhyobhutebhyassa- 
muthhaya tanyevanu vinaiyati iti , whatever of a destructible 
kind is possessed by the jiva, during the time he is tied to 
family life, such as birth, death, etc., is not seen by him at 
. the time he becomes a mukta. The same is explained in the 
Sruti text Yathd nadyddY 21 etc., which declares that a par- 
ticle of water goes and joins a mass of water. Water attains 
to water at the time of mukti ( jail jalavanmuktada&dydm). 

820 Annamaya, prayamaya, mandmaya, vignanamaya, 

821 Mund. Upa ., III. 2. 8. 
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Similarly, the jlva as soon as it becomes morally pure 
(suddha jivasyd) finds its home ( tat praptitva darsanat) in 
itself at the time of its lealization. Smriti texts 
such as Na pas yd mruthyum pasyati narogam notadukkha- 
tam l Sarvam raha pasyah pasyati sarvamapnoti sarva&ali t 
Nopajanam smarannidam sarlram manasetan kaman pasyan 
ramate, i iti, etc. (the jlva does not see death, i <?., he has no 
death ; nor suffer illness, nor unhappiness ; but he sees 
everything secretly and finally when he comes out, he sees 
everything clearly all round ; and finally he always recol- 
lects and keeps in memory what all he saw and experienced 
and enjoys all he wants for ever) state that the anu form of 
the jlva and the jlva in his well-developed and all-knowing 
state ( svarupa ) are not different from each other and they 
are never a contradiction to^each other. (That is, there is 
no contradiction between the anu and pragna states of the 
jlva.) If it is hereafter doubted how the jlva acquires 
knowledge of Brahman , casting off all his ignorance, etc., 
the next Sutra clears the doubt : Nityopalabdhyaniipalabdhi- 
prasango ’ nyatara niyamo vanyatha (II. 3. 30) {Otherwise 
there would result permanent consciousness or non-con- 
sciousness , or else restrictive limitation to either). 

If it is admitted that the jlva is capable of obtaining 
all-pervading influence, then the question arises whether it 
refers to his all-knowing character or being present in all 
places at the same time [i.e., omnipresence). If the first 
alternative be assumed, then the jlva should be conceded to 
have possessed such knowledge at all times, which is not 
true. Also the jlva in his anu state should be conceded to 
have possessed all the characteristics of Parabrahman. But 
according to the above conclusion it is not so. Therefore, 
the jlva should at all times attain to knowledge in due 
course. It means this : — In this world, in order that the 
jlva may realize Brahmatva , he has to obtain guana by 
meditation and then only he becomes a cause for realizing 
Parabrahman. If not, realization is not possible. If the jlva 
does not continually work through meditation in order to 
realize Brahman, then, mbksha is not realizable. Jlva fails 
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to realize his intended purpose. For our part, it has been 
sufficiently proved and declared that within our Sanra, in the 
central region of the heart, the atma remains and prompts 
the jlva to realize (Brahman) by his own exertions. We 
have already declared, after offering sufficient proofs, that in 
all cases wherever there is the cause easily workable, in all 
such circumstances, the jlva constantly meditates upon 
through penance and realizes the alma who remains in him. 
Else, it is not possible, on account of the various kinds of 
sins to which he is attached. Therefore, what has been 
previously proved, holds true. According to the Sruti texts 
Ayamdtmd Brahma iti,*' yi etc., Brahmatva is possible of 
realization only if the kshltragna is well understood and that 
he alone is the chief kartru within. Else, it is otherwise. 
This can be realized only when all the illusory bondage 
to which he (jlva) is attached has been absolutely broken. 
In order to throw overboard (eschew) the Advaita argument 
developed in the Jlva-Brahmavdda , the Atma Adhiharana 
i.e.y (Kartradhikaranam) is begun. 

Atmlti tupagachchanti grdhayanti cha (IV. 1. 3) 
(But as the Atma ; thus he realizes and apprehends). 

In this Sutra the term atma means jlva. This jlva 
being a mumukshu , constantly meditates upon, by prayer, 
etc., in order to realize Parasiva Brahman and thus realizes 
him. Mumukshu means a bhakla (i.e., a devotee) of Para- 
brahman. After knowing the Vedanta , etc., well through 
the Dahara , Sandilya and other vidyas (i.e., means of medi- 
tation) he finally apprehends 82,5 the Paramatman, and thus 
realizes him and gets near him. 824 This is the gist of 
the Sutra as suggested by itself. The term tu in the 
Sutra denotes certainty. Sruti texts like Yada pasyah 
pasyate rukmavarnam kartaramlsam purusham Brahma- 
yonim • Todd vidvdn punyapape vidhuya niranjanam para- 
mam samyamupaiti 825 i Yatha nadyassyandamdndssamud re 

822 Brihad. Upa., II. 5. 19. 

823 Grahayanti— jananti. 

824 U pagachchanti— prapnuvanti. 

825 Mund. Upa., III. 1, 3. 
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astam gachchanti namarupe vihaya i Tatha vidvan nama- 
rupadvimuktah paratpardm purus hamupaiti divyam N 826 iti, 
declare that those who thus meditate on Brahman as laid 
down in the M undated panishad, apprehend Brahman and 
finally realize him. In the Kaivalya Sruti text beginning with 
Hritpundarikam virajam visuddham and ending with Uma- 
sahdydm parameivaram prabhum trilbchanam mlakantham 
prasantam \ Dhydtvd munir gachchati bhutayonim samasta 
sakshim tamasah parastdt, iti , it is said that Daharb pdsakas 
who meditate upon Siva Parabrahman in order to attain 
Sivatattva, finally realize him in this way {i.e., as laid 
down in the Kaivalyopanishad). Upasana is of three 
kinds: — (1) Ahamgrakopasanani ; (2) prafikopasanani ; and 
(3) angavabaddhopasanani.. T)f these, the first is carried out 
according to the method prescribed in the Dahara, Sandilya , 
Vaibvanara and Upakbsala vidyas. Of these, some hold 
to the Sruti text Vac ham B yahmetyu pasita (There is 
Brahman in the utterance). This denotes that the chetana 
who is the jwatma meditates upon Paramatman in order to 
realize him. Some others {i.e., some other vidyas named 
above) hold to the doctrine enunciated in Sutra texts like 
Adhikantu bhedanirdebat and Sruti texts like Visvadkiko 
Rudro makarskih, iti , 827 etc. Agreeably to these Sdstras, 
the jlva is enjoined to meditate upon the Brahman svdbhi- 
nnataya {i.e., I am not different from Him). This is 
called Ahamgrahopdsanam. Sruti texts like Kam Brahma, 
Kham Brahma , 828 iti , etc., declare that just as we see 
idols made of copper, earth and stone in the forms of Siva, 
Kesava, etc., so, the Sruti texts like Nama Brahmet- 
yupaslta , 829 iti, etc., urge that upasana should be in 
the name of Parabrahman as if he were present in 
these material objects {jadapaddrthas). This kind of 
meditation of Parabrahman, keeping in view the form 
of an idol,- is called Pratikopasanam. The third kind 


829 Mund. Upa., III. 2. 8. 
82T Mahopa., X. 21. 

828 Chch. Upa., IV. 15. 
828 Ibid., III. 18. 1. 



570 


INTRODUCTION 


of Brahmopasana is explained in the chanting of 
the Udgltha ( Sdmaveda ) where the sacrificial functions 
are executed by meditating on Parabrahman, through 
the performance of ceremonial functions by the meditator 
as updsana. If it is asked whether the jiva, who is 
the upasaka , is meditating in his chetana form thinking 
that he is "himself the Atma and meditates upon Siva or 
whether he thinks, that he is separate from Siva and 
meditates upon Siva as different from him, the reply is that 
Sruti texts like Ayamatmd Brahma , 8:{0 A ham Brahma- 
smi , && 1 Pragndnam Brahma,*"' 2, iti , etc., declare clearly that 
the j%va should settle in the belief that he himself is 
Brahman and as such meditate upon Brahman through 
the knowledge of Dahara and other vidyas thinking 
that he is himself Siva {keqctla Siva) as enjoined in 
the Srutis that he should do so. And, therefore, it is 
inevitable that he (the jiva) is meditating on himself as 
svatma , being Brahman himself, the object meditated upon 
(Svasya svatmatvena Brdhmopdsanamanivdryam). Though 
Sruti texts such as Vacham Brahmetyu pdsita, N&ma 
Brakmetyupdsita, Mario Brahmetyu pdsita, Brand Brahme- 
tyupaslta, iti , 833 etc., declare generally that meditation 
upon Brahman should be made by uttering the above Sruti 
texts, even though the utterance in the form and speech is 
inanimate {ache tana), yet the Srutis support the Brahmo- 
pdsana of Atma in this manner. But if it is asked whether 
it is right for mumukshus to meditate in this manner without 
discriminating between the chetana and acketana character 
of their methods of meditation according to the Dahara 
and other vidyas and whether Saddsivopdsana should 
not thus be done, then the answer is that a reference 
to the Sruti text beginning with Daharam vipdpam 
parameimabhutam and ending with Tasmin yadania- 
stadupdsitavyam, 6Zi supports the meditation upon Para- 
matman with Dahara vidya. And if it is asked what is that 


880 Bnhad Upa., II; 5. 19. 

831 Ibid., I. 4. 10. 

832 Aitareya Upa V. 3* 

833 Chch. Upa., III. 18. 1. 

834 Kaivalya Upa , 
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knowledge, the answer is furnished to us in the Sruti text 
Yo vedadau svarali proktd veddnte cha pratishthitah i Tasya 
prakriti llnasya yah parah sa mahesvarah , 885 which 
supports Sivatattvopdsana in this way and enjoins that all 
mumukshus should follow this method without waiting to 
discriminate between chetana and achetana, often 
discussed (herein) in several places. It is also stated 
in Kaivalya Sruti texts like those beginning with Hrit- 
pundarikam virajam visit ddham and ending in Umdsahaydm 
paramesvaram prabhum trilockanam tnlakantham 
praiantam, etc., which describe that the llldmangala 
vigraha Sim Parabrahman , who is the embodiment 
of chit-prakriti, should be meditated upon in the 
interior of their hearts by the mumukshus. Sruti texts 
like Akdsa sariram Brahma, Satydtma prdndrdmam 
inana dnandam, Sdnti samruddhamamrutam 8 3 8 iti and 
Prachina yogyopasva , iti , etc., all prove that meditation 
should be done in the same way as above. And therefore 
it is concluded as a matter of certainly that meditation should 
be undertaken by mumukshus on Parasiva Brahman without 
exerting to discriminate between chetana and achetana 
character. Sruti texts like Sarvam khalvidam Brahma , Sarvo 
vai Rudrah , 837 Ritam satyam param Brahma purusham 
krishna pingalam, Urdhvaretam virupdksham visvarupaya 
vai namo namah, iti 8ZS etc., declare that Siva Parabrahman 
is Sarvatmaka (omnipresent). Sruti texts like Ya 
dtmani tishthan atmano antarb' yam dtmdnaveda yasya dtmd 
tsariram ya dtmdnamantarb yamayati sa ta dtmd antaryd- 
myamruta iti , 839 etc., and Yd Rudro agnau yd apsu ya osha- 
dhlshu yd Rudro visvd bhuvanavivesa tasmai Rudraya 
namo astu iti ', etc., declare omnipresence for sarvantarydmi 
chetanachetana Parabrahman without contradiction. 

Moreover, Sutra texts like Adhikantu bhedanirdeidt, 
BhedavypadeSdchchanyah, and Sruti texts such 
as Yeshdmlio paiupatih pasunam viivddhiko Rudro 

835 Mahopa., X. 24. 830 Taitt. Upa., II. 1. 

837 Taitt. Upa., III. 10. 838 Mahopa., X. 21. 

839 Brihad Upa., V. 7. 
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maharshift? M Isanassarva vidyanam uvarassarva bku- 
tdndm, sn K shay am pradhanam amrutdksharam harah 
ksharatmand visate deva ekahP l ~ Tasydbhidkyandt 
yojandt tatvabhavddbhuya bckdnte visvamaya nivruUiHp*' n 
iti, etc., declare that Parabrahman is visible to the 
naked eye of the mumuksku. They also declare that 
Siva famous as Parabrahman ( Bivdkhya Parabrakma) is 
greater than the jiva [Bivdkhyam Parabrakma jivddadhika- 
meva). Notwithstanding this, if we examine Sruti texts like 
Tattvamasi , 844 etc., which postulate the bheddb/iedu doctrine 
and discriminate between the meditator and the meditated 
object as upas aka and upasya, we find that they 
declare in the final ( charamavasthd ) state abheda. 
According to the Mahavdkya Sruti texts like Ahaui 
Brahmasmif 45 etc., it is declared in incontrovertible fashion 
that meditation on Siva should be done by uttering 
Sivdham. Further, Sruti texts like A t mamma ranim 
kritvd pranavanchottararanim, Dhydna nir mat hand- 
bkydsat pdsam dahati pandita/i iti , 840 etc., declare that 
moksha is realized by constant meditation on the vilakshana 
Bivatattva form, freed from all touches of worldly feelings 
and attaining unsurpassed Paramananda {iViratiiaya 
paramananda chidachitprapancha vilakshana Uvatattva 
praptireva mokshali). 

In the extant teachings of the Vedanta doctrine, it 
is declared that release from the animality of the j%va from 
bondage can never be obtained without this form of 
meditation. Without this (i.e., meditation), it is impossible 
to realize Bivatattva yoga. Therefore meditation without 
any kind of break should be constantly employed during 
Bivopdsana. As declared in Sruti texts like the one 

840 Mahdpa , X. 19. 

841 Ibid. 

842 Sveta. Upa I. 10. 

843 Ibid. 

844 Chch. Upa., VI. 8. 7. 

845 Bnhad. Upa., I. 4. 10. 

846 Kaivalya Upa. 
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beginning with Dhydyitebdnam pradhydyitavyam , 847 and 
ending with S ambhurakasa madkye Siva eko dhyeyak bivam- 
karah sarvamanyat parityajya I 848 iti, etc., a mumukshu 
is forbidden to meditate upon any other form but that of 
Siva. Either in the animate form of barlra or in the 
inanimate form of prapancha , the chief source of 
earning moksha and realizing S ivatattva (the state or 
condition of Siva) is the constant meditation on Siva and 
none else. Sutras like Tadananyatvam arambhana 
babdadibhyah , iti, etc., declare that the form of the world 
(; prapancha ) belongs to Siva as a sort of Sivatattva (state 
or condition of Siva) and as such the world is said 
to be the body of Siva ( Sivdtmakatvam nirdishtam). 
Here some hold, agreeably to the Sruti text Prapanchbpa- 
samam bantam Sivamadvaitam chaturtham manyante , Sa 
dtmd sa vigmyah , S4!> iti, etc., and hundreds of other texts, 
that the term atma is used to denote Parabrahma - Siva. 
And therefore the term Atma denotes Siva only and he is 
the only one who should be meditated upon by mumukshus 
through the Dahara , Sdndilya, etc., Brahma vidyas and 
worshipped. This is how those famous Rishis like Upa- 
manyu, Dadhichi, Gautama, etc., meditated upon and wor- 
shipped Siva Paramatman in the forms of bravana, manana , 
kirtana, smarana, etc., and how they understood Siva 
Parabrahman. The word grdhayanti was taken by them to 
mean janati, sdkshdtkurvanti. That is how they under- 
stood and how they got perception of Siva. And the term 
upagachchanti was admitted by them to mean prapnuvanti, 
i.e., finally reached Siva. Thus they say. 

The indeclinable cha indicates samuchchayartha , while 
the term tu denotes the prohibition of other kinds of medita- 
tion than that of Siva. And even this is rightly said by 
them. Thus ends the Atmddhikaranam. 

Atma prakaranat (IV. 4. 3) (The Atma on account 
of the subject matter ). This Sutra concludes the first 

847 Atharvatiras. 

848 Sveta. Ufa., IV. 18. 

849 AtharvaSiras, 
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Adhikarana — SampadyavirbhutadhikarandP™ — of the fourth 
pada of the fourth Adhydya • 

The effect of dahara , etc., updsana is to attain a iarira 
which is actually that of the form of Sadasiva (Sarlra sdkshdt 
Sadasivarupd bkavati). How ? Sabddt, i.e., by the utter- 
ance, A ham Brahmasmi (IV. 1. 1). He realizes thus his 
real svarupa ; as water joins with water and fire unites with 
fire, in the same way, the jiva joins with Sivasvarupa 
(Sivasvariipena svarupaikya kathanat , IV. 1. 2). Thus 
the jiva attains to 8 ivaloka through the Prabhakaramatidala 
and joins the 8 ivatatfva region. If it is doubted whether 
the jiva entering the 8ivalbka ( Sivaloka prdptireva) was 
one with the body of Parasiva Brahman himself, the next 
Sutra answers the doubt — Atma prakaranat. In this 
Sutra, the term atma means Pur am atma and is used in the 
sense of jyoti (light regarded as the Supreme Spirit). 
It does not mean the region of the Sun ( dditya mandala). 
Why ? Because it is a topic by itself {prakaranat). Sruti 
texts like Ya atma apahatapapmd vijaro vimrutyurvi- 
soko vijighatso pipasassatyakamassa tyasanka l pah , 8 5 1 iti, etc., 
declare that atma treats of the topic of Prajdpati Brahman 
and this is purely one which speaks of Paramatman, as ex- 
plained in the Sutra, U ttarabcheda virbhu ta svarupastu iti. If 
the jiva which has neither beginning nor end {anadi) is not 
at this stage freed from all worldly bondage, then how else 
could it attain such a condition ? Sruti texts like Gnd gnau 
dvdu ajavUdniiau , SB ‘ i etc., declare that the jiva and Uvara 
are eternally little-knowing and all-knowing respectively, 
characteristics which are opposite in character and always 
co-existing. But as the effect of concentrated meditation 
{Brahmavidya mahimna ), the jiva becomes quite free from 
the mala-traya bondage and in that liberated condition 
becomes a pure jiva and joins that Paranjybti form in his 
next state, just as a river joins the ocean and is transferred 

850 The Adhikarava which deals with that which is brought 
about, accomplished, effectuated or manifested. 

851 Chch. Ufa., VIII. 1. 

852 Sveta, Ufa., I. 9. 
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into the ocean, as declared in hundreds of Sruti texts like 
Yatha nadyassyandamdnassamudre astam gachchanti ntima- 
rupe vihdya, Tatha vidvdn namarupddvimuktah parat- 
param purushamupaid divyam , 85S Brahma veda Brahmaiva 
bhavati , Tattvamasi, S5i Aham Brahmdsmif 55 B rahmaviddp- 
noti param , Gndtva Sivam bdntamatyantamed , s56 id, etc., 
which enunciate the truth that the jlva and the Brahman are 
clearly explained to be of a blieda and abhdda character. 
Thus ends the Sampadydvirbhutddhikaranam . 

The Attainment of Mukti. 

What is 'mukti'? How is it attained? Is there any 
continuance of ' bheda ' after attaining mukti ? These are 
questions which are again and again referred to by Sripati. 
Commenting on IV. 3. 9, Sdmlpyattu tadvyapadebah 
(Parabrahma sdmlpya is mukti), he gives an outline of his 
views. After remarking that the sabda ' tu ' here clears the 
doubt, he states that Sruti texts like Yd devdnam prabhava- 
bchbdbhavcdcha visvddhikd Rudro maharshihf 57 Hiranyagar- 
bharn janaydmasa purvam sanobudhyd sub hay a samyunaktu, 
etc., declare that the jlva came into origin through Para- 
brahma Siva by the agency of Hiranyagarbha and that in 
meditating on him alone lies his union with him. Then 
again the Sruti texts, T amisdnam varadam devamidyam 858 
nickayyainam sandmatyantamed, Yd devandm prathamabchb- 
dbhavascha visvddhikd Rudro maharshiji , Hiranyagarbham 
pabyata jdyamdnam sand budhyd subhay a samyunaktu , etc., 
declare that the jlva through constant meditation gets within 
sight of Hiranyagarbha ? ■' 9 through whom he is brought to the 

presence of Parabrahman and within sight of him. He, 

_________ 

8M Ibid., III. 1. 3. 

855 Brihad. Upa 1. 4. 10. 

806 Sveta. Upa., IV. 14. 

857 Mahopa., X. 19. 

858 Ibid. 

858 Cf- Anandatlrtha. Hira nyagarbhah, khaproktali Hah Sankara 
evacha srishtyadtna vartayati n Skanda. In the beginning, Parabrahman 
assumes the vyakta (sat) form in Hiranyagarbha and begins the work 
of creation, etc. 



576 


INTRODUCTION 


the mumukshu (i.e., the released soul), then has no other to 
meditate upon except Parabrahman and enjoy the bliss of 
his sight (svasamipa Hiranyagarbhekshitrutvam bubha 
smriti hetutvamcha vyavasthapanackcha). Sruti texts like 
Yd veda nihitam guhdydm parame vyomcm, Sd'bnute sarvan 
kamdn saha Brahmand vipabchita? 00 etc., declare that the 
upasaka of Parabrahman by nearness to Parabrahman and 
enjoying the bliss of his sight will have been entirely 
granted every wish (sarva kamri) of his. This is the 
established fact. Sruti texts like Tatpurushd manavassa 
enan Brahmagamaya ti, 8(51 etc. (That being — hitherto a 
mere man — hastens towards the determinate knowledge that 
he is gone away to Brahman) declare that the mumukshu 
is one who has speedily gone near to Siva (Siva 8m 
avagamyati). Sruti texts like Siva ekodhyeyah bivankarah 
sarvamanyat parityajyap u2 etc., state that mumukshus 
should not meditate upon any one other than Siva Parabrah- 
man. In order to remove this objection — for meditation 
on Hiranyagarbha is mentioned above in another text— 
the next Sutra mentions the alternative proof : Karydtyaye 
tadadhyakshena sahatah paramabhidhandt . There are the 
Sruti texts which we have heard : Gatah kalah panchadaba 
pratishtha devascka sarve pratidevatasu ; Karmani vigtmna * 
mayabcha dtma pare' vyaye sarva ekibhavautiY 13 These de- 
clare that all devas in whom are invested the fifteenth part of 
Paramatman’s power return to him at the time of moksha. 
Thus all karmas performed having resulted in abiding 
knowledge, all atmas become associated with the Imperish- 
able Supreme. In the Sutra , the word kdrydtyaye means 
when the mumukshus reach their final stage of bodily 
existence, when they are to cast off their carnal 
sheaths, when the work to be done through their 
sensory organs has absolutely ended. The word atah 
signifies “ therefore ”. Then the word paramabhid/ianat 


860 Taitt. Ufa., II. 1. 

881 Chch. Upa., IV. 15. 6. 
86z Sveta. Upa., IV. 14. 

883 Mwd. Upa., HI. 2, 7, 
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means that they are therefore termed to be installed along 
with others already in association with Parabrahman (tad- 
adhishthana Brahmadi devatabhissahcd 64 paramabhidhanat) . 
This is what is meant when it is said that by the expression 
paramatmamklbhavatva, i-e,, becoming associated with the 
Paramatman. Why mumukshus should meditate only on 
Hiranyagarbha is a topic which is pleasant not to discuss. 
Therefore the Sruti texts : Esha devapatho Brahmapatha 
etena pratipadyamana imam manavamavartante ; 865 Tayor- 
dhvamayannamrutatva.me.ti ; 806 etc., declare that this is the 
chief way for the divas to reach the path to Brahman 
(Brahmapatha) by reaching which this manava (being) has 
not to go back for further rotation (of births and deaths) 
and getting into this path, he rises up higher and higher 
until he reaches the deathless stage (amrutatva). The 
Srutis here do not mention Hiranyagarbhapatha but since 
the mumukshu has no further rotation, he is declared to have 
reached the stage known as Chitkailasa. 

As from Smriti texts like Abrahma bhuvanallokah, 
punaravrittino' rjuna?* 1 etc., we hear that the Brahma and 
other worlds are non-eternal, the world even before it came 
to be created and after its dissolution, existed only in the 
womb of Siva as propounded in the texts Yada tamastan 
na diva na ratrir nasan nachasachchiva eva kevalah ; 868 Ta- 
daksharam tatsaviturvarenyam pragnacha tasmat pra&ruta 
purani , etc. Sruti texts like Ritam satyam param Brahma 
pur u sham krishna pingalam , 8,i9 etc., clearly state that 
Brahmadharma is declared to be existing at all the three 
times — past, present and future — without interruption and 
that ritatva and satyatva are the characteristic dharmas of 

884 Note that the words used directly suggest that Brahma and 
other gods are there already and mumukshus are only installed in 
their group on their obtaining their release — when their sensory 
organs cease to work and carnal bodies are cast off. 

885 Chch. Upa., IV. 15. 6. 

888 Ibid., VIII. 6. 6. 

887 Bhagavad- Gita, VIII. 16. 

888 Taitt. Upa., VI. 10. 

889 Mahopa., X. 20. 

37 F 
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no one else but Parabrahman whom the mumukskus should 
meditate upon and none else. 

Smritescha (IV. 3. 1 1) (On account of the smriti). The 
Smriti texts, Sivdndabhutajivdnam 8 ivd pdsana m achy ate ; 
Sivasyduugrahddeva krimi kxtakavat sadd ; Sivdtmakatvam 
samprdpya na punarjanma lab hy ate, etc., clearly declare 
that to those who meditate on Siva alone, there is no 
more return as they will have attained S ivdtmakatva. 873 To 
mumukskus , no other a pdsana is prescribed. 

In this connection an alternative practice also is 
explained in the next Sutra : Param Jaiminir mukhyatvdt 
(IV. 3. 12) ( The highest Jaimini opines ; on account of 
primariness of meaning). The Sruti texts, Ritam satyam 
param Brahma puruskam krishna pingalam ; 8n Brahmd- 
dhipatir Brahmanbdhipatir Bmhmd 8 ivo me astu Sadd- 
iivdm, 873 etc., declare that the Siva form of Parabrahman 
is the highest form for meditation — the symbolic form 
of pranava. Jaimini thinks that all those who meditate 
on this Siva form of Parabrahman are taken to Sivaloka 
led by dtivdhikas (angels of Kailasa). Why? Because 
that is the chief place intended for them, according to 
the Sruti text Brahmaviddpnoti param, 873 etc. For the 
word “ Brahman ” always denotes in its most important sense 
“ Parabrahman" only (. Brahma sabdasya parasminnevdt 
Brahmani mukhyatvdt ). 874 At other times, the word Brahma 
denotes Chaturmukha , Hiranyagarbha, etc., according to 
the sense in which the terms are used in the beginning and 
the end with reference to shadvidha linga tdtparya without 
contradiction ( Chaturmukha Hiranyagarbha pakshe upa * 
krambpasamhdrddi shadvidha linga tdtparye virddhdchchd). 
Therefore in Sruti texts like Tatpurusho mdnavassabidn s 7 5 

870 Assuming Siva’s own foim. 871 Mahopa., X. 20. 

872 Mahopa., X. 21. 873 Brihad. Upa., IV, 6. 

874 This should be compared with Anandatirtha’s words Brahma 
Sabdasya Vishyvaveva” (The word Brahma in its highest sense implies 
only Vishiju). He quotes the Sruti text : Tadeva Brahma paramam 
kavinam. Mahopa., I ; See Brahma-Sittra Bhashya, I. 1, 1. 

875 Chch. Upa., IV. 15. 6. 
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Brahma gamayati, etc., the word Brahma should be inter- 
preted in terms of Siva ( Sivaparatvam ). This is the conclusion. 

Further argument as to this is adduced in the next 
Sutra: Darsandckcha (IV. 3. 13) ( And because Scripture 
declares it). Yeska samprasado' smachcharirdt samutthdya 
paramjybtirupasampadya svena rupenabhinishpadyate ; 876 
Yathd imdyassyandamdndssamudre astam gachchanti ndma- 
rupe vihdya I Tatha vidvdn namarupat vimuktah Parat- 
param purushamupaiti divyam ; S77 these and other Sruti 
texts declare that jiva and Brakman are as the attainable 
and the attained {prd pyaprapakatvend) 878 without contradic- 
tion in a manner which exhibits bheda as well as abkeda. 
To attribute to the jiva for ever the state of Brahman 
(Brahmatvam sada ) or to postulate eternal difference 
(soda bhinnatvani) between the jiva and the Brahman cannot 
ever be accepted (, Jivasyaiva Brahmatvam sadd jiva 
bhinnatvamcha nangikartavyam )• 

The further argument for this is adduced in the next 
Sutra: Na cha karye pratyabhisandhih. (IV. 3. 14) [And the 
objective is not towards union ( with Hiranyagarbha )\ . Visva- 
dhiko Rudro maharshih ; 879 Hiranyagarbham janaydmasa pur- 
vam ; 880 these and other Sruti texts declare that there is no 
promise that the jiva would attain the Hiranyagarbha for m. 
Hence the word pratyabhisandhih — there is no declaratory 
statement that the jiva will attain the Hiranyagarbha form. 
There is no declaration, that through the agency of the 
dissolution of the jiva form, he will attain to Hiranyagarbha 
form in mokska. Tamevam viditvd atimrutyumeti ; 
Ndnyahpanthd vidyate ayandya ; 881 Gndtva Sivam sdntam 
atyantameti ; 883 these and other Sruti texts declare that it is 

876 Chch. Ufa., VII. 3. 4. 

877 Mu, id. Upa., II. 1. 

878 Pr&paka = Procuri ng, conveying, leading to attainment. 

Prapya—'Yo be reached ; attainable. 

878 Mahopa., X. 19. 

884 Ibid., XI. 19. 

881 Taiii. Upa., III. 12. 

882 Atharvaiiras, 
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only after fully knowing Siva through his guana that the 
jlva can attain Sivatdddtmya and sdyujya (intimate 
union with Brahman) and mukti. Those who meditate 
upon Chatunnukha Brahma will, according to S rut is, 
Smritis and Puranas, attain a form of mukti wherefrom no 
further return is declared (to be possible). Sruti texts 
like Aha iva romdni vidhuya pdpam chandra iva 
rdhbrmukhdt pramuchya dhxitvd sariramakrutam krutdtmd 
Brahmalokam abhisambhavdmif 83 point out that wherever 
Brahmalaka is referred to in the Sruti s , it is to be under- 
stood as applicable to 8 ivaloka. In this manner, agreeably 
to the maxim, bahavbpyeka yatnita, though many may be the 
trials put forward, yet the objective aimed at is the same ; 
while conforming to the theories (of philosophy) advanced 
by different Acharyas, our ow» system of philosophy has 
been made to shine. 884 

Aprat%kalambandnnayat%ti Badardyana ubhayathd cha 
doshattatkratidcha (IV. 3. 15) ( Those not depending on 
symbols he leads thus , says Badamyana ; there being a defect 
in both cases ; and he whose thought is that). Apratikdlam- 
banam means those who act contrary to pratlkdlambana. 
(Those who do not seek the support of Brahman through 
meditating on images {pratlkas) are called Apratikdlam- 
banas.) Such of them — i.e., Apmtikdlambanas — are led by 
the group of Ativdhikas — i.e., divine carriers of muktas — to 
the presence of Brahman through the Archirddi mdrga. 
Thus opines Badarayana. This Sutra declares thus : 
Meditation ( updsanam ) carries every one to mukti ; but this 
does not apply uniformly in the same way generally to all 
{muktas). Sruti texts like Sarvam khalvidam Brahma ; 
Tafjaldnlti santa upasita ; SS5 Aitadat/nyamidam sarvam 
tatsatyam sa dtmd tattvamasi hetaketd ; R80 Tattvamiiva 


883 Chch. Upa., IV. 11. 1. 

884 Srlpati says that he has interpreted the systems of other 
Acharyas— bheda and abheda — in conformity with their views but has 
at the same time made them illustrate the truth of his own system 
of philosophy. 

885 Chch. Upa . , III. 14. 


880 
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tvameva tat ; Tvam Brahmasi ; Aham Brahmdsmi f 87 
etc., declare that this universe consisting of chetana and 
achetana beings is the result of Brahma&arya and is 
pervaded by Brahma ( Brahma tmakatva ) and this can be 
realized through meditation whereby the meditator realizes 
Brahmatattva ( dhydnena Brahmatattva prdptya vagamat) . 
The Sutra has the expression ubhayathacha dosha tat- 
kratuhha. If this expression is explained in accordance 
with Dvaita Sruti texts like Dva suparnauf 88 etc., and 
made to declare in upasana that the jiva and the Brahman 
are different, then many A dvaita texts like Tattvamasi , 889 
etc., are tainted with the sin of compromise. If, on the 
other hand, the Advaita Sruti texts are treated as more 
important, then many hundreds of Dvaita Sruti texts 
would be tainted with tlje sin of compromise. And 
therefore it is that we have to accept the theory of 
bheda and abheda between jiva and Brahman on the 
analogy of the bhramara and the kita and numerous 
other examples of a similar kind. Yesha samprasa- 
do' smdchcharirdt samutthdya paramjybtirupasampadya 
svenarupenabhinishpadyate ; 890 Yatka nadyassyandama- 
nassamudre astam gachchanti ndmarupl vihdya , 801 etc. 
Sruti texts declare that one should not stick to a one- 
sided view and a view which has been repudiated. The 
Sutra uses the expression tat kratuscha . This is the 
realization he has toiled for and obtained at last. As 
the Sruti texts Tam yathd yathopasata? 92 etc., declare 
that the fruit of one’s action will be in accordance with 
his meditation and trials. Therefore whatever one does 
in this world, he will reap the fruit of the same in the 
next, quite in accordance with his action. To the medi- 
tators, the meditated (object) will be at hand. Throughout 

887 Brihad. Upa ., I. 4. 10. 

888 Mund. Upa., III. 1. 1. 

889 Chch. Upa., VI. 1. 8. 

890 Ibid., VIII. 12. 14. 

891 Mund. Upa., II. 1. 

894 Kafka Upa., IV. 10. 
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the Vedanta in its entirety, it is declared that bhedabhcda 
should be accepted as inevitable (durvdrya). 

Verily it is seen in Sruti texts like Ndrayam par am 
Brahma tattvam Ndydyanah payah etc., that meditation is 
undertaken in connection with Vishnu and many other 
gods. But in the Dahaya , Sdndilya , Upahosa/a, VadvCi- 
nara and other vidyas , it is clearly explained that 
that particular form of God which entirely releases beings 
from the bondage of Maya should be meditated upon. 
And if it is asked which is that particular form, it is 
explained in the next Sutra: Vises hanc ha darsayad 

(IV. 3. 16) {And Scripture declares the diffarna ). 
Here the indeclinable particle cha indicates certainty 
in the meaning ( ndchaydrthah ). In the midst of 
/was possessing the pasu forqi of Brahma, Vishnu, etc,, 
Siva Parabrahman is Pasupati. The term v'deshancha 
signifies that this is generally borne testimony to in the 
Rig and other Vedas and in the Vedanta. Darsayati means 
shines forth ; i.e., that this fact is brought to light. Thus 
it is testified to in the following texts of the Rigveda 
Antarichchanti tam jane ; Rudram paro mamshayd 
gribhnanti jihvaydsanam ; Ay am me has to bhagavdn ayam 
me bhagavattarah ; Ayam me vdvabheshajo ayam bivdbhi- 
marshandh , etc., and in the following texts of the 

Yajurveda : Ydte Rudrah. Sivdtamih aghord pd pah as ini ; 
Taydnastanuva bantamaya girdantabhichdkctMhi ; Triyam - 
bakam ya/amahe, etc., and it is also seen thus testified to 
elsewhere. 

Moreover, in the Taittiriya in the text, Daharam 
vipdpam , while prescribing for the mumukshus the 
meditation upon Parabrahman within their hearts 
0 daharapundarika ), it is said in the text, Yo vedddau 
svarah proktb veddntecha pratishthitah ; Tasya prakriti- 
linasya yak parassa makesvarakp^ etc., in which the medi* 
tation on Mahesvara is prescribed. And also texts 
like Na karmand na prajaya dhaw&na , 8SB etc., declare that 


S83 Mahopa ., XI. 4. 

891 Ibid., X. 24. 

895 Kaivalya Upa., 2. 
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all those who have freed themselves from worldly 
bondages and family ties and have accordingly become 
viraktas, should in the midst of other devas ardently 
aspire for meditation on Siva. 

The Sruti text beginning with the words Sahas ra Sir- 
sham devam? w etc., eulogizes God Narayana at length and 
the hymn beginning with Padmakosa pratikdsam and 
ending with T asyas&ikkdya m madhye Paramdtmd vyavasthi- 
tah , 897 etc., declares that Narayana in his three forms should 
be meditated upon in one’s own heart. Then, further on, 
Sruti texts like Adityovd esha etanmandalam tapah, &QS 
etc., declare that Siva pervades everything including the 
Adityamandala and the Sruti text beginning with 
Nidhanapatayl namah 899 and ending with l Panimantram 
pavitram , declares that Siva Parabrahman pervades every 
part of the universe in his two symbolic forms of Murta 
and Amurta, which cause the creation of the jagat in its 
manifested condition. The Sruti then prescribes that 
according to the five texts beginning with Sadyojdtddi, etc., 
and ending with Namo kiranyabdhave eulogizing Siva in 
all his glowing forms, including Uma Sakti, that these 
( Murta and A murta) forms should be meditated upon by all 
those who seek for mukti. And the Sruti text, Ritam 
satyam param Brahma , 900 etc., declares that the forms of 
Krishnapingala Virupaksha and Vi,ivarupa are to be medi- 
tated upon. In the Kaivalya, the text beginning with 
Hritpundarikam virajam visuddham , etc., and ending 
with Tadadi madhydnta vihinamekam vibhum ckidananda- 
marupamadbhutam ; Umasakdyam paramUvaram prabhum 
trilochanam nilakantham prahdntam, and other similar texts 
declare clearly that only the Parabrahman form of Siva, 
who is the presiding supreme deity at heart, should be medi- 
tated upon in his Murta and A murta forms. The Smriti 

898 Mahopa., XI. 1. 

89T Ibid. 

898 Chch. Upa ., III. 19. 

899 Mahopa., XIV. 1. 

900 Ibid., X. 21. 
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texts, Sarvabh dtasthamd/mdnam sarva. him (a n ic hut man i I 
Sampasyan Brahma paramam ytiti ndnyena hvtund mx etc., 
clearly declare that Bivbpdsana only is capable of granting 
mukti. In S ivasankalpbpanishad and Bbdhnyana Sutra, 
the texts Paratparataro Brahma tatpamt para to Ilarik t 
Yatpardtparato Isastamne inanass ivasankal panux tin , etc., 
clearly prove that Mahesvara is the greatest of all deities 
( Maheivarasya sarvadhikatva nirdemt). 

As regards the Sruti text Tadvishnah paramam padam 
sadd pasyanti surayalp , 802 etc., the Bivapada which is termed 
Kailusa is beyond Vishnupada and this the holy sages with 
their eyes of knowledge (gndna drishti) reach. For it is 
said in the Skdnda '• Tadvishnah paramam divyam padam 
kaildsa samgnikam 1 Bivakdrunya Icscna sadd pasyanti 
surayah, etc. And also in the Manduhya, it is said : — 
Prapanchdpasamani id n tain Bivamadvaitam chaturiham. 
manyante sa dtma sa vigneya , etc. Also in the Sm'tdsvalara, 
it is seen : — Eka eva Rudro nadvitiydya last he I }~o 
devandm prathamauhbdbhavascha, Vi&vddhikb Rudro ma- 
harshih i Hiranyagarbham janaydmdsa pur vain, etc. ; 
Mdydntu prakritim vindydt mdyinantu maheivaram t 
Tasydvayava bhutoththam vyd plain sarvamidam jagat WA i 
Ksharam pradhanam amnddksharam Harah kshardtma - 
nd vitiate deva ekah wx i Tasydbhidhydnat yojandt tattva bkd- 
vddbhuyaschanie visvamaya nivruttih i Tann&varay&m pa- 
ramam maheivavam tarn devatandm paramamcha daivatam I 
Patim patlndm paramam purastdt viddma devam bhuvanMa 
mxdyam 905 I Na tasyakaryam karanamcka vidyate na tatsa- 
maichdbkyadhikancha driiyate I Parasya iaktir vividhaiva 
sruyate svdbhdvikl gndna bala kriydcha 808 i Na lasya kcdchit 
patirasti loke nacheiitanaiva cha tasya lingam I iti, etc. Also 
it is said in the Atharvasiras : — Devd ha vai svargam loka - 

801 Bhagavad-GUa, VI. 29. ~ 

802 Taitt. Ufa., IV. 2. 9. 

808 Sveta. Upa., IV. 10. 

804 Ibid., 1. 10. 

808 Kaivalya Upa. 

806 Sveta Upa., VI. 8. 
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magaman I Te devd Rudramapruchchan i Kb bhavdniti I 
So'bravlt i Ahamekah prathamamdsam vartamicha bhavi- 
shydmicha i Ndnyalt ka&chinmattb vyatiriktali \ iii. 

In the Atharvana sikha also the same view is pro- 
pounded in the text beginning with Dhyayitesdnam pradhyd- 
yitavyam I Sarvamidam Brahma. Vishnu Rudrendraste, sam- 
prasuyante and ending with Siva eko dhyeyah sivamkarah 
sarvamanyat parityajya , etc. These and hundreds of other 
texts thus clearly declare that Siva alone is to be meditated 
upon for obtaining moksha. Though Sruti texts like Vackam 
Brahmetyu pdsita l Prdnam Brahmetyu pdsita I Manb Bra - 
hmetyupasita 9 0 7 I Narayana paro dhyata dhyanam Naraya- 
nah pamh, so& etc., declare that through word, thought and 
deed, Narayana should be meditated upon with purity of 
mind and body, yet, thos^ learned in the Veda declare 
as the established truth that in order to obtain the form 
of Siva Parabrahman in the end, through the sushumnu 
nadi , these are the stages through which they (the medi- 
tators) have to pass. It is to obtain this glorified know- 
ledge, by which the form of Siva Parabrahman may be 
realized, that Ativahikas — those holy servants of Siva — 
lead the meditator so that he may obtain the final Kailasa, 
passing beyond all Indra and Upendra lokas, there to enjoy 
eternal bliss. 

The attainment of Svasvarupa and Sivatva ( Sivatva 
prapti ) being defined as mukti (IV. 4. 22), it does appear 
that Srxpati directly answers the question whether there 
is bheda after attaining mukti. Whether Sivopdsana prevails 
in mtikii is not thus explicitly stated though he quotes the 
AtkarvaMraJi text Siva eko dhyeyah uvamkarah sarvamanyat 
parityajya , etc., and remarks that none other than Siva 
should be meditated upon ( upasana ). It would seem that 
when svasvarupa is obtained, the upasana would still con- 
tinue even in mukti. Mukhyatva {i.e., Parabrahmatva) 
would remain in Siva while muktitva would have come to 
the updsaka. The term Bhagavat , he adds, is not 
applicable to anybody else except mukhya , i.e., Para&iva 

807 Chch. ~Upa., IV. 5. 808 Mahdpa., XI. 24. 
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( Bhagavat Sabdo netarasya mukhycih I T advadupadishta >u 
laukika pray 5 gat srautavidher balvyastvdt II). Quoting in 
support the Satarudrlya text Namaste asta Bhag avail 
Viiveivardya Mahddevdya i iti, he would seem to hold 
that the mukta says : Salutation to Bhagavan Ma/iddem, 
the Lord of the Universe. According to the view of 
Srlpati, the Sruti holds strongly that the term Bhagavat 
applies only to Mukhya and to none else. Parasiva 
Brahman would thus appear to be supreme even in 
mukti and the mukta , though in Siva’s own form, can only 
bow down to him and offer worship to him, even in 
mukti. The fact that Sripati seeks Sruti support for this 
view ( Srautavidher ballyastvdt ) would seem to indicate that 
he strongly holds to this view. 909 

Sripati's Position Defined. 

This brief review plainly shows that Sripati holds a 
middle position between Bheda and A bheda and hence his 
suggestion that we should not push the argument for either 
Bheda or Abheda to its logical limits. He remarks that 
some matters are best left out uninquired into — avichdrita 
ramamyam. Similarly as between those who claim supre- 
macy for Vishnu and those who desire to establish the 
supremacy of Siva, he, despite the fact that he is a strong 
upholder of the supremacy of Siva, identifying him as he 
does with Parabrahman, states that topics of this kind are 
best left untouched — avichdrita ramaniyam. A few exam- 
ples ought to suffice to illustrate this middle point of view 
adopted by Sripati : — 

(1) II. 3. 42. Apicka smaryate. 

In commenting on this Sutra, Sripati states that jlvas are 
of SivamSa {Jlvanam sivdmsatvameva abhidhlyate). He 
protests against the view of others that the w ords “ Harife 

909 This is strictly in conformity with the view of Anandatlrtha 
who quotes Kamanm kamo.riipyanusancharan eshatsamagay annas tc, 
a text quoted by Sripati in his commentary on IV. 4. 22. The term 
Bhagavat means “ glorious ”, “ illustrious ”, etc., an epithet 

applied to gods, demi-gods and respectable deities. Here it has to 
be taken to mean Parasiva Brahman. 
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Om !” indicate the splendour of Vishiiu and that the Vedas 
establish the supremacy of Vishnu. He holds that these 
are matters which are best left uninquired into ( avichdrita 
ramamyam). 

(2) II. 3. 41. Mantravarnat. 

In commenting on this Sutra , Srlpati states that the 
argument about dtmaikya and the suggestion that atma indi- 
cates Brahman and not jlva, are matters best left uninquired 
into. If inquired into, they are bound to end in affirming 
bheda. Knowledge will show that though they are all one, 
to our eyes they (Brahman and jlva) look as different from 
each other. Srutis also declare superabundantly that 
Brahma and jlva are different. That the /was are many 
and eternal is vouched for by numerous texts. Atmaikyatva , 
which is the view propounded by the Advaitins, is accord- 
ingly avichdrita ramamyam. He quotes Sruti texts like 
Nityo nitydndm chetanaschetandndm , ekd bahundm , yd 
vidadhdti kaman , itif 10 etc., in support of his view. Srlpati 
suggests that the Advaita argument would fail here if 
pushed to the full length. 

(3) II. 3. 40. Amso ndndvyapadesddanyathdchdpi dasa- 
kitavdditvamadlnyata eke. 

In commenting on this Sutra , Srlpati strongly urges 
that bheddbheda is the only acceptable theory — tadeva rama- 
myam. Elaborating, he says that we should understand that 
the jlva is an amsa of the Brahman. Proofs that manifestly 
demonstrate bheda being too strong for rejection, to urge 
anything contrary to it, cannot avail. That Parabrahman 
is the author of creation, that he alone is the controller, that 
he alone invests all with gndna , that all the rest are 
separated from him, that he alone wears, as it were, the rest 
and protects every one and destroys all, and obtaining 
updsana from all, gives them what is owing to them as the 
fruits of their action, and grants moksha to those who desire 
it, and the rest of the puruskdrthas (dharma, artha and kama ) 
as the Supreme Lord — if all this is granted, jlva and 
Brahman cannot but be different from each other {Jlva 


9X0 Katha Upa., V. 13. 
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Brahmanor bhedalt). The rest, being not visible to the eye, 
we cannot argue or explain it in any other way — by way 
of the Advaita argument. While therefore jagatsrishti , etc., 
are being proved from authorities by Bhedavadins, to under- 
take the r6le of arguing for mithyd is not possible. Also, for 
undertaking to prove that atma svarupa Brahman is 
akhandaika rasa chinmatra svarupa , there are no authorities 
available. Further, Parabrahman brings into existence 
many kinds of creations out of his mind, and establish- 
ing them with the aid of dkdsa and the pauchab/mtas, 
entering them as if he were a jlva, and becoming famous 
with many different names and forms, granting to jlvas 
the experience of bliss and sorrow as they deserve and 
himself staying in them, untouched, and being the authority 
for granting to jlvas all that they may deserve, separating 
them from the bonds of family life and granting them 
moksha — when all this is said of Parabrahman in the 
Sastras, if we are to reject them all as illusion, as re- 
quired by the Advaitavadins, then that would be the 
cry of a mad man ( nnmatta prala pitatvdpdtat). So it 
is impossible to argue out successfully that the jlva is only 
Brahman under the control of upddhi. 

(4) II. 3. 50. PravUa bheddditichmndntarbhdvdt. 

In the course of his comment on this Sutra , Srlpati says 
that the argument that Brahman is only jlva under the con- 
trol of upddhi (. Brahmano upadkivasena jlva iti vddak avi- 
chdrita ramanlyah), is one best left out without argumentation. 
Several Sruti texts like Yatbva imdni bhutani jay ante I 01 1 
Gna gnau dvdu ajavlsanlhau i iti 212 etc., are decidedly oppus- 
ed to such a view. Also, in Sutras like U tpattirasambhavdt 
iti , etc., Bhagavan Badarayana has at length conclusively 
proved that jlvas are eternal and are not created afresh. And 
therefore, in spite of repeated and harassing opposition, the 
two sets of Sruti texts — bheda and abheda — cannot be brought 
into harmony. Therefore in consideration of the arguments 
that the jlva is immortal and is always to enjoy the fruits of 
his actions (bhoktatva) and that he should w ork out his life 
811 Taitt. Ufa, III. 1. 812 Sveta. Up a., I. 9, 
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for attaining gnana and that Isvara should be his inner 
being and his controller ( antaryami and niyamaka ) and no 
enjoyer of any part of the fruit of his actions, it is decided 
that the jwa is not I b vara [Jwakrita karmasiddheshtanishta 
pkala bhoktrutvam neivarasyeti nirmyate). 

(5) II. 4. 18. Vaiieshyattu tadvadasastadvadah. 

Commenting on this Sutra , Sripati says that it is not 

possible to accept the Advaita theory that postulates the 
identity of the jwa with Isvara. The statement of the 
Advaitins that during creation Isvara entered the visva- 
srishti in the form of jwa is also not reasonable. Because 
this theory is obviously contradicted by numerous Sruti 
and Smriti texts. Invented statements like the one that 
an elephant is a horse and that the jwa is Isvara are impos- 
sible of proof. It happens /hat bimba and pralibimba are 
found in the identical place ; but they are different from 
each other. Sruti texts like Yato va imani bhutani jayante , 913 
etc., prove clearly that the jwa iarira in its chetana and 
achetana form, during creation and destruction, is within the 
control of and subordinate to Parabrahman and that it has no 
independent power whatever. In the Sruti text, Pradhana 
kshetragna patir gunesah samsara mokshasthiti bandha- 
ketulz , 914 it is declared that Paramesvara is the overlord 
(, kartru ) above all the jwas, having in his control grace and 
punishment ( tirodhananugraha ). 

And thus it is concluded that Parasiva Brahman grants 
to all those bhaktas in their final release all happiness and 
Sivatva , according to the Bhramara kltanyaya in the nira- 
bhara form ( Nirdb/tdrataya ) having freed the jwas from all 
worldly bondage, the result of previous births. This is 
the gist of the whole of the Vedanta as understood from 
the Dvaitadvaita siddhmta point of view. 

(6) II. 1. 14. Tadananyatvamarambhana Sabdadibhyah. 

Cause and effect are closely connected ; effect indicates 

cause. In this lies ananyatva , i.e., without another ; not 
relating to another ; having no other resource left. There 


918 Taitt. vpa., III. 1. 


914 Sveta, i/pa., IV. 16. 
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can be no effect without a cause for it being found. To 
know that there is nothing beyond cause and effect, is to 
know ananyatva. The Kanada doctrine that there is some- 
thing beyond cause and effect is not maintainable. Rctjju 
and sarpa are not connected with each other as cause and 
effect. Karya and Parana are not likewise ananya. Simi- 
larly jiva and Brahman , from the effect of upadhi , are de- 
scribed as different from each other. But as there is nothing 
beyond Brahman which can be described as real, it would be 
attributing upadhi to Parasiva. But cause and effect ( karya 
and Parana ) cannot be described as being one and the same. 
If we are to presume Avidyd in Brahman, then darkness 
and light will have been spoken of as being existent in the 
same place which is contradictory. Then we will be 
compelled to attribute agnatva to Brahman himself. This is 
opposed to the Sastras. If we accept that chailanya is with- 
out a second ( advitlya ), this also will be opposed to the 
Sastras. Following the Sruti text, Yathornanabhih sri/yate 
grihyatecha , 91S just as the spider which is the cause, 
weaves the delicate web which is the effect and thus shows 
the effect, Paramesvara, as the cause ( karatiarupa ), creates 
the chidachidatmaka srishti and in Pralaya he again drags 
the whole of it into himself. In this way, Paramesvara, 
by his creation, care and dissolution of chidachidatmaka 
prapancha , demonstrates the doctrine of karya Parana 
ananyatva . 

Later Critics of Bhedabheda. 

It has been remarked above that the system of Srlpati 
has been styled by him as Bheddbhedatmaka Vibesha- 
dvailaP 16 The criticism of Bhedabheda, as propounded 

915 The Y athdrnandndbhis st ijyate grihyatecha is usually a text 
cited in support of the Bheda view. Munda. Upa., 1.1.1. 

818 The terms ViSesha and Vi Sis/ifa may be fully distinguished 
here. Vitishta in ViHshtadva i/a means advaita with a distinction ; 
or a kind of advaita that is distinguished (in a particular manner) j 
a particular, special or distinctive kind of advaita. An advaita charac- 
terized by a distinction. It may also mean a superior kind of advaita 
as vitishfa means superior or best of all or excellent , As applied to 
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by Vachaspati Misra in his Bhamati , has been briefly 
referred to above. 917 As Vachaspati Misra lived about the 
9th century A.D., he may be said to represent the Advaita 
view of his time on this doctrine. Other Advaita and 
Viiisktddvaita criticism of it will be considered below. 
As the doctrine has also been examined by the Dvaitins 
as well and as Sripati criticizes certain aspects of both 
dvaita and advaita , it seems necessary to set out briefly 
here the dvaita viewpoint taken in regard to this particular 
doctrine and then advert to other criticism. 

Ramanuja’s doctrine, it might be taken to signify the particular or 
peculiar distinction that Ramanuj t makes as distinguished from 
Sankara, that Brahman and Prakriti are identical and real entities . 
As visishta in Sanskrit is a name of Vishnu, it might, in addition, be 
taken to stress Ramanuja’s particular regard to this deity, whom he 
holds in his Bhdshya as the one tod, as the highest Self or Brahman, 
as the Creator, as the promulgator of the Pancharatra and as per- 
vading the whole world (I. 1. 13 ; I. 1. 21 ; I. 4. 4 ; II, 1. 15 ; II. 1, 
23; II. 1. 24; II. 2. 35 ; II. 2. 3). 

Vifesha in Viteshadvaita means species, kind or variety ; an 
advaita of a special kind or variety ; in other words, a sort or species 
of advaita which is different from Sankara’s or Ramanuja’s. As 
vitesha also means individuality or particularity, the term vishhddvaita 
may be translated as an advaita doctrine which has an individuality 
of its own. Not only does Sripati assert the reality of Brahman and 
Prakriti but also that the Brahman is possessed of vifesha, i.e. t 
attributes. Sripati calls his system Bheddbheddtmaka vifeshadvaita . 
In this sense, the word vifesha may be taken to distinctly limit or 
qualify the sense of the word {advaita) following it. In other words, 
we would have to describe it as an advaita with a qualification, while 
Ramanuja’s VUishtadvaita would be rightly called an advaita charac- 
terized by a distinction. Sripati' s name for his system Bheddbkedat - 
maka viteshadvaita would thus mean a variety of advaita which 
embodies in itself the bheda and abheda views. Vifesha as used here 
appears to signify nothing more than “peculiar”, “special”, 
“ distinctive ”, “ discriminating ” or “ variety Viiesha is used to 
indicate “ variety,” when it is used at the end of a compound, ie 
Bhuta vises ha/i 1 — Uttarat a ma char it a, 4; Pari mala viieshdn , — Pancha - 
tantra , 1 ; Kadali viieshah , — Kumdrasambhava , I. 36. Srlkantha 
describes his system as &aiva Viiishf advaita, 

917 See supra . Also the Bhamati Chatussutri by S. S. Suryanara- 
yana Sastri and C. Kunhan Raja, page 175 ; Introduction, p. XIX. 




592 


INTRODUCTION 


The Bhedabheda doctrine has been dealt with at some 
length by Anandatirtha in his Tatvbdybta .° 18 The relevant 
passage may be quoted here : — Sarva vailakshanyangihlmt 
durgkatamapi Brahmapramdnat angikriyata eva jagatb 
bkinnam abhinnam uta bhinndbhinnam iti vikalpah tatrCipi 
yujyate i Bkinnam chit bhedadi visishtat mddham bhinmm 
abhinnam vetyadi anavasta i Abhinnam diet mithyara pemi 
jagata brahmdpi mithyaiva sydt I Bhinnabhinnam diet dosha - 
dvayamapi ubfiaya vilakshanam diet anirvadianiyatvam 
Brahmana eva patitam I Y ad evamapi na anirvadianiyatvam 
Brahmanah tarhi jagatbpi nasydt I Visvam satyam ityCuii 
brutervachanam atrdpi yuktam l Nasattan nasadudichate tt 
While you accept that Brahman is one having contradictory 
characteristics, though such a conclusion is impossible 
to arrive at, the existence of Brahman is accepted through 
evidence. If this be so, these doubts arise : — Is Brahman 
separate ( bhinna ) from the world ( jagat ), or is he one with 
it (abhinna), or is he both separate and non-separate ( bhinna - 
bhinna ) ? If ■jagat is held to be different ( bhinna ) from 
Brahman, then he must be held to be absolutely different 
and no occasion for a doubt can arise as to whether he is 
divided, undivided and both divided and undivided. If 
jagata is held to be undivided from Brahman, then if jagat 
is said to be nnthya (unreal), then Brahman also becomes 
unreal. If it is said that the jagat is both divided and 
undivided from Brahman, then there arises a double 
discrepancy ( dosha dvayam). And both the discrepancies 
then become so inexplicable that Brahman himself cannot 
be explained. If Brahman becomes so difficult of explana- 
tion, then jagat itself is reduced to nothingness (nasyat). 0 ™ 
But' the Sruti texts declare Viivam satyam , etc . 920 (i.e., The 

See T. R. Krishnachar’s (Kumbakonam) Edition, p. 241, 
lines 1 — 2. 

. . That IS> ,a Z at is not merely mithya, but something: worse, 
it is not a.t all existent. 

820 The full text of Rig-Vida. II. 24. 12, runs as follows 
ViSvam^ satyam maghav&myuvoridapaSchana prammanti vratam vam l 
Praghanvasya mahaio mahdni salya’ satyasya karanani vocham j 
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jagat exists) and Nasattcm nasaduchchate , etc. (The world 
is true and eternal). 

In the Karmanirnaya 921 Anandatirtha touches on this 
question once again. Discussing the nirvisesha theory, 
he asks whether the vailakshanyci of Brahman exists in being 
Bheda, A bheda or Bhedabheda — in difference, in non-differ- 
ence or in both difference and non-difference. As 
regards Bheda, it has never been accepted by you (the 
Advaitin ) ; but vyavaharika is accepted in the light of 
anirvahatva (i.e., inexplicability). Therefore there is 
really no such thing as vyavaharika ; for if all vyavakara 
is dispensed with, there is no proof (of anything 
existing thereafter). In vyavakara , the unreal ( mithya ) 
and the real ( tathya ), when put to common test, will prove 
indistinguishable like vapqpr (from the air) and vapour 
from the tears (< dhumabashpayordhumatvavat ). Therefore 
Abkeda cannot be accepted. Consequently there remains 
only Bhedabheda . This too cannot be accepted. In Abheda, 
Brahman is inexplicable ( anirvachya ) — Brahmanostatsabda- 
yoh paryayatva. You want to make Brahman and tatsabda 
synonymous with each other. This synonymity cannot 
be accepted because you have discarded vibeshana and argue 
nirviseshatva. While you don’t accept viieshatva , you still 
discuss Brahman, assuming tatsabda as synonymous with 
him, which is an attribute. This contradicts your own state- 
ment and thus cannot be accepted. You also say that a 
Brahmagnani should not use any other term as synonymous 
with Brahman, if he wishes to attain Brahmatva but still you 
employ the term tat , which is an attributive term and not 
Brahman. Thus your argument ends in contradiction. 
And therefore you have not proved your doctrine — mithya 
viieshya chasiddhirukta . Therefore, the argument for 
Bhedabheda which relies on the mutual dependence or 
support (anyonyasraya) , on unsettledness ( anavasta ) and on 
a fraudulent device ( ’chakrakam va) becomes contradictory 

821 A work on the Rigveda Bi -ah man a, 1 to 5 khandas — more 
properly called Karma nir?iaya mulalhuta Rigveda bhavah . (See 
Krishnachar’s Edition, p. 247.) 
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and has to be rejected even on your own footing. Nor 
can Brahman be explained to be anything else which 
can appeal to knowledge. Therefore, the suggestion of 
bhedabkeda becomes contradictory. So, that form of bMdd,- 
bheda consisting of vilakshana (contradictory) characteristics 
becomes destroyed {i.e,, refuted). 

In his Vishnu tattva- Nirnayd? ~ ~ also, Anandatirtha dis- 
cusses the doctrine of Bhedabkeda. He says : — A bhinnaicha 
mabheda&ha yatha bhedavivarjitam vyavaharyampruthaktvam 
syat yevameva gunbhareh 1 Abheda bhinnayorbhedo yadiva 
bhedabhmnayoh I Anavasthiti revasya na viieshanata mat ill 
mulasambandhamagn diva tasmadekam auamtata vyavahd - 
ryam viseshena dustarah balatbhareh I Viseshbpi svarupam 
sa svanirvahakatasyacha i id Brahmatarkb '' The Brahma 
Tarka says : — The expression Abheda denotes undivided- 
ness ( abhinnatvam ), as if it were impossible of being divided 
(i.e., incapable of being divided). And the expression vya- 
vahdra denotes absolute difference. So the characteristics 
of Hari (i.e., Brahman) are absolutely different from those of 
others. If Abheda should mean difference among the divided 
things (bhmnayorbhedah), or if Abheda is understood to 
mean difference existing between two different things, then, 
in either case, there arises unsettlement. And there can be 
no correct understanding arrived at (in either case). Without 
understanding correctly the relationship of the original (i.e.. 
Brahman), if we begin to argue, then the argument ends in 
false reasoning in understanding about Hari (i.e.. Brahman). 
Because all attributes use the natural forms of Brahman. 
And all attributes are possessed of Hari (i.e.. Brahman). The 
Sruti texts Ekatnevadvidyam tannehananasti kinchana d~ i 
M ritybs samrityumap7ibti ya iha ndnevapabyati ; 024 Yathoda- 
kam durge vnshtam parvaieshu vidhavati \ evam dharmdn 


822 T. R. Krishnamachar's Edition, page 274. 

928 Chch. Upa., IV. 2. 1. 

Brihad. Upa., IV. 4. 19. (In the text iha has been interpreted 
by Anandatirtha thus : iheii Parameivara rupeshu avayaveshu d har me- 
sh uc ha kinchana nuna nastityantah n) 
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pruthakpasyan tdnevdnuvidhdvati ; 925 etc., declare that there is 
only one Being and no others and that great Being is capable 
of becoming the God of Death, just as a big fall of showers 
on the tops of the mountain makes the water roll in torrents 
and fully reach the sea, all characteristics denote that great 
Being to whom alone those attributes apply. Therefore 
that great Being is the possessor of all the infinite gunas 
(qualities) and to him alone they apply in the main. And 
those who thus understand Vishnu in the fulness of his 
character will free themselves from the bondage of samsdra 
and enjoy everlasting ananda. in his presence ( tatsamlpe 
samodate ). To muktas , Vishnu is an object of shelter (dsra- 
yabhuta ) ; and under him all those muktas serve and Isvara 
is the Overlord of all. This is the declaration of Parama 
Sruti. The Sruti text^ Amrutasyaiska setuh, So'snute 
sarvan kdmdn saha Brahmana vipaschita, 92 * etc., clearly state 
that the Lord Vishnu is the great bridge for the muktas to 
pass over free from bondage to the everlasting enjoyment 
of ananda and he that thus passes over the bridge enjoys 
eternal happiness as the result of realizing of what all he 
desired to enjoy by the side of Brahman ( Sarvan kdmdn 
saha Brahmana). The Pddma Parana states that all the 
Srutis exult in glorifying the innumerable and infinite 
qualities of the great Overlord (Vishnu) and therefore Nara- 
yana is the only faultless and all-bliss. This is the final 
conclusion. 

In his commentary on the Brihadaranyaka Upanishad 
also, A.nandatlrtha refers to the Bhedabheda doctrine . 927 
In order to declare that there is no bheddbh&da, the word 
iha is used in Sruti texts Ekamevadvitiyam tanneha ndndsti 
kinchana ; 92S Mrityossamrityumapnoti ya iha naneva 
paiyati 929 . In the forms as well as characteristics of Para- 
na esvara, there is no distinction or difference ; nor is there 
anything that can be considered higher or equal to him. 
This means that there is nothing equal to or higher than 

926 Katha Upa., IV. 14. 926 That. Upa., II. 1. 

927 T. R. Krishnamachar’s Edition, Brihad. Upa pp. 492-493. 

928 Qhch. Upa.. IV, 2. 1, 829 Brihad. Upa., IV. 4. 19, 
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Isvara, or one who can be said to excel him in any respect. 
And therefore Parabrahman is the highest of all (beings). 
And the bhedabheda view is thus refuted because the term 
bhedabheda itself is of contradictory import ( viruddhdbhaya 
samyoga iva sabdah). (It is just like a clubbing together of 
two contradictory thoughts in a single expression.) And 
the Sruti does not imply such a contradiction, because the 
illustration given in it explains that there is no bhedabheda. 
The illustration in the Sruti text is : — Yathbdakam durge 
vrishtam parvatesku vidhdvati 1 Evam dharmdn pruthah 
pasyan tan evanuvidhavati u etc. As the rain which falls 
on the top of a mountain naturally flows down as a stream 
to find its own destination, similarly all different character- 
istics found in various things go to Him, the great Overlord. 
This clearly shows that He is qiiite different from other 
things. Hence there cannot be any bhedabheda , for he is 
quite out and out different from all others. Bhedena darsa- 
nddvapi bheddbhedena darsandt l Vishndr gundndm rupdmm 
tadamganam mukhddindm I Tathd darsana kdldttu kshipra- 
meva tamo vrajet , etc., as declared in the BrahmCmda 
Parana. The Srutis and the Sdstras generally denote 
distinctly bheda only and not bhedabheda. The character- 
istics of Vishnu as well as his various features, although 
equal in Himself, yet are absolutely different from those 
other beings in the world. The Sruti texts Jyusktam 
yada pa&yatyanyamisam asya mahimdnamiti vltaxohah l 
Dvasuparnau sayujau sakhayau I Yd veda nihitam guhdydm 
parame vyoman I So' snute sarvan kdman saha Brahmaifd 
vipcdchita iti 930 1 Etamanandamayam dtmdnam tipasankramya 
ya iman lokan kdmdnm kamarupyanusa?icharan w 1 and the 
text beginning with A thatananddsya nnmdmsd bhavati 
and ending with Manushyddi brahmdntdndm muktdndm 
dnande iataguna vis eshaich och ya te. sate I Muktdnamcha 
ayam viseshah, i Srdtriyasyacha akamahatasyeti viieshandt I 
Naki Brahmadinam anadhigatah irutyarthak keshamcki- 
dasti I Na cha Brahmana eva kechana kamahatak kechana 
akamahatah ityatra praind7iama'>ti i T as mat irotriya iti 
980 Taitt. Upa., II. 1. 


Chch. Ufa., VIII. 8. 
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prdpta iruti phalatvdn inak ty uchchy ate l A kdmahatatvancha 
mukhyam muktasyaiva 11 clearly declare that a mukta, 
by virtue of his realization, has finally attained what he 
desired — mukti or Brahmapada. The Sruti texts no- 
where accord sanction that a realized person {mukta) 
will have anything more to aspire for. The expression 
A thdtdnandasya mlmdmsd bhavati 932 declares that begin- 
ning from the state of “man” to the state of “Brahman” all 
enjoy ananda from one to hundred parts according to their 
merits as muktas. This itself is the chief characteristic of 
muktas . The attributes irotriyasyacha and akamahatasyacha 
also do not in any way allow the muktas a position any whit 
higher than {adhigatah) the Brahman stage. Therefore the 
expression srotriya (one who obtained the result declared in 
the Srutis) clearly means that the mukta has realized what 
he ought to obtain as the # result, — i.e., the highest state, the 
state of a mukta Brahman. He has no desire beyond mukti. 
Hence akdmahatah. Therefore srdtriyas are declared to 
be those who have obtained fully their desires . 933 These are 
therefore declared in the Bharat a as aptakamah , i.e., those 
who have realized their desires, i.e., those who have nothing 
else to desire, mukti being the final stage and there being 
nothing beyond it. When Bheda has once been proved all 
round, we cannot revert to a discussion of Abheda or of 
Bheddbheda, as both of these are proved to be non-existent. 
For it has been proved that there is no such thing as bheda- 
b/ieda in Vishnu considered as Parabrahman. 

If Bheddbheda cannot be maintained, then either Bheda 
or Abheda will have to go. Sripati’s position is that either 
extreme is impossible in view of the two different types of 
texts we have to deal with in the Srutis. As against 
Advaita , he thinks that neither an attributeless Brahman nor 
an illusory world can be successfully maintained. As 
against Dvaita , Sripati’s contention is that stressing only 

882 ~Chch. Ufa., III. 13. 7. 

888 Cf. Anandatirtha in Brihad. Up a., HI. 4, 14 : — P raft a Sruti 
phalatvattu irotriyafy prapta mokshbiah u (See Krishnachar’s Edn., 
p. 493). 
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one set of Sruti texts defining the Dvaita viewpoint as 
against the weight of the other set expounding the Advaita 
position, would be tantamount to rejecting the authority of 
the latter. Sripati’s cardinal point is that Bhedavadins fail 
to recognize the Abheda Sutras. They differ, in his 
opinion, from Bauddhas only to a small extent : while 
Bauddhas reject all Srutis ; Bhedavadins reject only a part 
of them. The difference is thus one of quantity and 
no more. 934 But Bhedins may urge — as they have — that 
there may be what seem like contradictions between Sruti 
texts. It will not do to say that there are such contradic- 
tions. It is your duty not to treat them as contradictory, 
for have you exhausted all the Srutis to say conclusively 
that they are contradictions ? It is difficult to prove such 
a contradiction. It only shows that you are not able to 
harmonise all the Sruti texts “into a consistent whole. 
A Sruti text says : — Guild, sruta/i saviru dd/idscha dove 
santayassruta api naivdtra sankd I Chintyd chintydkha 
tatkaiva do shah srutdicha nagnaivihi tathd prafitafi ( Sail - 
parm Sruti). The qualities described in the Srutis 
are, though appearing apparently contradictory, really 
not so ; because God is faultless, and nothing could be 
doubted of Him which is of contradictory import. In view 
of the fact that His nature could not be fully understood, 
the alleged contradictions cannot either be proved or harmo- 
nised by us within our limited range (of knowledge). 
And thus they go for mere observations without any 
proof. God is faultless ; nor are the Srutis contradictory 
in this regard. So runs the Sauparna Sruti , quoted by 
Anandatlrtha in his commentary on the Sutra, Sarm- 
dharmopapatteuha (II. 1. 38). 935 

984 A similar criticism is offered by Anandaflrtha in regard to 
the lack of difference between those who hold the Bauddha and 
the Sunyavada doctrines. (See Anandatlrtha's Anmyakhyam, 
II. 1. 29-33.) 

985 Anandatirtha’s Brabna-Sutra Bkashya, II. 1. 38. The Jaina 
doctrine is rejected by the Sutiakara, according to Anandatlrtha, 
because on account of the impossibility of contradictory attributes 
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Another point urged by Sripati against Dvaita- 
vadins is their extreme insistence on the difference 
between ghata and pata ( ghatapatayor atyanta bheda- 
vadinah). As to this point it may be pointed out that 
some Bhedavadins have anticipated this point and answered 
it at some length. Among these, Jayatirtha stands easily 
first. Commenting on the Sutra , Asaditi chenna pratishedha 
matratvat (II. 1. 8), Jayatirtha in his Nyaya Sudha sets 
out the truth underlying the criticism that Bhedavadins 
attach undue importance to the gkatapata vada. In 
its ultimate analysis, this criticism reduces itself to a 
denial of kartrutva to Brahman. What is behind and 
beyond ghata and pata ? There is the kartru , whose 
existence cannot be denied. If his existence is denied, 
then not only the bheda between ghata and pata is denied, 
but also the existence of ^the creator of this distinction, 
i.e., the kartru. If ghata and pata are not in existence, 
there is no kartrutva behind them. 

If there is no kartrutva, then there is no topic to 
start with. Then, there will be, in consequence, no 
discussion. If we have to accept the existence of ghata 
and pata , then we have to accept the existence of 
kartrutva. Without kartrutva , ghata and pata could not 
have come into existence. In the Sutra , the term 
pratishedha matra declares kartrutva to Isvara, because 
his kartrutva is beyond denial. The lordship of Isvara is of 
an all-pervasive nature and it is his special characteristic 
and there it is beyond the control of another. Much 
less is it capable of interruption (or prohibition). The 
indeclinable term matra (in this Sutra) indicates his perva- 
sive character in its entirety. The words pratishedha matra 
accordingly imply that injunctions cannot predominate over 
him ( pratishedha matra &abdo vidherapradkanyam laksha- 
yati). Therefore karya and karana would have become in- 
operative without a kartru , for example ghata and pata. 

being represented as being in one and the same thing. (See Ibid., 
II. 2. 32-34.) The same reasoning would apply to the co-existence 
of Bhed&bkeda, (See also Anandatirtha’s Anuvyakhyana, II. 2. 29-34.) 
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Ghata and pata depend purely for their coming into 
existence in their particular forms upon a kaytru. Obviously 
ghata could not have had any existence as such before 
it was made, though the material out of which it was 
made was in existence. If there is no kaytru , in spite 
of the materials available in the forms of karya and 
Parana, nothing could be brought into definite form. The 
kartru being undeniable ( auishedhataya para prafikshe pity a 
pratlyate) he avails himself of the karya and Parana and 
brings into manifestation ( srishli ) as the potter having 
under his control the material earth and the wheel brings 
into existence several forms of ghata. Thus it is proved that 
the kartru uncontradictingly possesses in himself by his in- 
herent powers both the powers of ( Devasyesha svabhaimyani) 
karya and karava. Just as if we deny the existence of the 
potter, we cannot predicate the making of the pot, in the 
same way, if we deny the kartru, we are reduced to denying 
the utility of the truth of the illustrative example, via., the 
existence of the ghata, for we should in such circumstances 
have not realized its existence, but only ended in arriving 
at its non-existence. If we attempt to predicate that 
there is such a thing as a non-existent ghata, the very 
idea itself cannot be supported in any form, because its 
very existence is a nullity ( abhavat ). If we want to 
prove nullity (abhava) through an illustration, the question 
of bhava and its character must first be illustrated and 
understood. What is bhava and what is abhava and what 
are their respective characteristics? It is possible to 
describe bhava svarupa from example, but it is not possible 
to do so in the case of abhava svarupa. Where we deny 
bhava svarupa, there we have to infer the existence 
of abhava svarupa. That is why the word matra is 
used in this Sutra. It comes to this : By merely denying 
the bhava rupa which can be attained, we will be 
imagining a non-existent state. This is not what is intend- 
ed by the Sutra. It does not attempt to describe 
anything beyond bhava dharma. It is because it seeks 
to establish the bhava svarupa that the illustrative example 
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of ghata has been sought (by Dvaitavadins). Therefore 
it is that the bhava and abhava of ghata svarupa cannot be 
dispensed with by their mere denial so long as kartmtva 
remains in the kuldla , whose dharma is clearly to be 
understood. The non-mention of kuldla cannot remove 
him from existence. How then can his existence be 
established? It is said that the term matra in this Sutra 
indicates the absolute independence of the potter in regard 
to his discretion as to the forms the pots should take 
( mdtrit babdbhi sdkalye variate). Nobody can hinder his 
independence (in this regard). The thought of denial of 
kartmtva was only adduced by the upholders of the opposite 
doctrine ( parenaiyoktatvat ). The phrase pratishedha matra 
interferes with the independence of the kartru against this 
injunction. Thus, if it is^ stated that he partook of only 
food, it is understood that he left other things alone and 
partook of food only. Therefore, the' mind of the partaker 
of food is signified — his kartmtva is signified in regard to 
the kind of food he has chosen to take, i.e., that he has 
taken only food and not anything else. This peculiar turn 
of mind indicates only a mind which predicates one that is 
thinking of a bhava svarupa and not abhava svarupa. 
Therefore, the use of the phrase pratishedha matra indicates 
that the mind is fixed on bhava svarupa and not on abhava 
svarupa. The topic to be proved is of two kinds : 
svatantram and paratantram (independent and dependent). 
Paratantra is further divided into bhava and abhava. 
Bhava is in turn sub-divided into chetana and achetana. 
While abhava does not come under the headings of chetana 
and achetana , what is the utility of considering abhava as 
belonging to one of these two categories ? However, we 
cannot even assume, for example, that there is in existence 
some one, a very intelligent man, but who never had 
actually his existence. What then is the use of saying, in 
such a case, that such a person (an intelligent person) never 
actually existed and that such a person has never been found ? 
A discussion which leaves away the actual connected 
argument and premises a point of no consequence whatever, 
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is impertinence ( atiprasangat ). Of course, the Sruti text 
Tan mania karute does not concede this impertinence. 
Otherwise, the correct conclusion cannot be arrived at. 
If the term pratishedha matra had a meaning contradictory 
to the Srutis, then, the Srutis cannot be harmonised. 
The term asat in the Sutra only shows B yah man and 
denotes solely bheda, difference. And this meaning the 
opponent has to contradict because Brahman becomes a 
term of plurality. There cannot be many Brahmans 
independent of each other. Therefore Brahman is defined 
here by the term asat. Truly, the phrase pratishedha matra 
used in the Sutra is intended only to indicate the insistence 
to be laid on the right use of one’s intellect for interpreting 
in a feasible manner the Srutis in an harmonious way, 
avoiding thereby all contradictions. Many commentators, 
while accepting the unusual" matter contained in this 
Sutra , and conceding the dharma of bhava , have doubted 
the existence of abhava but left it however in a state 
of doubt. We cannot fit in bhava with abhava dharma 
and abhava with bhava dharma. Because there is 
demonstrably no proof available to fit in the characteristics 
of bhava and abhava with the characteristics of their abhava 
and bhava dharmas ; because they are decidedly of an oppo* 
site nature. Between two white cloths, a comparison may 
be easily effected, but not between two unconnected things 
like meru and mandira (i.e., a mountain and a house). More- 
over, there is no connection whatever between bhava and 
abhava and it is never possible to effect a comparison 
between the two because of their contradictory character. 
A reasonable comparison between two things is possible 
only when both possess the identical qualities and not other- 
wise. Take, for instance, a buffalo and a horse. They 
cannot be compared, because of the inimical and opposite 
characters they are naturally endowed with. Such is the 
nature of bhava and abhava. Their very natures make 
them the opposite of each other and exclude the one from 
the other. A ghata can never assume by itself that form 
[i.e., the form of a ghata). The dharma of one particular 
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thing cannot be made by itself, so that dharma and 
dharmi cannot be one and the same, unless the dharmi 
is acted upon by the dharma. It, therefore, comes to this : 
dharma is the property of a particular thing, which can be 
clearly seen in the dharmi as its property. That which is 
made known by its peculiar qualities, i.e., its distinguishing 
property, that is called its dharmi (the possessor of a 
dharma is dharmi)' Dharmi is the possessor of the dharma , 
i.e., the characteristic property. It is not possible to 
describe these two — dharma and dharmi — in any other mode. 
Bhava and abhava, therefore, cannot be established by any 
other means beyond their actual essential properties. 
Otherwise, the discussion regarding ghata and pata will be 
evidently out of the way if the characteristics not existing 
in one are assumed to be as if they were existent. This 
leads to a result undesirable. How can it be said that 
bhava and abhava do not possess the dharmi bhava ? Why 
not abhava be considered to be absence of dharma of the 
bhava ? Two dissimilar objects which are possessed of dif- 
ferent properties compared with two white cloths possessing 
the same comparable characters are instances for compari- 
son between bhava and abhava. As an illustration, two white 
cloths may be compared in regard to their respective 
characteristics for obtaining a knowledge of them. Simi- 
larly, as an illustration of abhava , may be mentioned merit 
and mandira, the characteristics of which are dissimilar. 
The characteristics found in meru are not found in mandira . 
In this way, abhavarupa is illustrated. In the same manner, 
the characteristics of ghata being absent in pata, any 
comparison between the two (objects) cannot hold good, for 
in the ghata is involved the earth for its original property, 
while that is not found in the pata. In this way, all objects 
of a contradictory character — which are different from each 
other — a r n , stated to be possessed of opposing properties. 
Hence the idea of bhavabhava being considered as abhava- 
bhava and associated with such dharma is repudiated. As 
to things which last eternally and those which are liable to 
eventual destruction, even though they do possess certain 
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contradictory properties, their qualities have still to be consi- 
dered in describing them. The same cannot be said of two 
similar things like sukla pata — two white pieces of cloth. 
Because the two white cloths are similar to each other in 
their qualities. The same should hold good in the case of 
all objects of comparison. The opponent has always agreed 
that two dissimilar things do not agree in their properties. 
And it is not possible to discover any points of similarity 
in two things of dissimilar nature. If, in this manner, we 
proceed to compare two dissimilar objects, which from their 
very nature are patently different from each other and begin 
to describe the qualities of each for purposes of comparison, 
we will only end our argument in incoherent talk. 

If we still insist on so comparing existing things with 
things non-existing (z.e., bhavabhava ) with their respective 
opposing properties {abhavabkava), then it results in the in- 
consistency that the properties and the things possessed of the 
properties ( dharmadharmi ) cannot be differentiated. Then, 
there can be no restriction of thought in understanding 
things existing with their properties and things non-existing 
and their properties ( bhavatvena ab/iavasya cha abhiivasya 
bhavatvena) so that things existing may be described as non- 
existing — as argued in the Nyaya Mhnamsa under the heads 
of Pragabhava , Pradhvamsabhava and A tyantabhnva. And 
then finally a comparison will prevail in knowing which 
things existed and which non-existed. Such must not be 
the way employed for knowing the correct properties of 
things to arrive at a correct conclusion. The whole world 
will not consider such conclusions as deserving of any value. 
Therefore, the terms bhava and rupa are terms indicating 
properties of particular things. And hence we have to 
understand things existent and things non-existent as we 
come into contact with such of them according to the 
context in which they are referred to. This is the proper way 
of interpreting. Should a reader be taught to lay down a 
rule for himself as to how to understand the usage (of bh&va 
and abhava ) in the context in which they are referred to ? 
The latter part of the question suggests the answer for the 
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former. (He must discover the proof and draw the inferences.) 
However, certain things — either existent or non-existent — 
such as ghata, etc., really never existed before. In order 
to illustrate how a thing which never existed before could 
be brought into existence, i.e., to give an instance of 
pragabhava — reference may be made to the utility of things 
such as the earth, which when made into a rounded ball-like 
thing, can be converted into a ghata of any form that one 
likes. This shows how a thing (paddriha) could be used 
and what its properties are. Out of the material earth, a 
form has been brought into existence which did not exist 
before. The inference is that a form not existent before 
( pragabhava ) has come into existence. According to the 
abheda theory, the dharma-dkarmi bhava is not considered 
as an attribute of quality ( vi&eiha saktyd samgachchata iti). 
This may be right for that .theory. But as regards the 
second ( ablmva ) it is, as in the case of the first, unyielding 
and the properties of ablmva are likewise neglected. Who- 
ever accepts the fact that ghata can be made from a rounded 
ball of earth, admits also the existence of bhdva ; whoever 
admits that a thing existent is liable to destruction, he 
should be held to admit both pragabhava and pradhvamsa,- 
bhava. Whence ghata is brought into its form, it cannot 
be compared with a non-existing thing like pata. Nor can 
it be interpreted in terms of the non-existing thing pata. 
Accordingly the states of pragabhava and pradhvamsd- 
bhdva may be described as subjects for comparison to con- 
vince one of how a non-existent thing came into existence 
and also how it can undergo destruction. This is the only 
way to arrive at the right conclusion by interpreting the 
terms used in a particular context. In order to indicate 
that many things could in this way be compared in order to 
arrive at the correct conclusion, the plural indeclinable hi 
is used by the Acharya (Anandatlrtha) in the text {Pratha- 
mehi, II. 20. 14, in his Anuvydkhydna). The topic and the 
matter relating to the topic are related in the same way 
as the supporter and the supported. In order to illustrate 
this view, the Acharya uses the locative case. In all such 
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illustrations, one has to bear in mind the chief topic and 
how the matters relating to it should be viewed and com- 
pared, so that the primary and secondary thoughts may not 
be mixed up ( gauna mukhyatvci vivakskdbkd vasya stkiiatvat 
iti ). Thus it has been clearly proved how bhava and abkava 
are so intermixed in discussion by argumentators, thus prov- 
ing the contradictory conclusion they arrive at, which bears 
testimony in itself to be against the teaching of Sruli. texts. 
Now, the Sutrakara, having proved that there is no 
contradiction between Sruti texts, explains how the term 
Asat should be understood in the correct manner, so that 
such explanation might be in harmony with all Sruti texts 
and at the same time disallow all other methods of argumenta- 
tion that might be in contradiction with it, and proceeds to lay 
down the next Sutra : A pi to# tadvat pra tan gadasa man jet- 
sam (II. 1. 9). If we discussed the term asat in this manner, 
contradictory to the Sruti texts, then our discussion will 
end in disagreement with them {asamanjasam). And thus 
this expression asamanjasam would lead us to assume that 
the Visva (universe) has come into existence without a maker 
( kartru ). How is this ? If we are to accept the theory that 
J agatkartrutva should be assigned to abkava , then we would 
have to say that there exists nothing else than abkava. Then 
Isvara and all others would have had to come into existence 
out of abkava. But it is not so. For if Isvara is ignored 
and denied to be the maker of the jagat, then we will have 
none else to hold responsible for creation, etc. And there- 
fore obviously this is not the meaning of the Sruti text and 
therefore it should not be said that in Pralaya nothing 
existed including Isvara and all other minute forms of 
embryonic matter capable of bringing about creation again. 

It is therefore to prove clearly, by way of illustration, "that 
there were at Pralaya all forms of matter in their undestroy- 
able condition that gkata was chosen to exemplify how 
non-existent things can be brought into creation by the 
maker— -the kartru— by means of different kinds of matter 
existing in embryo. The Sutrakara thus formulated the 
last Sutra, only to declare that everything — i.e., all matter — - 
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was existent in its embryonic form at Pralaya ( asat ) and 
not that nothing was existent at Pralaya. To accept the 
latter proposition would be wrong. Because, the illustra- 
tion of the ghata has been brought in only to drive home 
this point. The all-pervasive character of Paramatman is 
amply proved by evidences, which are not liable to destruc- 
tion. These evidences are clear proofs to illustrate the 
minute embryonic existence of everything during Pralaya 
under the all-pervasive control of Paramesvara. Where 
are these proofs available and what Srutis establish this 
position ? The Bhashyakara (in his Anuvyakhyana ) estab- 
lishes it in connection with the expression Sarva naseshvapi 
iti , etc., occurring in II. 1. 15. 1,88 There the word 
Sarva not only includes those existing at present but 
also all those that have beer^ existing for all time. In order 
to remove the apparent inconsistency involved in this 
statement, he points out that from the given premises the 
conclusion follows that the Paramatman’s all-pervasiveness 
is at the root (of the position) ( Purushasya vyapti mulam 
anumanamuchchyate). The illustration itself amply proves 
the statement without contradiction. Therefore it follows 
clearly as an inference that in Pralaya , Paramesvara and 
everything else (favouring sriskti) did actually exist ( sat 
bhava ) in an embryonic form. If it is suggested by the 
opponent that the jagat originated from abkava kartrutva, 
even that is destroyed by his own argument. Because if 
the Pralaya was such as to leave no vestige of a Purusha, if 
abkava Visva kartrutva is to occur, even the very occasion 
for such a kalpava (assumption) disappears. Because such 
an assumption evidently has to fall back for its support on 
the kartrutva of the Purusha, which was ex hypothesi, de- 
stroyed at the Pralaya. Verily in this world, if the kulala 
did not exist before the ghata came into existence, no one 
could have had the idea of its maker {Nahi loke 

088 See Anuvyakhyana, II. 1. 15, where the full text of the pas- 
sage occurs : Sarvana&eshvapi sudd Sishtatvat yasya kasyaiyuh \ 
NaSoyam vimatopt syannaSatvat kartru feshavan » Dharmd' dharmd- 
irayatvma svlkdryopi niralaye u Anaditvat tit ii 
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pragutpatteh kulalabhavaybh satbrabhiivb g/iatasya kartd 
dnshtah). They would have necessarily asked who is this 
kulalat Naturally one who had not seen the maker, would 
at once reply, “He is the maker of a pot ’’ and thus free 
himself of the confusion. Again, when in the struggle that 
ensued between Sunda and Upasunda, !,:17 when countless 
numbers fell down, there still remained one who was the 
chief cause of their struggle. Thus, there has been never 
an instance where everything went to destruction along with 
the kctrtru as it is opposed te-the..pjmciple of kartrutva for 
a kartru cannot destroy himself {NaiiTlfHa kartuh Pimt- 
shasya avisishtata). Nor while destroying what existed till 
then, can one prevent from coming into existence what is 
going to come into existence in the future. Since he cannot 
foresee what is going to come into existence in the future, 
much less is it within his power to prevent it from coming 
into existence. It really comes to this : leaving the kar/ru- 
4va quite free for what is to come into existence in the 
future in due course, he must say that only what has been 
existent — in the present — has been destroyed. If not, the 
premises assumed will be overruled and contradicted. It 
cannot be granted for a moment that destruction is possible 
for all three periods of time — past, present and future — 
for no one has any control over what is going to befall at 
the next moment. Nor can it be proved. But if it is to 
be assumed that the destruction of what is going to 
happen is also possible, then it has to be described as an 
anomaly 938 [tatrn vyabhichamsyat). 

937 See the Mahabharata for the story of Sunda and Upasunda. 
These were two brothers, the sons of Nikumbha. They secured a 
boon from the Creator that they would not die until they should kill 
themselves. On the strength of this boon, they grew very oppressive 
and Indra had at last to send down a lovely nymph named Tilottama, 
and while quarrelling for her, they killed each other— leaving Tildt- 
tama alone. 

938 Vyabfncharafi is going away from ; deviation ; or leaving the 
right course. Hence an irregularity, anomaly or exception to a rule. 
In Logic, a fallacious hetu, the presence of the hitu without the 
sadhya. 
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PralaycP 39 is the complete destruction of everything 
that has, during the course of ages, been brought into 
existence. Thus, Pralaya is the destruction of existing 
things. There is, however, no reason to co-relate livara 
abhavatva with Pralaya. Therefore, there is no reason 
to predicate that Pralaya indicates such a destruction 
as to include the destruction of Isvara, etc. It is thus clear 
that to assume that nothing existed at the time of Pralaya 
and that everything had been destroyed is a clear 
contradiction. Both the Sutrakara and the Bhashyakara 
accordingly left this point for inference on the part of 
their disciples without dwelling at length on it. However, 
this was hinted at by the Sutrakara in the first words 
of the Sutra beginning with A pi tau , etc. The Bhashya- 
kara asks : What is the profit to be derived from a proof 
which establishes such a e Pralaya (as evidences the de- 
struction of everything including the kartru ) ? Therefore 
laya evidently means the destruction of everything else 
existing except jlva and l&vara which are indestructible. 
And this is the ordinary inference to be drawn. Now, 
we have to prove whether in Pralaya , the jlva and Isvara 
did actually exist. To meet this point, the following 
inferential proofs are available : — At destruction, the 
dharma (matter) and dharmi (properties of matter) were 
never interfered with. In order to drive home this fact, 
the term api in the Sutra is used. The dual term 
tau indicates that jlvatma and livara did exist. During 
Pralaya, dharma and dharmi (matter and its properties) 
did continue. Dharma also includes the opposite adharma. 

030 Pralaya : Pra + laya : a condition in which the exhausted state 
is allowed to lie in an inactive condition, only to be rejuvenated and 
allowed to gain power and start and grow again afresh, as if quite 
new. In other words, Pralaya is a dormant condition of inactive 
existence. In the compound word Pralaya, laya means lurking or 
hiding. How modern science is approaching this ancient doctrine of 
Pralaya is thus expressed by a scientific writer in closing a series of 
papers in “ The New World Picture ” “ The idea of the eternal 

dissolution of matter into waves and the materialization of waves 
back into matter, has now some experimental foundation.” 
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Dhanna and adharma, which are always associated with 
the jlvdtma , can never undergo destruction. There- 
fore, even in Pralaya, though the form of nara 0,0 (human 
form) underwent change, dharma or adharma still remained 
with the bhava. But if it is objected that this is only an 
arbitrary proof intended to gain ground for alleging that 
Isvara and his kartrutva existed even during Pralaya , the 
reply is that the word dsraya used in the Sruti text 
{Pralaya kaMvarti dharmah sdsrayah) clearly proves 
that Pralaya also sought the asylum of Isvara. It sought 
refuge in Isvara saying, “Now, I have done my portion 
of the dharma as per your will” ( Dharmatvat iddnimtana 

dharmavat). Even dharma is represented as having 
subjected itself to the kartrutva of Isvara in its work 
of destruction. Evidently the seeking of this kind of 
refuge which results in subjecting Pralaya dharma itself 
to the kartrutva of Isvara makes it nothing more than 
perform the function of a jlva. The fact is that in Isvara 
alone the karana cheianatva exists. It is not possible 
to eradicate this kartrutva from Isvara, who is the sole 
repository of all causes. It is not within the physical 
power of any one force beyond Isvara to remove from Isvara 
his kartrutva and kdranatva and place it in another 
( N ackatlndriyayok dharmddharmaybh adhishthaf ritvam 

Uvarddanyasya upapadyate). Therefore it should be impera- 
tively agreed to that in Pralaya the controlling power 
over dkarmd-dkarmi and the jlvdtma does exist along 
with Paramapurusha. 

Verily, if it is to be agreed that bhava only existed 
in Pra\aya , then it is not necessary for us to admit 
that dharmd-dkarmi existed separately seeking asylum in 
Isvara. This point must be made clear — whether bhava 
is separate from dharmd-dharmi or included in it. Do 
you mean to say that the characteristics of dharmd-dharmi 
exist in the cause or in the effect or in both during 
Pralaya ? Or, if it is granted that Sal signifies akdranatva, 

940 Nara means dosha $ahita jivatma, i,e„ the jiva taken with 
fcis taint, 
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then the reply is that we have to accept for granted 
that nothing existed. The contradiction thus arises that 
those things that existed from eternity did exist in 
Pralaya. In certain places, it is also said that everything 
existed during creation. However, nothing came into 
existence during creation which never existed before or 
during Pralaya. If it were otherwise, karya which existed 
from beginningless eternity would have gone without a. 
karaiia. Because from A sat, there can be no cause for 
action. (That is, from non-existence, there can be no 
existence.) All causes leading to creation will have to 
be considered as having ceased to exist. Let it be so. 
If it is agreed that from a certain cause not foreseen, 
sriskti came into existence in the beginning, then Pralaya 
also should be agreed to have come into existence from 
some unforeseen cause. f It, therefore, naturally follows 
that there was in existence something unforeseen from 
beginningless time. This, therefore, has to be assumed. 
Such a thing did exist in Pralaya. Even the present 
existing thing came out of that unforeseen cause which 
was existing from beginningless time, wherefrom our 
present premises came into discussion. As we agree 
to this, the other also will have to be agreed to in 
the same way. It cannot be asked whether there existed 
no cause in the beginning of time. In the same way, 
Pralaya shows plainly that there was enough cause for 
it, Pralaya being the proof for it. How ? In Pralaya 
itself, sufficient illustration of what previously existed from 
beginningless time, the cause of which could not be 
ascertained, is fully proved. Else, there would not have 
been sufficient cause for Pralaya. Pralaya did not destroy 
beginningless time. If not, how could effect come 
into play without any cause ? Therefore, we have rightly to 
infer that cause and effect did exist in the interval of time 
between the beginning of creation and its end {i.e., Pralaya ) ; 
just because there existed things unforeseen in Pralaya , 
therefore we have to infer that cause for it did exist 
ii) Pralaya , 
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To understand even adikala, we have to infer the 
unforeseen causes which existed before in beginningless 
time and thereby seek to establish the causes which 
brought about mahadadi kdratia. oil This must be clearly 
said. In adikala, nothing could be foreseen. Later on, 
out of the unforeseen causes that existed previously, 
things came into existence, and helped to give rise to 
adyam. That which previously did not exist later 
came into existence. This is the general saying. This 
removes the doubt. If so, we ask that which did not 
exist previously, how did it come into existence 
later ? However that may be, it is not questioned how 
that which was not in existence even before the time of 
Pralaya came into existence later. We explain usually 
that which was not in existence previously came into 
existence later. This explanation is objectionable because 
how could it be possible that what never existed before 
should have subsequently come into existence? That 
could not possibly be. If there was nothing that could 
as efficient cause ( nimitta kamna) give rise to the 
existence of everything, though not seen by us, creation 
would not have been possible in the beginning of time. We 
never said for a moment that what we never saw did never 
exist. Then, how is it possible to say that what- 
ever came into existence in the beginning of time 
(Adikala) such as mahadadi , came out of nothing 
as its cause ? If creation came into existence in the begin- 
ning, we cannot say, however, it came out of nothing as 
such an assumption would be a clear contradiction, because 
all unforeseen things cannot come within our observation, 
even if we desired. Then, why should we not assume that 
mahadadi came into existence during creation out of some 
unforeseen causes which are not known to us ? As the 
unforeseen causes cannot be closely examined by us, even 

Mahat is the second of the twenty-five elements or tatlvas 
recognized by the Sankhyas. In Sankhya philosophy, Mahat 
stands for the great principle, the intellect (distinguished from 
M<was) A the §econd of the twenty-five elements alcove referred fo, 
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if we desired, as it is beyond our reach, we have simply to 
grant the existence of the unforeseen causes, in order to 
bring into existence the mahadadi sriskti. Then, let it be 
granted that from unforeseen causes only things came into 
existence. We cannot, however, deny that there was 
nothing unseen before, for it is not possible to prove such 
a statement. In order to gain a correct understanding we 
have to lean upon a particular conclusion, which is indispu- 
table in order to establish what we seek to prove. If you 
cannot grant that there existed what was beyond your 
perception, then there would be no cause whatever for 
anything to come into existence. In that case, where is 
any Pralaya at all and where, the proof for it ? Pralaya 
also, in such a case, would be rendered apramanika and 
would be impossible of belief. Because you did not see it 
with your own eyes. Evefi so, Xsvara and others, whether 
they existed or not in Pralaya , cannot be perceived by you 
and even a statement about Pralaya would not stand as 
proved. And so the opponent will have his statement 
disproved. This is what we have to understand. Neces- 
sarily in Pralaya , we have to assume that certain things 
should have existed which were capable of bringing into 
existence creation in the beginning of time. It is thus : The 
creation of the Universe is a series of creations in one 
continuous flow ( Visvasantdnoyam driiya santana sunyaik 
santdndbhirarabdhah santanatvdt aranlya santanavat ) which 
cannot be understood by those who are devoid of a continu- 
ous flow of perception, and it cannot be realized by them 
how this series of creations came into existence ever since 
the beginning of time ; just as the trees in the forest ( aranlya , 
santanavat ) 942 form a continuous flow (one succeeding the 
other), so is the universe which forms a continuous flow 
of creations, one following the other. Therefore, even 
the present creation of Brahmanda came out from the 

242 It may also be explained in another manner, Aray.i being 
interpreted as “relating to Arani ”. Araij.i is a piece of wood of the 
Sami tree used for kindling the sacred fire by attrition ; the fire- 
producing wooden stick (.Arayifr agniydnih). 
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embryonic state that existed in Pralaya , out of which it 
came into existence in its present form. Even though 
it existed for ever, it is said to have existed from the 
beginning. In other words, that which is like a small 
light has become a big glowing torch. In the same way, all 
these series of generations cannot be rooted out, because they 
still remain in their embryonic state just as a small light 
keeps constantly burning. It is never possible to eradicate 
these little paramdnu wholesale at any time, because they 
are capable of coming to life again. If it is assumed that 
they were so eradicated , then, we have to assume again that 
they resumed their existence by the air beginning to blow. 
Even the series of terrestrial globes ( bhugola ) cannot be 
thought of as having been rooted out at any time, because 
of their endless series in existence like particles of glowing 
fire. This phenomenon (Priya) r ls at all times under the 
control of the Supreme Kartru. If so, then, it must be 
agreed to that all dJiarma and adharma and all causes are 
brought to effect by the Supreme Kartru , just as the happi- 
ness or sorrow that attend on the body of Devadatta are 
born of Devadatta’ s own peculiar characteristics and his own 
personal endeavours. What all peculiar things Devadatta 
does, owe their origin to his peculiar personal characteristics, 
born of the smell of his previous birth ( SragCidivadityddi 
anumanena vuhitra karyanyathauupapafyd). According to 
the Sruti text Jyotisktdmeua svarga kbmo ya/eia, mn V6 Brdh - 
manayava guret tarn satdmeva yatayet , iti, 0 *' 1 it has to be un- 
derstood that Devadatta, by reason of his own peculiar qua- 
lities, offers the Jyotishtoma and other sacrifices and attains 
svarga, etc. This is the right way to understand. Now, if 
you think that it is not so — that it is not by his labour that 
Devadatta attains svarga and that he is ignorant of the 
future, then, you will have to answer whether it was possible 
for Devadatta to earn his happiness or sorrow by his own 
special qualities or as the fruit of the series of actions in- 
herited by him (Devadatta iarirdder Devadatta vibesha guna 

943 Chch. Ufa., VIII. 12. 

844 Ibid., VII. 24. 1. 
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janyatvam kim sakskat sddkyamuta paramparayava). It is 
not, however, the first ; because you have not agreed to 
accept that dharma and ad liar ma which existed previously 
were the ones which impelled Devadatta. And it is also not 
true that the bodily happiness or otherwise of Devadatta was 
not the result of Devadatta’s own labour, just as it was 
seen in Yagnadatta’s instance. It evidently proves itself 
that the results came only out of the labour in previous 
births as the result of the worship offered to deities then. 
It cannot be said that Isvara is responsible for any part of 
the fruits of the actions born of the peculiar characteristics 
of Devadatta. From what is now happening before us we 
are helped to think of what might have been their cause. 
Even the beginning of creation is evidently the result of 
causes unforeseen and antecedent to it and yet we are led 
to think that what did not exist has suddenly come into 
existence. If that is the idea we maintain, there will be 
neither an end to the means to be adopted for sacrificial func- 
tions such as Jybtishtoma , etc., performed in order to win 
svarga nor an attainment of the objects to be achieved by their 
performance. Having adopted an uncertain procedure 
probably an unintended end will be reached ; for generally if 
the deity that is to be invoked in a particular sacrifice is 
unknown, the result is that svarga and the rest (of the 
salvation) sought for will remain unattained. Therefore to 
attain a correct result, he (the sacrificer) should find 
out all advantageous means by which the attainment 
of svarga, etc., might be enabled to be accomplished. 
If so, then, even to obtain a knowledge of Pralaya, we 
have to seek such correct sources of information as will 
help us to secure its correct meaning without any of 
the existing facts being contradicted. It is thus : we 
cannot say that time was not existing even before Pralaya 
and that the expression “in the beginning” does 
not suggest that time was not in existence previously. 
It is not right to premise that before Brahman came into 
existence there was absolutely nothing like Brahmanatva 
and even if we did so assume, we will have drawn an 



616 


INTRODUCTION 


inference which is liable to doubt. Therefore, it is not 
enough to take into account only the time at which 
Pralaya occurs, because we will not then have taken 
into consideration all the factors then prevailing {/>., 
at the time of Pralaya). If we do not so take into 
consideration all the then existing factors at Pralaya , 
then we cannot be expected to arrive at a correct 
conclusion. 

In this way, if you say that it would be an error 
if we assumed that there was before Pralaya a Brahman 
who had neither a beginning nor an end, the reply is 
it is not so. Because, in all Vedantic argument, we 
have to draw an inference. Thus, (to understand the 
position), in the example Parvata agniman ifyddatt , to 
determine the question whether there is fire (agni) on 
the mountain or not, we lean"' on smoke (dhuma) and 
are thus led to draw the inference that there is fire on 
the mountain. This is the only correct manner of 
determining the truth ; else our inference would be 
thrown away. If it is said that there are other ways of 
determining the existence of fire on the mountain, then, if 
that be so, how can contradiction find place in the argu- 
ment? If the correct method of reasoning correlating the 
different limbs of the argument is employed, having 
regard to the particularity of time, the very face of the 
contradiction will cease to exist. Putting aside the 
point whether an entity like Brahman {Brahman a vyakte) 
came into existence anew ( adyatva ), whether it did exist 
without beginning (anddyatva), to prove merely, for the 
time being, the existence of Hiranyagarbha and then 
to say that Hiranyagarbha disappeared in Pralaya can- 
not help the opponent to succeed. By first assuming 
the existence of Brahman, do you also assume that viiva 
existed with all Brahmanda or that it only came into 
existence as the result of a new creation ? Not the first ; 
because it does not answer your purpose. Evidently, it 
is the second ; because you have agreed that at Pralaya, 
everything including Brahmanda went into destruction. 
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If Brahmanda did not exist at first, there can be no Pralaya 
which could come off at the end. If you say that things 
came into existence in the same way that flies come into 
existence in the fruit of audumbara and fire from the 
internal part of the audumbara , 9i3 then there would be no 
cause that would give rise to further results and it would 
be just like the sprouting of a cotton plant from a pot 
in which no cotton seed had been planted. Then Time, 
Fire, Rudra, etc. — none of these — should have existed. 
As for the second alternative, there would be no cause 
for Pralaya at all. And the happening of Pralaya itself 
would be impossible of proof. Then, we will have nothing 
whatever to assume, and no kind of existence whatever, 
such as fire, wind, and the series of things, gradually ending 
with darkness and neither tree, mountain nor other object 
left to us, and no Pralcfya whatever — thus landing us in a 
vacuum of nothingness ( avayavasunya samayasiddheh). If you 
assume any one of these — of this series of fire, wind and the 
series gradually ending with darkness — you will have 
assumed either all of them to be existing or none at all. 

Fifthly, if the terrestrial globe is assumed to be 
in existence always in a successive series ( santana sab- 
dennochante, ), will we be making an unwarranted stretch in 
our assumption? In the first place, there is a way for 
establishing the truth. But then the minute embryonic 
particles forming the ingredients., as it were, for the 
scattering of the seeds and bringing into existence the next 
creation, will have to be assumed to have existed without 
destruction. Secondly, if not, there is nothing else left to 
lean upon. Seeing these contradictory fallacies, we have 
to ignore all arguments. Therefore, in order to save 
this position, the granting of such an assumption would 
prove ineffectual, inasmuch as the cause which made 
such an assumption possible would be subject to destruction 
and nothing could possibly come into existence anew. 
Thirdly, it would end in a false conclusion (apasiddMnta). 

848 Ara$i, churning wood used in the production of sacrificial 
fire. See footnote on page 613. 
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Gradually, there would be an eradication of all argument. 
Fourthly, it is just like assuming the existence of the 
threads of a cloth when the whole cloth has been destroyed, 
which is an evident wrong deviation (from the truth). 
If the minute particles ( paramanu ) from which the 
existence of the world was assumed to have come into 
existence and developed by multiplication, even such 
an assumption would be rendered false and go without 
proof. 

To assume only one of them would be a wrong 
deviation ( vyabhicharah ). A cause for a beginning means 
ass um ing the existence of a cause for a series of all 
things existing — fire, wind and the rest of the series 
ending with Pralaya. If we assume that one particle 
came into existence and then multiplied itself into two, 
and then into three and thus in a series of multiples, 
creation came into existence, there will be an occasion 
for a serious objection. Therefore we have to discard 
even the second inference as well. Brahmimla did exist 
originally and did not come into existence anew (at 
Pralaya). If we agreed to assume its existence, the source 
from which it was brought into existence would be 
subject to destruction in Pralaya. We should construct 
our arguments in such a way as to establish Pralaya 
from proofs obtained from the Agamas. In order to arrive 
at such a conclusion, the chief thing required is to put 
together proofs (from the S dstras) which do not contradict 
each other. If we did so, one would not be enabled to 
say that some of the proofs adduced are unimportant or 
uncommon. If important links are thus sought to be 
omitted on the plea that they are unimportant or 
uncommon, then, there will occur a renunciation 
of the support sought from the Agamas . This being so, 
how can it be said that you seek your support from the 
Agamas only ? Thus, it is clear that every link of proof 
afforded by the Agamas should be accepted and closely 
followed. In this manner, it having been established with the 
aid of proofs drawn from the Agamas that jlva and Isvara 
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did exist in Pralaya , it follows as equally established that 
the properties of all things in their embryonic form did exist 
in Pralaya (dharmadi satvamapi sadhitam). Else, there will 
be a clear contradiction if we concluded that in Pralaya 
there was only abhava in the form of asat. Having thus 
far maintained one side of the argument, and a cause being 
established, the fact that Prakriti and the rest existed is also 
established (Evamddi kdryam pakshlkritya sopddduatva 
sddhane prakrityddi siddhirapi drashtavyeti). In the very 
first Sutra, in order to remove this contradiction of abhava 
kartrutva and to repudiate it, the anumdna has been clearly 
placed (for correct inference being drawn according to the 
Agamas). The Sutra (propounded by Badarayana) Drish- 
tdntabhavdP 46 clearly lays down the principle that the 
creation of the universe was not the result of abhava 
kartrutva , for Isvara, the Karta, did exist in Pralaya. 
Pralaya is the result of the will of the Karta. Out of 
his free will, Pralaya took shape, just as we assume that 
a piece of ■ cloth or some such thing ( patadau ) had a 
maker. In all places wherever ellipses are to be filled in, the 
filling in should be done in such a way as to remove contra- 
diction. If we assume that abhava existed in Pralaya and 
then proceed by admitting mahadddi came into existence, 
this very assumption would be a clear contradiction of the 
actual existence of matter in embryonic form, which will have 
to be doubted. In order to completely expel such a doubt, 
the expression sarvatra is used .... By the word karta we 
have to understand that he is a Buddhiman , i.e., the knower 
of all things. If you assume otherwise, one who begins to 
argue, leaning on abhava kartrutva , will surely fall into 
contradiction and fail to arrive at a sound conclusion 
{Abhavakartrutvavddindm pratisiddha sadhanatdprasangdt ). 
There will be no use arguing with such a person. Where 
is the objection (to the above statement) ? There is no 

946 The reference is to I. 1. 1. The discussion referred to in it 
is one relating to Brahman and not abhava . The Sutras propound 
a jigndsa about Brahman and not about abhava . The word Brahman 
includes Brahmasvarupa ( Karti ), Agamas , Vedas , etc* 
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ground whatever to infer kartrutva in abhava. The Sutra 
Drishtdntabhdvat w clearly meets the opponent’s doubt. 
And this again is amply proved in the Sutra, Svapaks/m 
dbshdchcka. w In fact, this Sutra becomes the commentary 
for the previous Sutra. This lays down the procedural 
order to be followed. We should never be at variance 
with the truth of the statement in the Sastras which says 
karyatvat ghatavat, i.e., chetana kartrutva exists always 
as is seen in ghata. The destruction of chetana should 
be understood in the same way as a ghata should be 
when it is destroyed. We should not doubt the fact that 
without chetana kartrutva , it is possible to create as 
is seen in the bringing into existence of a pala {patbt- 
pattivat). If we agreed to the proposition that the ghata is 
destroyed, it should not be assumed that we have agreed 
to the (other) proposition that the maker of the ghata is 
(also) destroyed. There is no reason whatever to think of 
the destruction of chetana kartrutva in our argument. It is 
our duty now to discuss and prove whether the chetana kart ■ 
rutva existed quite intact or not in Pralaya. It is generally 
seen that even though all the plants die out in the dry season, 
soon after a time we notice sprouts coming up, thereby 
proving that there were the seeds that had not been per- 
ceived. From this phenomenon, we cannot assume and 
premise that at the destruction of the threads of the cloth the 
cloth could come into existence again (of their own accord). 
When the world comes to perish at the occurrence of Pra- 
laya, it cannot be assumed that the Great Maker as well as his 
kartrutva have also perished. He had still his kartrutva 
existing in himself. We cannot say for a moment that the 
Maker and his kartrutva originated afresh. Such an 
assumption would be wrong. In order to refute such 

II. 1. 9. The text of the Sutra is : — Natu dri sttfan/abfiavat 
(Not so ; as there are parallel instances), 

848 II. 1. 10. This Sutra may be thus rendered: “And on 
account of the^ objections to his view”. It immediately follows 
Natu dri shfantabhavat, and is referred to below as explanatory of 
the latter. 
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an idea, and to establish that even in Pralaya the Maker and 
his kartrutva did exist and there was no annihilation of the 
Maker and his kartrutva , the expression asat (a+sat) Si9 in 
the Sutras, Asaditichenna pratishedha mdtratvdt (II. 1. 7) 
and nine other Sutras in the A sadadhikaranam has been 
used. It is very easily inferred that such a state of 
annihilation could not have been possible. It is for this 
reason that the next Sutra Drisktantdbhdvat was enunciated 
by the Sutrakara, to drive home the fact that kartrutva 
did exist in Pralaya. Nor could it be a fact. If annihi- 
lation had been agreed to by the Sutrakara, it would not 
have been possible for him to prove the kartrutva of 
Isvara (livarasya jagatkartrutvam ) from the annihilated 
stage and it would also go against his own utterance 
{ukta viruddham ). The Sutra Sdstrayonitvdt (I. 1. 3) 

also strongly refutes the ^existence of such an annihilated 
state and argues strongly against such an idea. Inferen- 
tial premises must be supported by correct proofs so as to 
lead to the existence of the Maker and his kartrutva. The 
existence of the Maker at all times was never for a moment 
doubted by the Sutrakara nor has he doubted the existence 
of his kartrutva at all times. What is the purpose of our 
going in quest of the proofs provided by the Agamas by 
inferential premises ? It is only to establish the existence 
of Isvara — and his kartrutva at all times — that we seek for 
aid in the Agamas. If it were not so, there would be no 
necessity to begin such a discussion, if the proofs in the 
Veda would not establish the existence of ISvara and his 
kartrutva at all times. Such a jignasa would be fruitless 
and it were well it had not been begun (at all). Then, what 
should we do ? The only answer is that Agamas alone sliould 
help to clear our doubt and on the clear proofs afforded 
by them we have to lean and agree to. If we, after discussion, 
understand correctly the meaning of the Sruti text Yatova 
imani bhutdni jayante Hi , 9S0 etc., and agree to its con- 
clusion, then there would be no further cause for us to doubt 
949 The word Asat denotes the great Avyakta ag Brahman, 

980 Taftt. UP a.. Ill, 1, 
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the existence of isvara and his kavtrutva at all times and 
there would be no cause for any contradiction to arise. 
Thus, from correct inferential premises, we have proved 
beyond all doubt that the creation of viiiva never came out 
of abhdva kavtrutva, . Having assumed the doubtful argu- 
ment that the visva was created from abhdva kavtrutva , 
we have arrived at the correct proof that the creation of 
viiva is only possible with Isvara kavtrutva and his existence 
at all times ( Isvara kavtrukatvam samarthitam). From 
the same conclusion is met the opponent’s argument and 
the objection against it in the next Sutra, Tarkftpra- 
tisthanadapi any at h an u meya m iti chedevamapytviirmdksha 
prasangah (II. 1. 12). 

Because discussion of one kind has not proved profit- 
able, if another indefinite kind of inference is had recourse 
to, away from the provision of the Agamas, the argument will 
be driven away from the one position that would lead to 
salvation ( anivmoksha prasangah). This is the explanation 
for the objection. The Sutra states that when a start (in 
discussion) is made on the basis of a certain inference, in 
keeping with the Agamas, if one happens to arrive at a 
difficulty (in the purvapaksha ), he should not at once 
jump into several other kinds of inferences, exceeding the 
provisions of the Agama, for fear the purvapaksha discus- 
sion will not lead us into a correct siddhdnta, and thus fail in 
helping to attain at our object. Generally, the purvapaksha 
starts on account of certain doubts that could not be cleared 
from the proofs (pramdna) put forward by us ; we have to 
arrive at the siddhdnta by closely examining such proofs 
which could be harmonised and which could help us to arrive 
at a correct conclusion. Inferences themselves cannot be 
final proofs. Why ? Because, if one inference fails, we should 
not think we can at once start off with another inference. 
What is an inference and what are its limits ? We should 
not premise things that are unnecessary, untrue or ungranted 
by the Agamas, for we cannot get acceptable proofs from the 
Agamas for them nor can we agree to them. Nowhere 
jt found justified that when an argument that has been 
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started, on certain premises, is found to be inconvenient, 
that we should issue forth with another mode of argument, 
contrary to the original one [na tarkonumanat bhidyata, 
iti ). You should not say that the new method of argu- 
ment is more profitable and that it is possible to gain 
proof for it. Why? Because logic did not establish 
the original argument ( tarkapratishthanat). And so, we 
have had to seek some (other) kind of solution. No- 
body has prevented us from seeking out the solution at 
hand. It is said that through discussion and inferences, 
you have to prove and arrive at the conclusion, removing 
the doubt. Therefore this mode of endeavouring to subsist 
in different receptacles of argument (vyadhikarana) by 
changing from inference to inference, one contrary to the 
other, is not seen in the Agama. Just because the first 
method of argument pro\jed a failure, that we should start 
off a contrary one is not permissible. It is to remind one 
of this provision that the Sutrakara sets down this Sutra. 
Discussion ( tarka ), according to the Agama, should never 
change from one mode of argument to another. Or, if one 
inference does not help to put forth a correct argument to 
establish the truth, the most suitable thing to do is to 
find out proofs which will best harmonise with the Agama. 
(That is, the inference should not question the Agama , 
which has for its sheet-anchor the pervasion of the Brah- 
man ; an argument that controverts Paramesvara vyapti 
ends as apratishthita tarka .). 951 How could an argument 
become untrustworthy ( apramagia ) ? By its inability to arrive 
at a correct conclusion and by its being obliged to draw 
inferences to the contrary. This is how it should be 
understood — the apratishtha character of the argument. It is 
to clear up this doubt that the Sutrakara has laid down 
this Sutra, so that no one may fall into this blunder and 
invariably to find out such proofs which would satisfy the 
Agamic standpoint. Therefore, the searching of proofs for 
an argument means the comprehension of the Agama 
(standpoint). Therefore, the latter part of the Sutra 


961 ynsteble logic or reasoning ; hence unprofitable} useless, 
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(aiiyatkanumeyamitickef , etc.) lays down clearly that such a 
constant change of arguments from one to another leads to 
fruitless discussion and ends in the putting olf of the 
attainment of mokshct. Agama is fixed as the only means 
of obtaining correct pramana. In order to lay full stress 
on accepting Agamic proofs as the sole truth, the com- 
mentator (Anandatirtha) uses the expression akshai&gtvmi 
mulasya in the later half of the verse (in his Aniwyd- 
khydna ), 952 thereby meaning that just as the axle of a 
wheel is to the wheel itself as a pivot, so the Agama is 
the chief pivot on which all arguments by the aid of tarku, 
should be made to turn by the drawing of inferences. 
If Agama is thus accepted, there will be encountered no 
contradiction and the truth will be established. The 
chief point in view is that all inferences to be drawn 
should be authoritative and agreeable to the Agama?™ 
What the Sutrakara means is this Whatever was drawn 
as inference with the given data, must be proved by the 
Agamic proofs, so as to harmonise the argument with pakska 
linga vyaptimatva. In this lies the skill of the argumentator 
as to how he searches into the Sastras to establish the irrefu- 
table truth of the inference. If not, his tarka, being away 
from the Agamic proofs, can never establish the truth (of the 
inference). Therefore, it is only through the Agamic 
pramama that we can establish the truth of the inference. 

What is the purpose of our making an inference ? It is 
only to seek the truth by the help of Agamic proofs. 
First, in order to find it out, we start by making an inference 
from the given data. With the help of it, how can we arrive 
at a correct result, if we do not closely follow the Agama 
and select proofs that will help to harmonise with the 
inference? No fawn {karina&dva) ever tries to go against 
its will into the gaping mouths of a wolf, if it wants to get 

952 See Anuvyakhyana (T. R. Krishnachar’s Edition, page 177 ): 
Agamanugrahabhave natarkasydt pratishfhiiafy | Akshaj agama mu laky hd- 
syddevdsya fratishthitaJi [| 

953 All discussion is subject to the cardinal doctrine Pakska linga 
vjdfti. 
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away from it. The very fact that it cannot thus save itself 
is evidence enough for the opposite view. Secondly, even 
if we assume the contrary as a fact and proceed to argue, 
saying that the first inference was a wrong one, then 
what follows ? In such a case, both the inferences will be 
rendered wholly groundless. Thus arise a series of contra- 
dictions between one set of proofs and another and 
the doubts relating to the proofs themselves become 
obstructed, the one to the other, and go uncleared. 
It is not infrequently so. Therefore the first aim of the 
argumentator should be to determine the meaning of the 
Agama , in order to obtain a path with its aid. The second 
point one has to keep in view is whether a statement is in 
accordance with Agamic proof or if not, how could such a 
proof be available in the Agama and how is it to be made 
available. This should $e the aim of the argumentator. 
At all times, he will necessarily find the proof fully support- 
ed by the Agama , because Agama stands for the Sastra 
just as the axle-wheel stands to the wheel itself. The 
established truth will be such a one that it could withstand 
any kind of refutation and the opponent will be successfully 
beaten down. There cannot be two opposing proofs for 
arriving at one established truth, for that would result 
in inconsistency. If every kind of inference can help us to 
arrive at a final conclusion, whether with or without the aid 
of the Agama, then every one will think that all the inferences 
thus drawn are unfounded. In order to save us from this 
position, the Sutrakara has definitely laid down in the 
Sutra that this is the only way to draw an inference. 
Else the arguments by which such contradictory con- 
clusions are reached will result in the failure to realize 
moksha (Evam anirmoksha prasangah). And this is 
clearly pointed out in the Sutra. Therefore, we should 
understand that all inferences drawn should be autho- 
ritative and subject to proof from the Agama. The 
inference drawn should be such a one that no opponent could 
oppose it from the Agamic standpoint and it should be free 
from flaws, judged from the position taken by the Agama. 

40 s 
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If one step of the proof fails to harmonise with the Agama, 
then the whole of the proof will, from the point of view of 
Agama , fail to be authoritative. Also, it will be subject to 
Agamic refutation. If one correct method is not properly 
followed throughout, then the inference drawn wiil not only 
have failed to establish the truth but also it will have repulsed 
itself. Some commentators have coupled this Sutra with 
Sutras like Navilakshanatvat (II. 1. 4), etc., and 
have thus tried to establish that the world is a material 
cause for Brahman for purposes of creation. If this is 
conceded, Prukrityadhikamm becomes superrogatory. 
For which reason, they split the Sutra into two parts and 
treat the first part Tarkapratiskthanat as describing the 
conclusion {siddhantataya varmyanti). The commentator 
(Anandatirtha) opposes this view. Because the questions 
arise (1) whether the argument '•has failed and further 
argument is impossible of being adduced ; or (2) whether 
the argument cannot find sufficient Agamic proof to support 
it ; or (3) whether it indicates the inadequacy of search into 
the Agama for the requisite proof. The answer to the first 
question is hidden in the question itself. This is in fact so 
(«.<?., implicit in it). Because one who attaches himself to 
Sankhya philosophy does not admit that he has failed in 
his argument, even though he fails to secure Agamic support 
and does not mind it. In his own opinion, he does not 
desire to retrace his steps to obtain a connection for fear 
his opinion may prove redundant. In his opinion, he 
thinks that the Sutra &%stray5nitvHt (I. 1. 3) is explained 
clearly by the subsequent Sutras , tkshifcrnliabdam (LI. 5), 
etc. and Amcmanikamapyekeshamiti (1.4. 1 ), etc. The second 
standpoint is also objected to on the ground that Agama 
being like an axle-pole (akshafa) for all its proofs, in 
order to get at it, we have to search how far the kartnitva 
of Parabrahman is proved and select such proofs in support 
of the inference drawn. There must not be the slightest 
room for the opponent to refute. This the Sutrakara 
points out and indicates how to draw the inference and how 
to select Agamic proofs free from flaws. When the SutrakSra 
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has himself thus shown the method of selecting the Agamic 
proofs according to the Brahma Mimdmsa Sdstra , how can 
one say that the Sutrakara has not himself established the 
truth by the method of discussion ( tarka ) employed by him 
and how can it be open to objection ? Of course one set of 
commentators do blame another set of commentators. 
Notwithstanding their objections, an argument correctly 
put forward, and directly in search of the truth accord- 
ing to the Agama, cannot be said to have gone 
off unestablished from the right path. Such an argument 
cannot be easily discarded. Accordingly, the Sutra 
briefly means : no tarka can be easily discarded which 
supports an inference established by Agamic proofs 
intended to postulate the all -pervasive kartrutva of Para- 
brahman ( Vydptyddimatvena prdmdnydprdmdnya Parana). 

Proceeding, he comnfents on the next Sutra, Etena sishtd 
parigrahd api vyakhydtdh (II. 1. 12). In order to prove con- 
clusively that the truth underlying Sruti texts should be 
admitted in their entirety, Sruti texts do not as between 
themselves contradict each other. They cannot each of 
them be refuted with the aid of others. But all of them 
should be interpreted harmoniously as a whole for arriving 
at the truth. Tarka should be so used that a harmonious 
interpretation is arrived at and that in a manner not 
inimical to the Agama. This is the gist of the Sutra , 
Etena sisktdparigrahd api vydkkyatdh (II. 1. 12). From 
the above (Sutra), the remaining ( Sruti texts) which 
had proved unacceptable to certain wise commentators, 
have also been commented upon (here). In this Sutra 
(II. 1. 12), the Sutrakara says that he has taken 
into consideration what has been left out by wise com- 
mentators and has commented without reserve on the 
true import of all Sruti texts, including those which 
have proved unacceptable to them. Some commenta- 
tors comment like this : By the expression Etena in 
the Sutra they refer back to the Sutras, Navilakshanatvdt 
(II. 1. 4), etc., which are not to the point. Thus, they 
accept to a certain extent the meaning of the Upanishadic 
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texts, so far as it helps to put forth their argument and 
leave away the rest, for fear of meeting with contradiction. 
They also have been considered as useful to the argument 
and commented upon in this Sutra, as it is adduced to 
be important by such writers as Manu, Vyasa and other 
commentators. These latter eminent men have taken the 
Sruti texts as a whole in supporting the anvddi kdrana vdda 
by the Vaiseshikas. That has here been contradicted. 
Let us first consider their doubts and their reasoning. 
The seeking of a solution for this is by means of 
application by analogy (atide$a). 0Bi There are, it is said, 
two sets of argumentators — the Sankhyas who hold to the 
doctrine NirUvaratva and the Vaiseshikas who hold to the 
SUvaratva. It is fitting that both these contrarieties should 
be considered. Some hold a view opposed to the granting 
of jagatkdranatva to Brahman. But the Sankhyas refuse 
to concede the very existence of a Brahman. The one 
question that has led to differences of opinion among 
Vedantins as between themselves is the granting of 
jagatkdranatva to Brahman. Even the views of those 
opposing the granting of jagatkdranatva to Brahman have 
been taken into consideration. Vaiseshikas> though they 
grant the existence of Brahman and concede that the 
jagat is the nimitta kdrana, do not agree to the jagat 
being updddna kdrana. There is thus a little difference 
of opinion here. Hence the use of the word Hskta — 
a part of the Sruti remaining unaccepted by the 
Vaiseshikas. Satkaryavadins, who accept the Srutis 
in their totality, need not be considered here, as they 
do not fall under the category of siskta parigrahas. If 
they are also to be included in this connection, the 
argument will become too elaborate and become rambling 
( viparivartasydt ). In such a case, we would have to 
consider the performance of sacrifices and the pain 

884 Atideia is of five kinds : Sastratidiia, Kdryaiideia, Nimittati- 
deia y Vyapadeidtzdlia and Rupatideia. Atideia 3$ usually expressed 
by words showing likeness or resemblances, such as im % vat % 
sadrufa) etc, 
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inflicted on animals thereat. This is held over only to 
save a lengthy argument in which the Veda could be 
shown to support the position that no pain is inflicted 
on the animals offered as sacrifices. Multiplying arguments 
on this scale is not our purpose. Principles and rules 
are numerous. How can this Sutra be limited in its 
application? The Sutra aims only at disowning the 
attitude of the two sets of argumentators to a certain 
extent, by agreeing to the principle half way, as convenient 
to them, and disagreeing from the remainder. With a 
view to reject the wrong comment and impress on the 
mind the correct interpretation, this Sutra has been 
enunciated. Chief among those who have departed from 
the correct interpretation, in our opinion, are those 
who have assigned kartrutva to abhava and to jagat 
the kartrutva of jlva and the rest. The latter point is 
also in the remaining part of their argument. By using 
the expression api vyakkyata, it is indicated that all such 
arguments as these, which have been left out of account 
by them, though they are part of the Veda , have been consi- 
dered by the Sutrakara. Though rejected by them, they are 
still part of the Veda and so have had to be considered, as 
they cannot disappear from the Veda because they have been 
rejected by one set of commentators. The Veda admits jlva , 
pradhana, satkala and svabhava and the arguments which 
support them, and these we have acknowledged according 
to this Sutra . The expression iiskta in the Sutra also 
includes the argument about Brakma-karana-vada. 

This, some argumentators have not acknowledged. 
In leaving aside this part of the argument, they still hold 
on to the abkava kartruvada. This, again, is explained by 
means of application by analogy ( atideia ) and proved. 
The word iiskta has, therefore, been used in the Sutra . 
In order to set out clearly the doubts of those commen- 
tators which made them disagree to that portion of the 
tattva, the expression iiskta has been used in the Sutra, 
thus helping to prove by referring to the contrary views 
held by them. It is not to help their disagreement but to 
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clearly explain the real meaning of the Vedic expression 
and to establish the bhava kartruvdda. Some of the com- 
mentators referred to support the argument jlva pradhdna 
vada and try to establish asat kartrukatva. It is not right. It 
has been clearly proved in the foregoing Sutra and rejected. 
It is unnecessary to refer to it here to avoid repetition. 
The Sruti texts Tan mano kurute, etc., are strong proofs 
that manas (mind) is only one of the seats in bring- 
ing about an action into existence and therefore manas 
cannot be called as asat or abhava. We must understand 
it in the manner we have explained in the previous Siitra, 
Asaditichenna pratishedha mdtratvcit. From the expression 
pratiskedhamdtra used in the Sutra , it is to be clearly 
understood that asat cannot be the agent nor can kartrutva 
be ascribed to it. 95 '”™ In order to instruct clearly that asat 
which ends in sunyat cannot possess any agency, the 
expressions pmtish&dkamdtra , etc., were used in the Sutra. 
Also, the Sruti texts Akasmddidam dvirdsit iti, etc. or,T 
[This (universe) came into being accidentally] declare that 
without mind ( manbvind ), asat would be merely mnya and 
nothing could have come into existence. So that it comes 
to mean this : in the foregoing argument, it was proved that 
abhava could not have been the cause for the universe 
coming into existence ; now, it is proved that mnya is 
not capable of bringing anything into existence. Abhava is 
thus synonymous with sunya. What was said before is that 
nothing could come into existence without kartrutva — and 
now it is affirmed that a kartru is of the utmost necessity, 
Asat has no kartrutva assigned to it {i.e., to create the 
world, etc.). The statement that asat has no kartrutva 
assigned to it is not one made by the commentator. This 
has been said above. Yet there is no punarukti dosha 
here. Because it .is made by the commentator with the 
object of anticipating the objection of the opponent and 

Ihe word Asat should be understood as avyakta as in the 
words of the Sruti text: ASabda as pari a arupa avyaya agandha 
(Kafka C/pa., III. 15). 

95T Rig- Veda, I. 1. 1. 
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answering it in advance and for laying bare the proofs 
that could be adduced from the Agamas. It is only to 
prove these aspects of the matter, viz., asat ( abhava ;) kartru- 
vdda ; bhavasya kartrutvam and kartrutvam vind na kdrya- 
sya utpattih, that the discussion of the matter has been 
brought up and the doubts cleared. 

Therefore never think of abhava as possessing kartrutva 
— abhava kartrutva ; nor of creation of the universe by jlva. 
Of course, Sruti texts like, Jlvdt bhavanti bhutdni , 958 Pra- 
dhanddidam u tpannam, A kasmadida m avirdslt iti, etc ., 960 
support only bhdva kartrutva and not abhava kartrutva , just 
as for example, ghata dadhi, kantaka taikshnya , etc. These 
examples are illustrative of the truth of the Sruti texts. 
Jlvas and others cannot counteract the innate qualities of 
things — the piercing quality of the thorn, etc., or the 
agency required for placing the curds in a ghata. If 
we say that jlvas and others can counteract the innate 
qualities of things, our words will prove untrue. The above- 
quoted examples are intended to illustrate the character- 
istics of asatva and achetajiatva. Do you then say that asat 
kdranatva cannot be attributed to asat or is it that you attri- 
bute to asat akartrutva also ? It is not the first ; because 
the examples above quoted contradict it (such a position). 
Nor is it the second ; because we do not attribute kartrutva 
to abhava. The expression kartrutva should everywhere be 
understood as carrying with it the sense of ( i.e ., as implying) 
kdranatva also. From this it should not, however, be under- 
stood that tsvara, by reason of his possessing kdranatva , 
would create jlvas afresh at creation, because they 
have existed at all times. By a fresh creation of visva, there 
is no contradiction of the previous conclusion (i.e., that 
Pralaya does not mean complete annihilation of kdrya and 
karana, but it is only development into srishti of what 
existed in the embryonic form at Pralaya). The jlvas 
themselves do not know what all have been existing which 


858 Rig- Veda, IX. 96. 5. 
960 Rtg- Veda, I. 1. 1. 


959 


Bhagavattii VI. 9. 11. 
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causes them to come into existence as helps at creation. 
This aspect of the matter has already beeen agreed to 
(by us). The jxvas cannot avail themselves of opportu- 
nities of knowing all those materials that cause the bring- 
ing about of their creation, as they are unable to know them. 
The kartru himself knows the causes of sris/iti as 
evidenced by the Agamas. The Srutis refute uncontra- 
dictingly the pmdhma-kdrana-vada and subsequently 
establish Sesvara Sankhya doctrine. And therefore there 
is no contradiction meant here. Whatever it may be, the 
right of prohibition is not in Pradkana and the rest of 
them, because they are achetana. If we still hold and 
argue that they have such a power, then it results in 
uncertainty (anekanlika vada ). 9G1 And further it ends in 
yuktivirodha , i.e., becomes opposed in reasoning to the purva- 
paksha ; and this has been pointed ■out briefly in the words 
pratishedhamdtdratvdt and dnsktdntadhavat. Further, from 
the Sutras, Svapaksha doshachcha and drishtdutadhdvdt, the 
argument becomes unsupported by authority ( apramaiti - 
katva), and therefore your doubts are cleared from your 
own words. It makes no difference to us — your raising 
this point. It is the same as before, i.e., as if you had not 
put it forward (A visWiitassamdnah). And this is how 
we have proved by analogy ( atide§a ). (Karanaiva to Brah- 
man has not been assigned groundlessly.) Further, verily 
if you ask again how it could be contradictory if we argued 
that the jlva possesses the kartrutva and how it could be 
yukti viruddha , our reply is that the very fact that there 
was causation for every thing, leaves no room for any- 
thing to be made afresh by the jlva, for it is said akrutam iti, 
nothing is made newly that did not ex ist previously. And 

Uncertainty ; being not to the point, Anekantikii is the name 
given to one of the five main divisions of helv&bhasa (fallacies) 
otherwise called savyabhichara. It is of three kinds -(i) Sadharaiya < 
where the hetu is found both in the sapaksha and vipaksha, the 
argument, therefore, being too general ; (ii) Asadharcuya, where the 
hetu is in the paksha alone, the argument being not general enough ; 
(iii) Anupasamhari, which embraces every known thing in the paksha , 
the argument being non-conclusive. 
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therefore the panchami [vibhakti) is used to denote that nothing 
was created afresh ( achetanadakrutamcha drishtva). The eva 
iabda denotes that there could be no doubt whatever (< asan - 
digdha) as to the existence of the jiva at the time of Pralaya. 
If any doubt had been entertained, the panchami would not 
have been used. The /was also were never made ( akrutatva ) 
but they existed. They existed with the mahat (the great 
principle), etc. Hence it is that panchami has been used. The 
mahat includes all /was ; therefore it is that makafs function 
is the causing of creation. Mahadadi also have to be actually 
taken to be like /was. But mahadadi are not achltana. It 
would be wrong to suppose that pradha-na is capable of 
action — because it is only an achltana vastu. In the same 
way it is wrong to suppose that asat is capable of action — 
though it is a vastu , it is only like a pot, an ache, tana vastu. 
However, it has already keen agreed to that srishti comes 
into being only for the sake of j ivas and pradhana also is 
brought into creation as upadana karana in order to help 
the /was. In order to denote that these / was are devoid of 
independence, and are always subject to Parabrahman, this 
Sutra has been enunciated. Therefore, the argument is not 
unwarranted. Verily if it is said that /was also were made 
by Isvara just as any other vastu, we have to say “ It is not 
so/’ for it is not right to apply such an argument in the 
case of Isvara. Because Sruti texts like Sa idam sarvam- 
asrujata iti, so ~ etc., clearly declare that Isvara being above 
all did create mahat , etc., under his supreme control. But 
to interpret Sruti texts like these in any other manner 
without understanding them correctly, would land us in an 
unwarranted stretch of the argument, would affect the 
inferential premise as to kartrutva and karanatva of Brah- 
man, and would render us unauthoritative. Thus, this 
matter has, in the light of your objections, been dis- 
cussed without varying the meaning of the Sruti 
texts and displaying any bias, and brought to a con- 
clusion. Sruti texts like Jivat bhavanti bhutani itif™ etc., 

882 Chch. U?a., VII. 1. 26. 

883 Mg- Veda , IX. 96. 5. 
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clearly denote the superiority of Parabrahman in his b/ulva- 
pradhana in respect of all kartrutva , he being the Supreme. 
And the term “ jlva ” wherever used in Sruti texts like 
those referred to above, should be understood to mean Para- 
brahman ; any other interpretation will end in contradicting 
other Sruti texts like Ndmani sarvd/ti yam Ivimnti i/i, mi etc. 
Verily if it is assumed that ordinary jlvas are capable of 
creating, then, such a view would go against the example 
quoted in Sruti texts that earth by itself cannot become 
ghata (without a kartru) and thus such a view becomes 
contradicted. Sruti texts like Nauyato sfi kart l iii,' )uTt etc., 
clearly prove that the Supreme Brahman is the only kartru 
and independent and above all. This has been sufficiently 
proved by the examples set out above and this is the only 
way to arrive at a reasonable and satisfactory conclusion. 
By this argument we have rejected every kind of trick 
(upadhi) that has been directed against it. Generally jlv.u 
are devoid of svatantra, just as the earth is incapable of 
becoming a ghata by itself ; and therefore the svafautm of 
Parabrahman is rendered manifest and placed beyond all 
attack. Thus everything has been rendered clear. 

Commenting later, on the Sutra, AmsoinmlvyapadeHa- 
danyathdchdpi ddsakitavaditvamadhiyatyakE (II. 3. 40), 
Jayatxrtha directly meets by anticipation the criticism 
(adverted to by Srfpati) that the Bhtidins are a/yantayor 
ghatapatavad mah . In doing so, he begins by stating that 
some (commentators) amplify this Sutra by suggesting that 
jlva is an amsa of Paramatman. This am Ha is indeed 
beginningless. Paramatman is also beginningless. These 
are (individually) not capable of being divided. The Sruti 
terms them achche,dyatvdt. M Both cannot be localized in a 
particular spot. Just like ghata, the jlva is subject to 
anityatva, i.e., to changes in form. What then is the signi- 
ficance of the terms Abfu nnatva and Bhinnatva ? In this 

004 Bhallaveya Sruti, as quoted by Anandatirtha. ’ ~~ 

Agnivesma Sruti, as quoted by Anandatirtha. 

_ 866 So _ also in the Smritis. Cf. Bhagavad-Gita, II. 24, Actuhb 
dyoyam addhydyam akledyo aSdshya eva cha, etc. 
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connection, it has to be remarked Bheda is only condi- 
tional 907 (aupddhika) while Abheda is natural (svdbhdvika). 
This upadhi (this conditional existence), which, some say, is 
avidyd, is without beginning ( anddya ) and is indescribable 
(anirvachya), while others opine that it is real and due to in- 
ternal attachment (Satyamevdntahkaranddikam iti ). Why is 
this difference in opinion ? Because there are Sruti texts like 
Dvd suparitau iti, 9as Nityo nitydndm iti, 9 00 etc., signifying 
Bheda ; and there are other Sruti texts like Tattva- 
masi iti ,® 10 Aham Brahmdsmi iti ® 11 etc., which signify 
Abheda. It cannot be said in regard to one single 
jiva by itself ( Ekasya jivasya Brahmanah iti) that 
it bears, in regard to Brahman, the relationship of 
Bheda and Abheda. Such a statement should be appli- 
cable to all (/was). For which reason, certain commentators 
postulated that /was that attain to Brahmatva, some 
can be Brahmadasa and some others Brahmakitava. 
This does not seem to be right. If it were so, what 
is the kind of Abheda that they postulate in regard 
to Brahmaddsas ? Is it of a primary or of a secondary 
nature, implying, by way of illustration, only a similarity 
etc., between the two — jiva and Brahman (sadrusyddilaksha- 
na/t) ? If it is alleged to be the first (i.e., primary ), it has 
to be discarded ; because the expression api in the Sutra 
postulates that much of relationship between the jiva and 
the Brahman and no more. That is, in its essence abheda 
is meant only to stress bheda ( Tatpakshd mukhydbheda 
pakshaJi). Jiva , on account of upadhi, is, even in moksha , 
different from Brahman (Jivasya aupddhika eva para- 
mdtmano bhedah). Those who argue abheda as svdbhdvika 
in mukti argue out in effect only bheda and not abheda 
( Abkedastu svabkavika iti vadatd muktau bhedabhavo 

967 That is, pertaining to attributes or properties ; an effect 
produced. 

988 Muni. Ufa., III. 1. 1. 

989 Kapha Upa., V. 13. 

970 Chch. Upa., VI. 8. 9. 

971 Brthad. Upa., I. 4. 10. 
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vdchyah). To suggest that in mukti the jlva is possessed 
of avidya but free from antahkaraiia , is contrary to the 
previously quoted Sruti texts, because these plainly enun- 
ciate that even in mukti , jlva and Brahman aie different. 
Accordingly as it is against the pramdnas, it is fit to 
abandon this standpoint (that the bheda postulated is of the 
primary kind). If it is alleged to be the second (or 
secondary kind), it also deserves to be rejected, because 
the jlva being achetana , Abheda indicates only the mu Ida's 
distinctive feature of similarity with Brahman {sad r us yaw 
iti upalakshanam ) 973 as compared with those who have not 
attained that state. It is clear from this that the superiority 
of Brahman stands out of itself unaffected ( Tat pradhaua- 
katvddyaplti drashtavyam). If Abheda is agreed to, how 
is it possible, then, to accept the opposite of it (w:„ 
Bheda) ? Accordingly it is meet to repudiate it. If it 
is said that Abheda prevails only in cases of certain 
people who attain to mukti from samsdra, even this is 
opposed utterly to reason. Moreover, the acceptance of the 
theory that Bheda and Abheda prevail as between jlva 
and Brahman, would also be opposed to Sruti texts. 
Because Bheddbheda means Bhedenasahito bheda., i.r., 
Abheda that exists along with Bheda ( Bhedmasahito Bhcdo 
Bhedabhedah.) Nowhere could such a relationship {Bheda,* 
bheda ) be said to exist. Without such a joint existence 
(of Bheddbheda), it is improper to enumerate the second 
{Abheda) with the first {i.e., Bheda) {m upasankhyatavya). 
While there is no such real collective existence (of 
{Bheda and Abheda), there can be no such thing in existence 
as Bheddbheda {sawiuddyamrute nakechit bheddbhedo ttdsti). 
Therefore, there being no existence without its natural 

9,2 Upalakshamm : A mark, characteristic or distinctive feature. 
Implying something that has not been actually expressed ; impli- 
cation of something in addition or any similar object where only 
one is mentioned. The idea seems to be that Abheda indicates only 
a partial or one-sided similarity and in that respect is only a 
distinctive mark of a jiva in mukti. Hence the word sadndya is 
used to indicate “likeness,” “resemblance,” or “similarity”. 
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characteristics, there can be no such thing as Abheda 
(svagimadin vind abhedb ndsti). Accordingly, the charac- 
teristics of jlva and Brahman are natural to each of the 
two and cannot be harmonised ( Etena jlva Brakmano 
bkedabkedau dvavapi svabhdvikau). Bkeda is not a thing 
that has been fettered by the upadhi termed avidya and 
the like (natu bhedo' vidyddyu pddhi nibandkanak). And 
therefore even in mokska, Bkeda prevails, and we reject 
Ab/ieda in mukti , as propounded by the Yadava Pmkaia, 
because it is clearly contrary to Bkeda vackanas (found 
in the Srutis) {Aid muktdvapi Bkedasadbkavdt ndsmakam 
muktabheda vachana virodha iti vadan yadava prakasopi 
nirastak ). 973 The expressions kvachit and kenackiP 74 
occur here and there (in arguments of this nature) but 
they are opposed to a large number of Sruti texts (viseska 
Sruti virodkdt). While there is nothing like Bkeddbkeda 
existing between jlva and Brahman, how then could the 
Bkeddbkeda Sruti texts been brought out by way of 
illustration to explain the Sutra ? The answer is that 
Badarayana has explained the Sruti texts (referred to) 
from his own point of view in this Sutra . Sruti texts 
declare only Bkeda and describe the distinctive features 
of Bkeda and Abkeda that are generally found in jlva 
and Brahman ( U palakshanam&tat Bkeda irutayabcha 
ityapi drasktavyam). Because each of these belongs to 
his own (respective) am§a. This is how the Sutra has 


973 Yadava PrakaSa : — The work of Yadava Prakasa is referred 
to by Ramanuja in his Sri Bhdshya. He is taken as typical of those 
who propound the view that “ the general cause, t.e.. Brahman, is 
pure Being in which all distinctions and changes such as being an 
enjoying subject, and so on, have vanished, while however it is 
endowed with all possible potentialities.” See Sri Bhdshya , com- 
mentary on II. 1. 15 ( Tadananyatvam drambhanafabdadibhyah). This 
theory is severely criticised by Ramanuja as opposed to all Scripture, 
Smriti, Itihasa , Purdna and Reasoning {Ibid,'). Tradition says that 
Yadava Prakasa was the teacher of Ramanuja. 

974 Kvachit : — Met with occasionally ; rare ; unusual. 

KenachiP.— By some persons, in the indefinite sense indicating 
the unimportance of the person or persons referred to- 
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to be understood. The statement that the jwa is a 
part (i.e., an amia) of Paramatman, is a solemn declaration 
(pratigndjata arthah). The words nbnbvyapades&t in the 
Sutra show that the /was are relatively different from 
each other just like son, brother, etc. The words 
anyathachapi denote that though they (son, brother, etc.) 
are different from each other, yet their relationships exist 
in this manner (as sons, brothers, etc). In the same way 
Sruti texts also indicate Bheda and Abheda between 
jiva and Brahman. These Sruti texts also broadly 
declare that the jwa is only an a>ma of Brahman and 
nothing more. If perchance jwa is utterly different 
(, bhinna ) from Brahman, just as what ghata is to pala, i.e., 
extremely different, then all the Abheda Sruti texts 
would have been obstructed. Similarly, if perchance jlva 
is utterly abhinna from Brahman, then, all the Bheda 
Sruti texts would be invalidated. We should not, because 
there are Sruti texts supporting both Bheda and 
Abkeda , endeavour to club them, the two sets of Bheda 
and Abheda ( Sruti texts), into one harmonious whole 
( Yadi jivb Brahmano ghata iva patadatyanlabhinnassyattadd 
bheda brutayah uparuddhyeran i Yadivd B rahmdbkinnah 
sybttarhi bheda srutayo bddhayeran I Nacha bheddbheda- 
brayanena srutidmya sdmaujasyam vachyam). It is 
nowhere exemplified that if this is not done, the Sruti 
texts would be contradicted (Na heiiackidityuddhruta 
iruti virbdhdt). From the mere fact that there are 
Bheda and Abheda Sruti texts, we cannot combine what 
are opposite Sruti texts and say as a demonstrated 
conclusion that jiva is an amia of Brahman (Ato 
bheddbheda irutyanyadhdmipapattyd j%vo Brahmanomba 
angikarya ityeva sutrdrtha Hi). It is neither right that we 
should use the expression Bheddbheda as one expression 
by itself nor as conveying this meaning (i.e., as conveying 
a consistent meaning of the Sruti texts). For it is said, Yato 
bhedenatasyayamabhedenacha giyate \ A tabchdmiatva mud - 
dishtam bheddbhedau na mukhyata iti li 078 Those Sruti texts 
975 The authority is not quoted. 
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which declare for Bheda cannot be held to declare for Abheda. 
As those Srutis have declared amsatva to be their primary 
object, the idea of BheddbAeda is not the important 
matter (i.e., amsatva and not Bheddbheda is the important 
point). When we admit that we have correctly understood 
the Paramdtma amsatva , then we should not agree also to 
the Bheddbheda theory. Because the characteristics of 
amiatva cannot be properly determined. To this, the reply 
is that we have already admitted that there is no difference 
as between the Matsya and other avatdras as all the ami as 
are admitted to be one without difference ( Matsyddishu 
parameivara amseshu abhedasya anglkritatvdt). But as 
regards the /was, the expression Parameivara amsa is 
used simply in order to show that there is such a similarity 
as between them (as there is between the different avatdras 
of Vishnu). This similarity as between the jlvas shows 
their constant subordination to Parabrahman in their 
existence. By this, it is declared that the characteristics 
of virility ( pumstva ) etc., possessed by Parabrahman in 
his amsatva, are denied to the jlva. 

Thus what seems to be suggested in regard to the 
jlva in the very name of the Adhikarana is rejected. It 
is not possible to interpret the amsatva (of the jlva) even 
by any hidden mode (prahdrdntarena). The expression 
cha in the Sutra ( Amso ndndvyapadeiat) warrants the 
restriction of the meaning of the term amsa in this way that 
the jlva is subordinate to Brahman ( Tadadhlnasattddima - 
tvam chetyarthah). Really, the term amsa has been used 
in the Sutra to denote that there is absolutely no difference 
between the avatdras , Matsya and the rest. Nevertheless, 
the term amia when used in connection with jlva is 
merely intended to denote a proportionate similarity in 
its characteristics when compared with the entire amiatva 
as seen in the different avatdras of Parabrahman. And 
therefore the term amsa, when applied to the jlva, has only 
a secondary significance ( Tathdpi mukhydmsa sd- 
druiyam tatsattaiva sattdvatva lakshanam eva jlvasya 
amiatvam gaunoyam amsasabda iti). The term amia 
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is possessed of several meanings, among which the most 
primary one is seen in the Matsya and other avataras (of 
Vishnu), in which each avatara consists of the svarupdm&a 
in its entirety. But when the term amki is used in 
respect of the jlva , it is not so. For, the am&atva of 
the jlva is possessed of varying characteristics. Hence 
it bears a secondary significance, as declared by the 
Agamas ( dgama vakyam pathati). The Agctmas declare 
clearly that the jlva bears only a small amount of similarity 
( kinchit scidru&ya mdtram) to Brahman. The expression 
“ amatviti ” used by the Acharya (Anandatlrtha) should be 
construed as covering both these two aspects of its signifi- 
cance, viz. , the first lakshana indicating the capacity to create, 
etc., the svarupa indicating purnanandikam (entire bliss) and 
the sthiti indicating the measure of his all-pervading omni- 
presence ( sarvagatatvadiparimdnarm ). These are the chief 
characteristics of the first aspect of am&atva. These are to 
be understood as indicating the never-changing svarupam&a 
of Brahman. As regards the jlvdm&a, it is otherwise. 
This also, the Sutra illustrates from the examples of ddsaki- 
tavdditvam. This explains further the import of the subsequent 
Sutra , Praka&ddivattu naivamparah. The jlvas in their 
am&atva can never bear the same likeness ( samya ) to Para- 
mesvara in the same manner as the avataras, etc., do in their 
different manifestations. Because Matsya and other avataras 
bear the likeness of ivarupamsa while the jlvas bear a 
divided likeness (vibkinndm&d eva). In order to break down 
the misconception of similarity as between the two, the 
subsequent Sutra, Prakd&adivattu naivamparah (II. 3. 47) 
was propounded by the Sutrakara to illustrate his position. 
These illustrations sufficiently show that it would not be 
meet to take the word in one and the same significance . 070 
In order to remove the doubt whether it should be under- 
stood as applicable both to Bheda and Abheda in their respec- 
tive applications ( ubkayatra bhidabheda sadbhdvadityd&anka 

The word has a double significance and must be under- 
stood in one way when applied to Brahman and in another when 
applied to jm f, 
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nirasayabkashyam), this interpretation has been offered. 
In fact, the existence of self-conceit in jlvas is pointed to in 
the term amsa in its significance. In order to bring out 
the force of pride (egotism) existing in jlvas, the term amba 
is further explained in the subsequent Sutras by clear illus- 
trations and this makes the position very explicit. 
Commenting on the Sutra, Prakdsddivattu naivamparah 
(II. 3. 46), the Acharya (Anandatlrtha) says that the 
sun is within his own disc, his own measurer and his 
own sharer. The rays of light that proudly proceed 
from the sun and the sun in the Suryamaiidala are both 
the same ( amsa and amsi are both the same). In this 
way ( i.e ., this idea of oneness) we have to carry everywhere. 
The word atha (used by Anandatlrtha) is used in a collec- 
tive sense. Because the sun overspreading the seven oceans 
with his lordly rays (his %mSa) and himself (amsi) are one. 
The prithvi which extends to an area measuring panchabatkbti 
is, as amba, the same as the mountain Meru, its ambi 
(Ambibhutd dharddevi meruvaderabhimdnim devatdpi amba- 
rupa eka eva). Meru and the Himavat are termed males in 
the Puranas because they are famed for their hardness. 
Some Sruti texts declare that the earth is very hard ; this 
is only to represent that, in certain places, the earth is also 
hard. Here, the characteristic of the earth (. svarupdmsa ) is 
explained in its variety only. In the same way, Bhagavan 
Vishnu (Parabrahman), who is amii, is one and the same in 
his many different avataras and absolutely without difference 
in his amsa. This is how we have to understand. Para- 
brahman is immutable (avyaya), and always full of good 
qualities (saddpurnagunah), both in amsa and in amsi. This 
is the idea that is propounded in the succeeding Sutras for 
demonstrating the ab/ieda point of view as between the 
svarupdmsa of Parabrahman and avatdrdmsas. The dif- 
ferent ambas (vibhinndmsd) of the jlva are next expounded 
by way of illustration. Next to Parabrahman are the 
devatas who have fallen away (sadd apabhrashta ndmaka deva- 
idmba), who are also of the ambarupa, such as Surya, 
Varuna, Prithvi, etc., who are quite different from each 


41 
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other and are in their inverted order from Parabrahman. 
In this Sutra, Badarayana has established that the jTzrn in 
their amsas are thus severally different from each other in 
the inverted order when compared with Paramvsvara’s 
svarupamsas which are absolutely one and the same. 

With great skill, in the next Sutra, Amigmparihdrau 
dekasambandk&jjyotiradi vat , this difference between Para- 
me4vara — as amia and amii — is demonstrated. In this Sutra 
and in those succeeding it, the commentator further illustrates 
how the jlva is of vibhinndmia on account of the egotistic 
feeling (abhimdna) in him. And on this abhimdna of the jlva, 
the commentator proceeds to say that the jlva is always 
embodied in a body, which even divine beings, though they 
may possess the capacity to be invisible (to us), cannot avoid. 
Hence the cha iabda — which occurs in the AsantatHcknvya - 
tikarah (II. 3. 49)— is intended to denote the collective 
sense. Stirya and the rest are subordinate in srishU and 
sthiti to Parabrahman ( prasddayaita ), that is both for 
coming into srishti ( pratibandha ) and for absolution 
(: nivrittitvdt ). By the word anugrdkya, we have to under- 
stand that they possess bodies which have been polluted by 
the taint of abhimdnaddsha (attachment). Suffice it to say 
that jlvas as amsas are different from Paramesvara (Pam- 
mesvarddbhedam) ; that the bheda is of varying kinds and 
that it is never one like the svarupdmsa of Parabrahman as 
manifested in his many avatdras. The very word auugruhya 
denotes “ subject to grace ”. This in itself plainly denotes 
that jlvdm&a is different from svarupdmsa. Sruti texts like 
Neskyate , naivate, jdyante Hi, , etc., strongly support this 
view of subordination (of jlvamh). The Sutra, AsantaM- 
schdvyatikarali (II. 3. 49) strongly supports this view in 
that the jlvam§as are held to be absolutely different from 
Paramesvardmsa ( tat jlvdm&dudm paramHvamdbhcdamdva 
sadkayatpratlyate) and not identical with Matsya and other 
avatdrdmias (Na tu matsyadmam abhedam). Matsya and 
other avatdrdmias are in the possession of the attributes 
of perfect ananda and other good qualities. The Sutra, 
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Anugnaparihdrau , etc., (II. 3. 47) indicates, on the 
other hand, that the jlvdmSa is subordinate to Para, 
brahmdnda. It must never be understood that jlvdnda 
is equivalent to the svarupdmsa of the Matsya and other 
avataras. Thus, it has been established by proofs that 
jlvdmsa is absolutely different from Isvardmia. And thus 
it is established by many proofs that the jlva is different 
from Isvara ( evam amiasydpi jlvasya 1 svaradbkeclah pramdn- 
aih samarthitah). Yet, if any one still tries to prove that 
jlvdmsa sabda is intended to be identical with Parabrah- 
mdm§a and tries to find out proofs for it, he will fall into 
confusion of the kind noted above. And in his attempt 
to establish a contradiction, he will arrive at a result which 
is expounded in the next Sutra, Abhdsa eva cha (II. 3. 50). 
According to this Sutra, the jlvas bear a semblance 
to the Parab rah mamba. This is the import of the Sruti 
text, Tathaitasmin Purushottame etat jlvajdtam dtatam 
etadevasya tadamsatvam iti , etc. (That is, though born 
as an amSa of Paramatma, Paramatma is complete, in his 
amSatva, whereas he— the jlva — is different from Para- 
matma and calls himself an amsa.) This text by itself 
does not establish the Parabrahma amsatva of the jlva. 
Because there is this text contrary to it (in the maiitra of the 
Pig- Veda ) : Padosya visvd bhutdni tripadasyd amritam divi 
iliP' 11 (In a small fourth part of Parabrahman is the whole 
universe ; the remaining three parts are unseen in the world 
of immortality). 978 The dyu Sabda ( dkdsa ) covers up the 
entire worlds Anantdsana , Svetadvlpa and Vaikuntha which 
are implied by the term pdda. This word pdda also means 
amda. Merely because the jlva is referred to as amSa, it is 
not permissible to claim identity with amSatva or pddatva of 
Parabrahman. And therefore we cannot invent a place for 
the jlva which is identical with Parabrahman. Next, the 
term natviti is used by the Acharya. How can the jlva 
as amSa claim identity with Parabrahman, while Para- 
brahman’s every amsa is entire in itself as described in the 
Sruti text, Pumpddavat purushasya amritapadatraya m ? 

977 Rig. Taitt. Aranyaka, III. 12. 878 Ibid. 
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If it is asked ( kutah ) how can every amsa of Parabrahman 
be entire in itself, the answer is Ndrdyanam p radii rblmva- 
rupam {jlvamsebhyah pavam vilakshanam ) — the avafdra 
rupas of Narayana, etc., are manifested forms among Para- 
brahman’s infinite and unimaginable forms. The amm of 
jwa when compared with Parabrahman is quite separate 
and quite the reverse in its character. Hence different. 
The Sruti says Jagdda, etc. — that Parabrahman in his 
svarupa has adhidaivadi svarupa ( adhidaiva , ddhydtma and 
ddhibhautika ) which is determined in every part of it (piida) 
and srishti begins in the amsa itself. In order to explain 
the adhidaivadi svarupa etc., this section was begun so as to 
enable one to understand this state of difference existing 
between the amsa of Parabrahman and the amsa of the jiva ; 
and to give a firm impression of it, the Acharya summarises 
and states it in the further sloka, Ajpshaya Hi . — Parabrahman 
in his svarupa is akshaya, i.e., he has no sarira which he is 
to assume and to lose, while the jwa in his amsa necessarily 
assumes one and casts it off. Therefore it is that in Prnlaya 
also He undergoes no change (because he has no mrira ). 
This is at length described in the Sulras , Asambhavastu 
satonupapatteh and Na'tma srufer nUyatvdchchatdbkyah . 8 7 0 
The Acharya says Lakskmydvdsa iti. Parabrahman always 
exists with Lakshmi and Lakshmi is ever at Plis will. Kven 
in Prnlaya , Parabrahman, while in His entire svarupa , keeps 
Lakshmi also in Her entire svarupdmsa . This is at length 
explained in the V iyadadhikarana (II. 3. 1) — ‘that Lakshmi 
with the will of Parabrahman starts the creation by bring- 
ing into manifestation Brahma and others with their ahki- 
mdned 80 ending ultimately in their respective bodily 
forms only during srishti (■. utpatti ) and none during 
mukti. In thus treating of the order of creation and de- 
struction, srishti and pralaya, it is intended to show the 
relative importance of / was in their respective amms [tarn- 
tamya )• This is treated of at length in the Adhikarana, 

879 II. 3. 9 and II. 3. 17. 

980 Pride (in a good sense) ; i.e., Sarira in which it ultimately 


ends, 
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Viparyayena tu krambta sampadyate, etc. 981 The gist of Viya- 
dadhikarana is further elaborated in the Sutras following it, 
wherein it is said that Prakriti appears as Lakshmi. Then 
Sankarshana assumes the form of Prana. Then, again, 
Prakriti assumes the form of Saraswati and Bharati. 
These two latter are also the original forms of Prakriti. 
Thus with the united kartrutva of Prakriti and Purusha, 
Brahma is made to manifest himself in mahattattvarupa. 
Then he develops into ahamkdratattva ; then, again, appears 
as Indra, Skanda and other tattvdbhimdnis (i.e., primary 
agencies of creation). In order to reject the misconception 
that they are superior to the amsa of Parabrahman, these 
symbolic names indicate their grades in subordination to 
Parabrahman. This is explained in the Sutras , Tathapranuh 
etc. 982 Thus srishii and pralaya are the order in which 
Parabrahman manifests Jus kartrutva. And the Sutras, 
Tejotastathahyaha and Tadabhidhydnddevatu tallingdtsah 
(II. 3. 15 and 16), indicate that the spirit (tejas) of each 
belongs to himself. The Panchami ( vibhakti ) used clearly 
shows the meaning of the Sutra , Parat tu tat sruteh. 
(Both in srishti and pralaya all jxvas are, in the order of 
gradation, subordinate to Parabrahman.) 983 The liberation 
from janma and laya is what is called moksha . Liberated 
from both these — janma and laya — to be eternal ( nitya ), is 
mukti. In mukti also, though there is no janma again, the 
fact of affectionately praising the Parabrahman, is in itself 
being subordinate to Parabrahman. This is established at 
length in the Sutra , Tadadhxnatvdt arthavat? %i Thus, this 
subject of gradation of Brahman and other jlvas in their 
am§as has been discussed and determined throughout this 
pada {i.e., II. 3.) It will thus be seen that the criticism 
of the Dvaita view that undue stress is laid on Bheda 
by the upholders of that theory has been met, in anti- 
cipation, as it were, by Jayatirtha, It will also be conceded 
that the position of Srlpati in regard to A bheda in the 
moksha stage is widely different from that of the A dvaita 

981 II 3. 14 . 833 II. 3.38. 

982 II. 4.1. 984 1.4.3. 
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school of thought. That is the very reason why he 
desig na tes his system as Viseshddvaita and not merely 
Advaita. His conception of Advaita may perhaps be 
described as Advaita with a difference and embodying the 
Bheda and Abheda views combined in a harmonious manner. 

It is interesting to note in this connection that 
Jayatirtha in his Nyaya Sudha?^ (I. 1. 1.) lays down the 
principles of Brahma Tarka which should guide discus- 
sions relating to the Brahman and the value to be attached 
to opposing Sruti texts. His argument is that Sruti texts 
are, broadly speaking, of two kinds : Savakaba, those which 
leave room for discussion ; and Niravakdsa, those which 
leave no room for discussion. He thus enunciates these 
two principles : — 

(1) Ato nanu adhikabalavirodhe na hinabala pramdnam 
bhavati. Where there is a stronger opposing argument, 
there the weaker proof cannot prevail. 

(2) Savakaba niravakasaydk niravakdbam balavaf. 
Between the savakasa and the niravakdsa arguments, only 
the niravakdba argument will prevail. 

(3) Savakasdcha advaita brutih. The Advaita Sruti 
texts quoted in support of Bmhmaikya belong to the 
savakaba order as they leave much room for discussion and 
contradiction. 

(4) Bheda brutistu niravakdbafi. The Bheda Sruti 
texts, i.e ., those that declare the Bheda doctrine, belong to 
the niravakdsa group. 

(5) Aid niravdkasatayd balavatyd bhedabrutya sdvaka - 
batayd durbaldydh advaitabruteh badho yukta iti . Therefore 
it is but right that those Niravakaba Sruti texts which 
hold, without giving room for discussion, ‘ the Bheda 
doctrine prevail over those Savakaba Advaita Sruti texts, 
which are weak in their argument and leave scope for 
discussion. They are weak and rightly sublated. 

These principles, as will be seen, differ from those 
formulated by the Advaita school of thought. R5m§- 
nuja in setting out the Mahdpurvapaksha argument, which 


T. R. Krishnachar’s Edition, p. 66. 
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is said to embody the Advaitic view, 030 thus summarizes 
them : There being a conflict between the two sets of 
passages (those which describe Brahman as possessed of 
qualities and those which describe Brahman as devoid of 
qualities), we (t.e., the upholders of the Advaitic view) 
— according to the Mimdmsd principle referred to above 987 
— decide that the texts referring to Brahman as devoid 
of qualities are of greater force, because they are later 
in order than those which speak of Brahman as having 
qualities.” 988 

Commenting in his Anuvydkhydna : 989 on II. 3. 29 
Tadguna sdratvat tadvyapadesak pragnavat, Anandatirtha 
definitely rejects Bhedabheda. He says : — 

Sddrusydchcha pradhdnatvdt svdlantryddapi chdbhiddm l 
Akurisena jlvasya na svarupabhiddm kvachit u 
SthdnaikyamaikamcUyancha muktasya tu vibishyate I 
Sddrusyancha viseshena jadanam dvayameva tu n 
Bhavet sddndyamatyalpam tritlyam paramdtmcmd i 
liarupakriyanam cha gunandmapi sarvaiah H 
Tathaivdvayavdndm tat svarupaikyam tu mukhyatah II 
Yathodakam durge vrishtam parvateshu vidhavati i 
Emm dharman pruthak paiyan tdnevanuvidhdvati U 
Iti iruter nobhayancka bkeddbheddkkyamishyate II 
Ekamevadvitlyam tannlha ndnasti kinchana i 
Mrityossa mrityuniapnoti ya iha nanevapasyati h 
Iti brutdvivetyasmdt bkedabkeda nirdkritih i 
Ivobhaye cha sddrusyam iti vaMabdanirnaye n 
In the text Brahmavidbrahmaiva bhavati , sadrubya 
and svdtantrya are promised by Isvara to the jiva. Never 

888 It has been suggested that this Mahapurvapaksha, view 
enunciated by Ramanuja represents the Advaitic view developed 
by Vimuktatman in his work Ishta-Siddhi, which has been set 
down to the middle of the 11th century A.D. — See M. Hiriyanna, 
Ishta-Siddhi , Introd. xi — xiii. 

887 Mimamsa Sutras of Jaimini , VI. 5. 54, where Kachchavimo- 
chana in the Jyotishthoma sacrifice is explained. 

888 Sri Bhashya , I. 1. 1. See Thibaut’s Vsdanta- Sutras with 
Ramanuja’s Commentary , pp. 25-27. 

888 T. R. Krishnachar’s Edition, p. 193. 
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was Isvara’s undifferenced srnrupa granted to the jiva. 
Sthanaikya is all that has been provided for the mukta . 
This sadrusya (between Isa and jiva) differs as much as 
the sadrusya of the muktas does from that of the jadas (such 
as pearls, rubies, etc.). The sadrusya of the jlva is of the 
third order and utterly small. In quality it differs from 
Isvara in its lordship (. Isatva ), form (rupa) and in action 
(kriya). In every other quality the jiva is in the third 
order. 990 Similarly in bodily form, it differs. In fact, 
nothing beyond svarupaikydP Wa is promised to the mukta. 
Just as the showers pouring on the summit of a mountain 
flow towards the sloping ground, thereby finally reaching 
the ocean, similarly all dharmas find their own avenues and 
flow till they reach their final end. Thus the Sruti does 


not accord sanction to the double system known as 
BhUabhMa position. And the Sruti text Ekamova, etc., 
declares that Parabrahman is only one and in Him there are 
no divisions and he who contemplates on Him in the idea 
that he differs from himself (in his forms) will meet with the 
death of deaths. Thus, by the help of the Sruti texts them- 
selves, the theory of Bkedabkeda is rejected. The indeclin- 
able adverb zva in the Sruti text denotes mere sadrusya 
(likeness) between the two as declared in the Sabdanirnaya. 
_ The same idea is suggested but not developed by 
Anandatxrtha in his Brakma-Sutra Bhashya in the com- 
mentary on the same Sutra (II. 3. 29). Only because the 
jiva possesses for his essence qualities similar to those of 
Brahman, he is spoken of, says Anandatirtha, as in the case 
of the all-wise Brahman. As the essence of the jiva 
consists of only wisdom, bliss and other Brahman-Hke 
qualities, the statement is made that the jiva is one like 
Brahman ; as in the Sruti text Sarvam kkalvidam Brahma 
tanafanih Santa upasita™ 1 etc., Brahman is spoken of as 

880 IOeva Manusha Danavah I 

Xaha devamukti yogya manusheshu ut/amastatha 

8900 Wirt “I- i ^ 1 T. R. Krishnachar’s Edn., p. 237. 

... a a ^' ru l >a 'Z atk yu. A iky a means only similarity i e what 

<Jn,ha„U 

Chch. Ufia„ III. 14, i. 
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identical with all the world, on account of Brahman possess- 
ing all the qualities which are predicated of the whole 
world. But he quotes the following from the Bhavishyat- 
purana to indicate the limit of the likeness between the 
jwa and Brahman : “ The souls are separate ; the perfect 

Lord is separate ; still owing to the similarity of intelligent 
nature, they are spoken of as Brahman in different 
Scriptural disquisitions.” 092 

In commenting on II. 2. 33 (Naikasminnasambkavdt ), 
though he does not refer to the Bhedabheda theory, Ananda- 
tlrtha states that the Sutrakara rejects the Jaina theory 
because of the impossibility of the existence of contradictory 
attributes being in one and the same thing at the same time. 
He suggests that the Sapiabhangi nydya, according to 
which seven different moods are said to be in the same 
thing at the same time, *is not maintainable as they are 
contradictory of each other, and so cannot be admitted 
to be in the same thing. These seven moods are : “ Some- 
how it is ; somehow it is not ; somehow it is and is not ; 
somehow it is indescribable ; somehow it is and is in- 
describable ; somehow it is not and is indescribable ; 
somehow it is and is not and is indescribable.” “It might 
be being; it might be non-being; it might be being as 
well as non-being ; it might be different from what is 
being as well as non-being, etc.” These contradictory 
attributes cannot be admitted to be existent in one 
and the same thing from their very nature, i.e., such 
an admission would be, he says, against all reason and 
proof, while the authorities to prove it are wholly absent. 
Ramanuja urges, while commenting on this very Sutra, 
as will be shown below, that what applies by way of 
objection to the Bkeddbheda theory, applies to this Jaina 
doctrine of Saptabhangi nydya also. Ramanuja and 
Anandatlrtha treat both the theories as a species of 
paralogism which cannot be maintained as contradictory 
attributes cannot be held to co-exist in the same thing 
at the same time. 

982 Anandatlrtha, Brahma- Sutra Bhashya , II. 3. 29. 
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Anandatirtha, in interpreting Sutras I. 4. 24 to 
29 (from Prakritischa praligna drishtdutanu pa rodhht to 
Etena sarve vyakhydtdh vyakhyatu.fi), states that Brahman 
is also called Prakriti , agreeably to the argument and 
illustrative instances. He quotes the text “This verily 
is the Person whom all the names declare ; just as 
all the rivers going to the sea, flow towards and enter 
it, so do all names enter and declare the Perfect Being.” 
Pvakriti is Brahman only because of his divine will 
being called Prakriti. Anandatirtha quotes the Sr nil text 
“Let him know the Lord’s Will to be Prakriti and the 
Supreme Lord to be the master of the Will.”* 0,1 According 
to this text, Prakriti is only the Will of the Lord. The 
Sruti text is quoted : “ He is Will ; He is the guiding 

thought ; He is wisdom ; He is bliss.” This is so, because 
he is both Prakriti and Purusha. In support, is quoted 
the text of the Paingins’ Sruti which directly describes the 
Brahman as both Prakriti and Purusha : “He is 
woman ; He is man ; He is Prakriti ; He is the Purusha ; 
He is Brahman ; He is the support ; He is the light ; Who 
is the Lord Plari, the cause of all ; Himself without 
a beginning or end, but the end of all ; the highest 
of the high; the original present in all.” Prakriti is 
Brahman only for the reason He moulds forms out of 
Prakriti (i.e., Prakriti the material cause), in which He 
also exhibits Himself in various ways and makes every- 
thing. That Brahman is Prakriti is seen from the 
etymology of the word Prakriti'. “he works eminently”. 
Brahman enters into Prakriti , the material cause, shapes 
it differently and in the different shapes He dwells as a 
ruling principle for which purpose He assumes numerous 
forms. The Bkallaveya Sruti is quoted to this effect : 
“ Now indeed the Lord enters with Prakriti , makes 
himself many ; hence Pie is Prakriti , hence He is Prakriti , 
they say.” Next the Naradlya Parana is cited : “ The 
Supreme Lord Govinda, though He undergoes no change, 


903 


Rig- Veda, IV. 10. 
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only having entered into Prakriti the changeable, is 
spoken of as Prakriti The suggestive remark is added : 
“ No other interpretation is to be put upon it, for that 
would be against the authority of Scripture.” In con- 
formity with this view, that Brahman while He enters 
Prakriti and makes Himself, Himself undergoes no change, 
is further strengthened in the Anuvydkkyana , in the 
comments on the corresponding Sutras (I. 4. 24 to 29). 
This exposition is taken up by Jayatlrtha and expanded 
at length into an argument which shows how these 
Sutras are an exposition of Badarayana’s views against the 
Bhedabheda theory. 

Anandatirtha in his Anuvyakkyana , 984 commenting 
on I. 4. 24 ( Prakriti&cha pratignd drishtdntdnuparo- 
dhdt ) says : — Na cha prakriti iabdena Brahmopaddnamu- 
chchyate i Avikdrassada suddko nitya atma sadd Harih I Sa- 
daika rupa vigndna bala dnanda rupakajt i NirvikdrS ksha- 
rah suddho nirdtanko' jar o' mar ak i Avisvo visvakartajo 
yah parah so’ bhidhiyate II Nirvikaramanaupamyam sadai- 
karasa makshayam I Brahmeti Paramatmeti yamvidur vai- 
dika janah n Iti Srati puranoktya na vikari jandrdanak ■ 
Paradlnna viseskdptiranivartydnyathd bhavah ll Kshiradivad 
vikdrassydt naiva sa sydt hareli kvachit II Apadanatva- 
mevasya yadyupadanateshyate II 

The use of the Prakriti does not mean that Brahman 
is liable to undergo vikdra. The Sruti declares Avikdrah 
soda huddhah , i. e., that Brahman is A vikdra and ever suddha, 
nitya (eternal) and is called Atma and ever removes 
one’s sin. Brahman always has eka rupa and is 
always all-knowing, all-potent and all bliss. Such a one, 
who never undergoes any change ( nirvikdra ), is called 
akskarahi Suddhah, niratankah , ajar ah, amarak, avisvah, 
vibvakartd and ajah. He alone is declared as parah 
i.e., Mahesvara. Such a one who undergoes no vikdra 
cannot bear comparison as there is none other to compare 
with him. Therefore he is termed Brahman and Para- 
matman by great sages who are well versed in the Veda. 

s#4 Krishnachar’s Edition, p. 172. 
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Similarly do the Srutis and Pur anas declare Janardana to be 
nirvikdrin, But here and there, it is seen as if Brahman 
is subjected to others’ control iparadkiiia). This is either 
a seeming misconception or a misjudgment. Curd is a state 
of vikara from milk, but the change of curd into milk is 
unheard of. Parabrahman never undergoes such a state 
of vikara , which disables him from going to his original 
state. Mere mention that he is the kdrani (apddfuia) 
and also the kartru (; upd.dd.na ) does not make him lose 
the state of nirvikdratva. 

This has been accepted by all — that Parabrahman 
is like a father (pitru) and is also creator of the viiiva. 
But it is also agreed that he was not born out of the 
visva. Just as the spider throws out the thread of its 
web, without itself showing any vikara in the act, 
Parabrahman, out of his entire ~ kdrauatva and agency, 
creates visva as a result of action (kdrya.ru papaya). 
Furthermore, he is the great cause, being the visva kartru , 
he creates out of his mere will as declared by the Sruti 
text I chchd.md.tr at Prabhbh srishtiJi avikdmsya sarvadd ! 
Svabhavo' yamanantasya rajdybidbhavaj jagat. So declares 
the Bkallaveya Sruti which says that out of His (Para- 
brahman’s) mere Will, vi&va sriskti came into existence. 
Commenting on this passage, Jayatlrtha says : — 

Neii i Vasya ks/nrasya vikaro yaddadhi tasmdt ks/iird- 
danyathd. tasya dadhnah ke.nd.pi kvd.pt na drisyata ityaythah \ 
Evamanyatha darsanasya siddhavikara vikdri bhdvadvyd- 
vrittih ii Tatah kirn ityata aka II 

SarvagncU iti h Hi iabdo yasmadityartke tasmannatayb 
vikdri vikd,ra bhava iti seshah li Ayamatra praybgaft i 
Jagat brahma vikaro na bhavati i Tato anyatve nopala- 
bhyamanatvat i Vo yato anyatvenopalabkyate sa na tadvikd.ro 
yatkdgkatah patasya I Yascha yadvikaro ndsau tato 
‘‘nyatv&nbpalabhyate, i Yathd dadhikshxrdditi l Yadvd jagad 
brahmani nanyonya vikara vikdriiii I A nyonyamanyatvbid- 
palabhyamanatvat I Gkatapatavaditi praybgah I Nac/tdyama- 
siddho hbtuh i Yassarvagna iti brahmanap, sarvagnatva 
iravandt I Gndna karyasya sarvathdpyauupalambhena jagato 
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gndndbhdvdnumandt l Viruddka dharmadhikaranaybSchdn- 
yonya manyatvopalambha niyamat iti bhavenoktam l 
Sarvagnaditi I Ncmu vikara vikdrinbr bheddbheddbhyupaga - 
mat kaihamayam heturitichenna i Bhedenaiva upalambhasya 
hetntvdt i Tarhi drishtdntassadhana vikalah l Sarvatra 
mayd Bheddbhedabhydm sankaraiydbhyupagamdt i Tat 
kim tvadabhyupagama matrena ghata patayorabheda utb- 
palambhdt I Nadyah i Madabhyupagamena Suddha bhedasyaiva 
grahyatvdt I Nadvitlyah i Asiddheh I Abhedanupalambhova 
hetutvena vivakshitah I Nanvayam asiddko hetuh I Jagad- 
brahmana abhinnam satvadbrahmavadityanumanend bhedb- 
palambhaditi chenna I Kharvam svarnenabhinnam saivat 
s uarnavadityabhasa samdna yoga kshematvadityaha i Abheda 
iti I Yadi jagadbrahmanbh sddhyeta tarhiti seshdh I Kharva- 
mayah kharparamvd l Nanvidam ishtameva I Kharvasvarna- 
yorabhedasya may an g ikripatvat itichenna \ Abheda sabdena 
bheddbhdvasya vivakshitatvdt I Air a pramana virodha iti 
chet l Jagat brahmanb' atyantam bhidyate l tatsvarupanugati- 
Sunyatvaditi tvadanumdnasydpi pramana virodha iti samam 
samadhanam I Atyanta bhedo mama na kvdpityaprasiddha 
viseshanateti chenna I Mbkshdbhava prasangat i Tathahi t 
Gndnhia nivritta karmandcfia mbkshobhyupeyate l Tachcha 
gndnam agnanamapi bhavati l Nivriltam karma pravritta- 
mapi bhavatlti katham mokshasddhanam sydt i Gnanatvddind 
tadbhdve agndndderapi tadbhavasyat i Gnbnbdikam gndna- 
di svarupena atyanta bhinnam agndnadi svarupena tu 
bhinndbhinnamato na kdrya sankara iti chet I Tathdpi 
agndnadyabhedena svakdryasya kartavyatvat i Evam 
mokshopi samsdrd bhinna ityamokshasyat i Mbkshdtma ( td )- 
na sadbhavena mokshatve samsdropi tathd sydt i Yadi 
chayamabhedd nu palabhyamdno arthakriyasu nopayujyate i 
Tadd vyasanitayaivdbhyupagantavyah syaditi i Brahma 
svarupdnn gati Sunyatvdt na tat parinamoyam prapancha 
ityuktam l Tatra kim sarvasvarupdnugati sunyatd abhipre - 
td i Utdkinchit anugama Sunyatd 0 Nddyah i Sarvdnugamd 
bhavepi ghatddinam mridddi vikaratva darsandt \ Na 
dvitiyafr I Satvdnu gamma vikara vikdri bhavopapatte- 
rityata dha 1 Abheda iti i A bhedo vikdri vikara bhdvah l 
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Nanu na suvarnasatvam kharvbnugatam i Tut kuthania- 
yam prasangah i Tat kim brahma satvameva viyadddlnnm I 
Adhyetichenna i Pramana bhdvdt I Prdndvai sat yaw, 
teshdmesha satyam ityadi SruteJj, prana satyatvasya 
brahmddhlnatdrthatvopa putt eh I Brahmam Gva sdmdnya 
sattd viyadadavamigateii chU tarhi katham na svarnasattd 
kharve nugatd i Atha many use kdranameva kdrydtnmnd 
bhavatlti parindmavadindm matam \ Tat use ha knrnnum 
yatsvabhavd vyabhichdritadanugamah ha rye' : m yd bhyu pa- 
gantavyah i Any atha karanameva hdrydtmand bhavatlti 
riktam mchassydt i Avyabhicharita svabhdvdnu game 
kdranasyaivdnanugama prdpteh I Nacha savmdtra sva- 
bkdvam suvarnam i Ena kharvam tadvikdrassydt i Kintu 
tadavyabhichdri suvarnatvadyanagame satlti i Evan: tarhi 
jagadapi katham brahma parinamassyat I Nahi sanmdfra 
svabhdvam brahma I Kintu vigjidnanumandam b rah me - 
tyddi srutya vigndnddlndma pi tadavyabhichdri svabhdvatvd- 
vagamat i Nacha vigndnddyanugamah p ra pane he stlti 
samam i Nanu kshlrdvyabhichdri svabhdva mddhnrymiugati 
vidhuram dadhi , tadvikdro drishtamiti c henna i Sntkdrya- 
vdda bhanga prasangdt \ Kshirakdryam dadhlti nibchaye- 
na mddhuryam kshlrasvabhdva iti kalpyate i Mddhuryasya 
kshlra svab/iavata nischaye vd i Kshlraviudse tatkdrauusya 
dadhyupdddnatvam kalpayata iti na doshah i 

A pichagamairanumanaikha brahmanb nirvikdratve 
siddeh satyaprachyuta ( svarupa ) svabhdvasyaiva bruhni mb 
jagadupdddnatvam yomanyate tam pratybtau prasanga vipa- 
ryaybvuktbmti kb virodhah \ Etena pradhdnasya jagadupbda- 
natve pyayam samdno dosha iti nirastam i 

Atha matam i Dvirupam brahma pyupagamyate I 
Anantdrumda chidatmakam saddtmakamcheti t Tatrddybia 
rupena nimittam i Dvitlyhibpdddnam I A to na kakhiduktb 
doshah > Tathdhi I Yattdvadnktamnirvikdratvam tackchichakti 
vishayatvd chchrutyddbradushanam i Nimittakdranena chi- 
chchaktikena prakriti pradhdnddyabhidhanam sackchakiikam 
brahma parinamatltyanglkarl na yukti virbdhopi I Soda- 
tmakasya jagadupdddnatvdckchaitanyd dyananu gamo pi na do - 
shah I Sadanugamasya vidyamanatvat i A nyatva darianamcka 
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navirudhyate I Yato yasmadanyatva mupalabhyate sarva- 
gnat I Tannimittameva nbpddanam i Yachchopddanam 
sadrupam na iasmdd bhede nbpalabhyata ityd&ankyahd I 
Bkageneti i Yadi brahmanah sadbhdgena parindmah ckidbha- 
gena n irvik dratvaman gik riya te I T add vaktavyam I Tayorbhd- 
gaybrabhedo bheddbhedau vd I Na tavadabhedah I Dvayorapi 
pannamitvadi praptydbhdgadvaya kalpand vaiyyarthyat i 
Ndpi bheddbhedau abhedbia sankara prasangdt I Bkeda- 
bheda karyam nirunaddkiticket I tarhyapraybjakendbhe- 

dena I Tasmad bhdgaybratyanta bhedevangikaranlyah I 
TataJi kimityata aha i Fo bhdga Hi I Parasparamatyanta bhi- 
nne dve vastuni I Tatraikam nirvikdram jagannimittameva I 
Aparantu parindmi jagadupddana mevetyanglkdreneiva- 
rasya kevala nimittatva vddina masmdkam kabckidvivddah 1 
Nirvikdras ya jagannimittasydsmabhirlsvaratvena parina- 
mino jagadnpadanasya prgdhdnatvlna svikritatvat i Vivdda- 
bhdvdchcka prakritischetyadi sutrdnam andrambhd yeveti I 
yo bhdga iti par dbhyupagamenok tarn i Svamatena tu 
yadvastviti gndtavyam l Nahi bhaginam vina bhdgassambha- 
vati I Ndpi vikbryavikarinbh kaschit bhdgi vidyate I yVim- 
m/? vivdda vishayah i Nimittopdddna bhedavadind nimitta- 
syaiva brahmatvamabhyupagamyate i Mayatu saddnan tdnanda 
chitdm samudayasyeti tadarthamadhikaranarambha iti chet i 
Kimidam brahmatvam 1 {Kim) Brahma ndmavatvam uta 
jagatkaranatvddi lakshanarthavatvam \ Adyam duskayati I 
Bhinndndm iti i T adbhavedityabhyu pagamamdha I Tatascha- 
yamarihah l Yaddyarthena vivado' sti tadd narambhaniyamevd- 
dhikaranam < Babdamatre parena vivdda kdrandt I Karnepya- 
babda bdstratvdditi i Dvithyepi vivektavyam I Kim parasparam 
bhimid ssatchiddnandadyah pratyekam brahmani i Uta te na 
brahmani I Kintu tatsamuddya evsti l Nddyah ekamevddvi- 
fiyam ityadi srutivirbdhat I Dvitlyepi tatsamuddydnama kim 
tadupdddnakam dravydntaram sankhyd vd samyogo vd i 
Sarvatrdpi doshamaha I Brahmeti \ Tadeti manasi sthitandm 
pakskdndm vikalpitdmam vangikare I Kvachit pakshe hi 
babdenanupapatteh prasiddhatdmaha I ySf/ns /b' brahmopadana- 
sya vd tadguninb vd jagadupadanatvam praptamiti visvasya 
brakmopdddnakatd nasydt 1 Nahyupddanaguitigatdh saktayah 
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karyadravye gunevd sambhavanti I T adupdddn atvddarasam - 
bhavdt I Athavd brahmanah kdryatvdt gunatvdc he ha tin 
yi§ vopaddnatvam sambhavatiti vydkkyeyam I Atra Imihmd- 
pdddndte tyupalakshana m l Brahma ninuttakatd cha na yitkic- 
tyapi drashtavyam ll 

Jayatirtha’s position may be briefly set down. The 
milk is seen to undergo a change resulting in curd ; but the 
curd does not admit of undergoing the process of reversion 
to its former condition of milk. Such is not the change 
that Brahman is expected to undergo in the creation of the 
world ( Srishti ). Out of his mere will, Srishti becomes 
manifest, himself undergoing no change whatever. The 
changes seen in Srishti are only changes in Pradhdna by 
the power of his (Brahman’s) will. The term hi clearly 
indicates that Brahman undergoes no change whatever 
during this transformation of Pradjidna in Sriishi. Accord- 
ingly jagat cannot become a transformed condition of 
Brahman. Brahman is quite independent from what is 
manifested out of his will. For the very reason that 
ghata and pata being made out of earth and cotton materials 
are subject to the agency of the potter and the weaver, 
similarly jagat is the manifested result of the will of Para- 
brahman without absolutely any change in himself. For, 
no such change is ever observed in Parabrahman ; what all 
is otherwise seen in the manifested jagat itself is as the curd 
transformed from milk. Nor can it be said that jagat is 
capable of showing any vikdra in Brahman during the 
series of changes it undergoes. In order to illustrate this 
truth the examples of ghata and pata have been brought 
in. These two illustrations were not brought in for any 
other ineffectual purpose. Brahman is declared Sarvagna 
and in all his manifestations the greatest output of know- 
ledge is exhibited by him and his master workmanship 
leaves nothing to be questioned. In every particle of work 
in Srishti, no contradiction could ever be pointed out either 
in character or in the result, for the very reason that he 
is Sarvagna. Nor can it be doubted that during the 
transformation of Pradhdna carried out at his will no 
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contradictory aspect of Bheda and Abheda can be pointed to 
throughout his manifestation. In every particle of trans- 
formation, he proves himself quite out of touch with the 
Pradhana and its varied changes. Else, the illustrations 
would prove against his Sarvagnatva. If it is asked that in 
certain places Bheda is indicated and in certain others 
Abheda is perceived, and the question raised why should not 
Bheda and Abheda be conjointly considered, the answer is 
that the illustrations above quoted, ghata and pata, do not 
allow of such a fused consideration. These illustrations 
show fully that the agents — the potter and the weaver — 
are absolutely different from the things made by them. 
In no way can they be proved to be a part of the 
changes that ghata and pata have undergone. Similarly, 
jagat in its manifested form is absolutely free from 
Brahman at whose will it became manifest. And it cannot 
be said that Brahman himself underwent any change at 
all by reason of his manifestation. A gold bangle is in 
a form assumed by gold different from gold itself ; 
though gold is made to appear in the form of a bangle, 
yet, the gold is there, the change of form is also there 
and the agency through whom the change was made is 
also clearly seen. In this illustration, the gold and the 
bangle are one and the same, while the agent that brought 
the gold into this different form is absolutely different and 
underwent no change whatever. The illustration amply 
proves that in the very same way jagat and Brahman are 
absolutely different from each other as gold and the maker 
of change in its form. It also proves beyond all doubt 
that gold in its svarupa underwent no change whatever 
in transforming itself into a bangle. If it is asked “ where 
lies this atyanta bheda , and that it is not quite clear on 
account of its mere attributive character,” then the reply is 
there is no Moksha , because of the very same reason, Moksha 
being subject to His Grace. It is therefore said that Moksha 
is the result of nivritti karma (action done without desire). 
And this can be attained both from gnana and ignorance, for 
sometimes nivritti karma assumes the form of pravritti 
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karma . In such a case, how can Moksha be expected ? If 
guana and agnana cannot be distinguished, the result also 
cannot be distinguished. Thus what one thinks that he is 
doing out of his wisdom, he may be actually doing as the 
result of his ignorance. Unless one distinguishes that guana 
is absolutely different ( atyanta bhinna ) from agnana, he will 
have no room to commingle gncina and agnana in the form of 
Bhinnatva and Abhinnatva. Therefore every one, in order 
to obtain Moksha, should work out of mere wisdom. There- 
fore it is held that Moksha is absolutely different from and 
free from the bondage of Samsdra. Unless one holds 
such a decisive opinion, he cannot free himself from the 
bondage of Samsdra. Nor will his actions be productive of 
any good result to make him realize Moksha. Thus his 
actions will all be reduced to a sorrowful end. It must not 
be thought that Brahmasvardpa is realized from the 
mere assertion of the non-existence of jagat. Because if 
it is held that there existed nothing and everything but 
Brahman was sunya , then there is nothing to assume 
whereby ghata and fiata could have been put forth as 
examples out of Pradhdna, which was subject to vikara. It 
was proved that Brahman himself would not undergo vikara , 
because he is always avikdra. Then, what is Abhcda ? 
It is vikarivikara bhdva. Evidently it should signify some- 
thing which undergoes change because it is liable to change 
— a natural state subject to change. It cannot be said 
that gold is such a thing. Then, what is the proof? 
Can it be said that Brahman, in his sat, is identical 
with Akasa and the rest of them ? If it is so affirmed, 
it should be said that it is not so ; for there is no proof 
that it is so. For the Sruti texts, Pratid vai satyam 
teshdmesha satyam iti , etc., prove that Prdnd is real ; 
and that this Prdnd is subordinate to Brahman and 
that Brahman alone is generally ruling over all and 
not merely as gold in relation to gold bangle. Those 
who maintain the Parindma vada hold that cause ends 
in the result, Karanameva kdrydtmana bhavati iti. There- 
after, the cause which is the root always exhibits itself 
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necessarily through the result. Kdraita is thus reduced 
to mere void ( riktam vachassyat). 

In instances where the truth is unopposed, the causes 
leading to the truth alike are unopposed and open to no 
contradiction. For example, gold is not only naturally of a 
pure quality but also all articles made of it, of different 
sorts, are also of the same pure quality. And there is no 
reason to dispute its quality. When that is so, how can 
jagat be said to be a thing transformed out of Brahman 
(through vikdra) ? Similarly Brahman cannot be said to 
be of the same svabkava as gold illustrated above. But as 
the Sruti declares Vignanam dnandam Brahma iti , etc., 
Brahman is all-knowledge and bliss in form and cannot 
to any extent separate himself on account of his sat 
nature from knowledge and bliss. Else the satsvabhava 
of Brahman would be put into opposition to the Srutis. 
It is certain that curd is an altered state from that of 
milk ; for this is the only state into which milk can 
naturally and ultimately turn into. Of course sweet- 
ness is naturally one of the qualities of milk and at one time 
this quality is liable to destruction, at which stage it results 
in exhibiting itself as curd. And we cannot say that this 
kind of conversion is a fault. Moreover, all dgamas and 
anumdnas assure and assert that Brahman is absolutely 
nirvikara. If one says that creation ( srishti ) by Brahman 
is but his natural tendency, there is nothing to contradict 
such a statement ; no one can dispute it. And in so far as 
Pradhdna is considered a mere subordinate cause, subject 
to Brahman’s will in the matter of srishti, it is equally 
open to no contradiction. Accordingly the opponent’s 
objection is discarded. The fact is Brahman has two 
forms ; one is anantdnanda chiddtmaka form and the 
other saddtmaka form. Out of the first, all causes are 
stored ( apaddna ) ; from the second (form), all causes play 
upon the updddna Parana in bringing into manifestation 
Pradhdna. And there is absolutely no contradiction in this 
statement. What was said previously, viz.. Brahman under- 
goes no vikdra , is again reaffirmed that it is so, because of 
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his faultless chiUakti and this does not contradict the S rut is. 
The question arises whether from the satsakti form of 
Brahman comes the nimittakdrana ( apdddna kdrana), 
thereby ending in the name of Prakriti-PmdJidna ( upadana 
kdrana). If this view is accepted, would there be any 
contradiction with the Srutis , in employing such an argu- 
ment ? There would be no contradiction. For Brahman 
being saddtma, the manifestation of jagat is his mere 
nature and hence there is no contradiction. His sadatmaka 
form is above all charge of vikdra . His manifestation of 
Pradhana does not in any way affect him during the trans- 
formation of Pradhana into jagat. And therefore it has 
been declared that Parabrahman, who is Sarvagna, is 
beyond all vikdra . By his mere will, the cause comes into 
play. If it is doubted whether sadrupa consists of his 
upadana and whether it is completely different from the 
jagat, the reply is Bhageneti, i.e., it is by mere difference. 
If Brahman through his sat ultimately puts the chit into 
manifestation through his nirvikaratva, then, he is called 
avyakta. If it is asked whether the two parts, the mani- 
fested and the unmanifested, are B Jidda or A b Jidda or 
BJteddbheda, the reply is it is not AbJieda, because both 
the parts have the will of Parabrahman in their parinama 
and therefore it cannot be said to consist of BJieddbJieda 
for Abheda in this combination simply expresses no 
commingling. Thus BheddbJieda becomes confused and 
contradicted. Then, in such a state, AbJieda becomes 
a mere rhetorical expression. Therefore the two parts 
being absolutely different from each other, we have to 
accept only Bheda as true. Then, what is the result ? 
When the two parts are utterly different from each 
other, of which one, the Brahman, is nirvikdra , jagat 
becomes only a nimitta kdrana. And subject to his 
will, jagat undergoes various viJtdras at the mere will of 
Parabrahman. And this proves that we have no dispute 
whatever. So, it is declared that Parabrahman being 
absolutely nirvikdra , jagat is subject only to his natural will 
in all his lordship (over it) and undergoes changes under 
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the name of Pradhana • In order to remove this dispute, 
the Sutra, PrakriteScha pratignadrishtdntdnuparodhdt 
was laid down by the Sutrakara. Else there would 
have been no necessity for this Sutra. It has been stated 
above that the two parts (forms of Brahman) are absolutely 
different from each other. In your view, it is not granted 
that Brahman has two different forms. Without a thing to 
be divided, there can be no division. Unless there is a 
thing ready to be divided, there can be no division. 
Nor can there be vikara unless there is a thing ready 
to undergo vikara. Let this be the matter for discus- 
sion. The Bhedavadin says that the nimitta kdrana of 
Parabrahman is purely a source of cause and nothing more 
in Brahman. We therefore say that the sadananda form 
of Brahman always rules over the chitsamuddya. In order 
to prove this, the adhikarana is begun. If so, then, what 
is this Brahmatva in Parabrahman ? Is this Brahmatva in 
Brahman merely a name or is it something in him for 
manifesting the jagat in its varied form ? The first view 
is contradicted because of its divided character. This 
means that where we do not agree and where we always 
differ, there we should not begin the adhikarana. For the 
agreement merely ends in argument. Only "when one is 
ready to stand to the literal meaning of the expressions an 
argument should be advanced. If it is asked whether in 
Parabrahman sat, chit, ananda, etc., are different from each 
other or one in combination, the reply is “It is not the 
first ’’. For, the Sruti text Ekamevddvitlyam is contradict- 
ed. As regards the other view, the combination consists 
of both the nirvikdra and vikara forms under the name of 
upddana kdrana and other combinations. There is fault 
attaching to all these views. For Brahman, when it is once 
determined in mind and accepted, there can be no cause for 
disagreement. The expression hi proves without a doubt 
the declared meaning of the upddana kdraita of Parabrahman, 
which is his natural characteristic in bringing Pradhana into 
Srishti in its varied aspects. Else Brahman’s lordship over 
upddana kdrana would not have existed. Brahman’s lordship 
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is amply shown in Srishti in various transformations by his 
mere will in which lies his Brahmatva. Else, it ( Brahmatva ) 
would not have existed in him. It cannot be said that Para- 
brahman’s upadana Parana and the various manifestations 
of Pradhdna in bringing the universe into existence, cannot 
be said to be interdependent on each other. Hence in Brah- 
man’s chief nimitta kdranatva lies his Brahmatva. Hence 
also he is the overlord of all manifested vikdra forms of /a gat 
under his will and control. This is no mere subtle argument 
but proved from an examination of all Srutis and dgamas. 

Ramanuja’s Criticism of Bhedabheda. 

We have referred above to Jayatirtha’s criticism of 
Yadavaprakasa’s view. Not much different is the criticism 
of Ramanuja from the Visishtddvaita standpoint. Com- 
menting on Sutra II. 1. 15, Tadananyatva marambhana 
sabdadibhyah, he offers a strikingly strong criticism 
of Yadavaprakasa’ s conception of Sat. “Others again 
( Yddavaprakaia), ” he says, “hold that the general cause, 
i.e., Brahman, is pure Being in which all distinctions 
and changes such as being an enjoying subject, and 
so on, have vanished, while however it is endowed with 
all possible potentialities. During a pralaya this causal 
substance abides self-luminous, with all the distinctions of 
consciousness of pleasure and pain gone to rest, comparable 
to the soul of a man held by dreamless sleep, different 
however in nature from mere non-sentient matter. During 
the period of a creation, on the other hand, just as the 
substance called clay assumes the forms of jars, platters, 
and so on, or as the water of the sea turns itself into foam, 
waves, bubbles, and so on, the universal causal substance 
abides in the form of a triad of constituent parts, vie., enjoy- 
ing subjects, object of enjoyment, and a ruler. The attributes 
of being a ruler, or an object of enjoyment, or an enjoying 
subject, and the perfections and imperfections depending 
on those attributes, are therefore distributed in the same 
way as the attributes of being a jar or pitcher or platter ; 
and the different effects of these attributes are distributed 
among different parts of the substance, clay. The objects 
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of enjoyment, subjects of enjoyment, and the ruler are 
one, on the other hand, in so far as ‘ that which is ’ 
constitutes their substance ; just as jars, platters and pitchers 
are one in so far as their substance is constituted by clay. 
It is thus one substance only, viz., ‘ that which is ’, that 
appears in different conditions, and it is in this sense that 
the world is non-different from Brahman.” Demurring 
to the reasoning adopted, Ramanuja says — “ But this 
theory is really in conflict with all Scripture, Smriti , 
Itihasa , Parana and Reasoning. For Scripture, Smriti , 
Itihdsa and Parana alike teach that there is one supreme 
cause, viz.. Brahman — a being that is the Lord of all Lords, 
all-knowing, all-powerful, instantaneously realizing all its 
purposes, free of all blemish, not limited either by place 
or time, enjoying supreme unsurpassable bliss. Nor can 
it be held that above the* Lord there is ‘ pure Being’ of 
which the Lord is a part only. For ‘ This which is 
“ being ” only was in the beginning one only, without a 
second ; it thought, may I be many, may I grow forth ’; |995 
‘Verily, in the beginning this was Brahman, one only. 
Being one it was not strong enough. It created the most 
excellent Kshattra, viz., those Kshattras among the Devas 
— Indra, Varuna, Soma, Rudra, Parjanya, Yama, Mrityu, 
Tsana ’ ‘ In the beginning all this was Self, one only ; 

there was nothing whatsoever else blinking. He thought, 
shall I send forth worlds ’ ; 997 ‘ There was in truth 

Narayana only, not Brahma, not Tsana, nor heaven and 
earth, nor the nakshatras, nor the waters, nor Agni, nor 
Soma, nor Surya. Being alone he felt no delight. Of 
him merged in meditation ’ etc . 998 — these and other texts 
prove that the highest cause is the Lord of all Lords, 
Narayana. For as the terms * Being,’ * Brahman,’ ‘ Self,’ 
which are met with in sections treating of the same topic, 
are in one of those parallel sections particularised by the 
term ‘ Narayana’, it follows that they all mean Narayana. 
That the Lord only is the universal cause is shown by the 

885 Ckeh. ~Upa., VI. 2 . 3 . 897 Ait. Ar„ II. 4. 1. 1, 2. 

880 Brihad. Upa., I. 4. 11. 098 Mahopa ., I. 1. 
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following text also, ‘ He the highest great lord of lords, 
the highest deity of deities — he is the cause, the lord of 
the lords of the organs, and there is of him neither parent 
nor lord Similarly the Manu Smriti , ‘ Then the divine 
Self -existent (Brahma) — desirous to produce from his 
own body beings of many kind — first with a thought created 
the waters and placed his seed in them ’. 100 ° / tihiisa and 
Puranas also declare the Supreme Person only to be the 
universal cause, ‘ Narayana, of whom the world is the 
body, of infinite nature, eternal, when desirous to create 
and sent forth from a thousandth part of himself the souls 
in two divisions.’ ‘From Vishnu the world originated 
and in him it abides.’ 

Nor is it possible to hold that the Lord is pure ‘Being’ 
only, for such ‘ Being ’ is admitted to be an element 
of the Lord ; and moreover all l Being ’ has difference. 
Nor can it be maintained that the Lord’s connection with 
all his auspicious qualities — knowledge, bliss, and so on — is 
occasional (adventitious) merely ; it rather is essential and 
hence eternal. Nor may you avail yourself of certain texts 
— viz.., ‘His high power ( Sakti ) is revealed as manifold, as 
essential, and (so) his knowledge, strength and action ’ ; 1001 
‘He who is all-knowing, all-cognising’ 1002 , and others — to the 
end of proving that what is essential is only the Lord’s 
connection with the potentialities ( Sakti ) of knowledge, 
bliss, and so on. For in the Svetaivatam text the word 
‘ essential ’ independently qualifies ‘ knowledge, strength 
and action ’ no less than ‘ Sakti ’ ; and your explanation 
would necessitate so-called implication (laks liana). Nor 
again can it be said that in words such as sarvagna (all- 
knowing), the formative suffix expresses potentiality only, 
as it admittedly does in other words such as pakaka 
(cook); for grammar does not teach that all these (krit) 
affixes in general express potentiality or capability only. 
It rather teaches 1003 that a few inV-affixes only have this 


999 Sveta. Upa., VI. 7. 9. 

1002 Mund. Upa . , I. 1. 9. 

1000 Mahopa., I. 6—8. 

1003 Cf. Panini, HI. 2. 54. 

1001 Sveta. Upa., VI. 8. 
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limited meaning ; and in the case of pakaka and similar 
words we must assume capability to be denoted, because there 
is no other explanation open to us. If, moreover, the Lord 
were held to be only a part of the Sat, as the whole, would 
be superior to the Lord just as the ocean is superior to a 
wave, and this would be in conflict with ever so many 
scriptural texts which make statements about the Lord, cp . 
e.g . ‘ Him the highest great lord of lords ’ ; ‘ There is 

none seen like to him or superior \ 1004 If, moreover, mere 
Being is held to be the Self of all and the general whole, 
and the Lord only a particular part of it, this would imply 
the stultification of all those texts which declare the Lord 
to be the general Self and the whole of which all beings 
are parts of, and to have their being in, pitchers (which 
themselves are only special things made of clay). Against 
this you perhaps will pl«ad that as Being in general is fully 
present in all its parts, and hence also in that part which 
is the Lord, all other things may be viewed as having their 
Self in, and being parts of, him. But from your principles 
we might with equal right draw the inference that as 
Being in general is fully present in the jar, the Lord is 
a part of the jar and has his Self in that ! From enuncia- 
tions such as ‘ the jar is,’ ‘ the cloth is,’ it appears that 
Being is an attribute of things, and cannot therefore be a 
substance and a cause. By the ‘ being ’ of a thing we 
understand the attribute of its being suitable for some 
definite practical effect ; while its ‘ non-being ’ means its 
suitability for an effect of an opposite nature. Should it 
on the other hand be held that substances only have being, 
the (unacceptable) consequence would be that actions, and 
so on, are non-existent. And if (to avoid this consequence) 
it were said that the being of actions, and so on, depends 
on their connection with substances, it would be difficult 
to show (what yet should be shown) that ‘ being ’ is every- 
where of one and the same nature. Moreover, if every- 
thing were non-different in so far as ‘ being \ there would 
be a universal consciousness of the nature of everything, 
1004 Sveta. Upa., VI. 7. 8. 
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and from this there would follow a general confusion of all 
good and evil (i.e., every one would have conscious experience 
of everything). This point we have explained before. For 
all these reasons non-difference can only have the meaning 
set forth by us. 

Nor is Ramanuja satisfied with the view of 
Bhaskara. “ Those again who (like Bhaskara),” he 
remarks, “hold the effect also to be real — the 
difference of the soul and Brahman being due to 
limiting conditions, while their non-difference is essential ; 
and the difference as well as the non-difference of Brahman 
and matter being essential — enter into conflict with all 
those texts which declare that the soul and Brahman are 
distinct in so far as the soul is under the power of karman 
while Brahman is free from all evil, etc., and all those texts 
which teach that non-sentient matter undergoes changes 
while Brahman does not. For as, according to them, 
nothing exists but Brahman and the limiting adjuncts, 
Brahman — as being indivisible— must be undivided while 
entering into connection with the upddhis, and hence 
itself undergoes a change into inferior forms. And if 
they say that it is only the power ( sakti ), not Brahman 
itself, which undergoes a change: this also is of no 
avail since Brahman and its power are non-different.” loor ' 

In another place, in establishing the Great Siddhanta, 
Ramanuja more directly attacks the Bkeddbkcda view 
and shows how it is, in his opinion, untenable. Comment- 
ing on I. 1. 1, he enlarges at some length on the point that 
perception never has for its object that which is devoid of 
all difference. He says : — “ The same arguments tend to 
refute the view that there is difference and absence of 
difference at the same time (the so-called BBdabheda view). 
Take the judgment ‘ This is such and such’ ; how can we 
realize here the non-difference of ‘ being this’ and ‘being 
such and such ’? 1 The such and such’ denotes a peculiar 

1005 See Ramanuja’s Sri Bhaskyn, II. 1. 15. George Thibaut’s 
translation in the S.B.JS., Vol. XLVIII, The Vedanta Sutras with 
Ramanuja's Commentary , Part III, page 459. 
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make characterised, e.g., by a dewlap, the ‘this’ denotes 
the thing distinguished by that peculiar make ; the non- 
difference of these two is thus contradicted by immediate 
consciousness. At the outset the thing perceived is per- 
ceived as separate from all other things, and this separation 
is founded on the fact that the thing is distinguished by 
a special constitution, let us say the generic characteristics 
of a cow, expressed by the term ‘such and such’. In 
general, wherever we cognize the relation of distinguishing 
attribute and thing distinguished thereby, the two clearly 
present themselves to our mind as absolutely different. 
Some things — e.g., staffs and bracelets — appear sometimes 
as having a separate, independent existence of their own ; 
at other times they present themselves as distinguishing 
attributes of other things or beings ( i.e ., of the persons 
carrying staffs or wearing bracelets), other entities — e.g., 
the generic character of cows — have a being only in so far 
as they constitute the form of substances, and thus always 
present themselves as distinguishing attributes of those 
substances. In both cases there is the same relation of 
distinguishing attribute and thing distinguished thereby, 
and these two are apprehended as absolutely different. 
The difference between the two classes of entities is only 
that staffs, bracelets and similar things are capable of being 
apprehended in separation from other things, while the 
generic characteristics of a species are absolutely incapable 
thereof. The assertion, therefore, that the difference of 
things is refuted by immediate consciousness, is based on 
the plain denial of a certain form of consciousness, the 
one namely — admitted by every one — which is expressed 
in the judgment ‘ This thing is such and such.’ This same 
point is clearly expounded by the Sutrakara in II. 2. 33 
{Evanckatmakartsnyam) ; also in II. 2. 34 {Na cha p&rya- 
yadapyavirodko vikaradibhyah ).” 1000 

Then, again, in commenting on I. 1. 1, Ramanuja pro- 
pounds how Bhedabheda involves, like Bheda and Abkeda, 
the reflection of all those texts which teach that Brahman 
r ° 08 Ibid., 42-43^ 
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is the universal Self. “It appears,’’ he says, “ that those as 
well who hold the theory of the absolute unity of one non- 
differenced substance, as those who teach the doctrine of 
Bheddbheda (co-existing difference and non-difference), and 
those who teach the absolute difference of several substances, 
give up all those scriptural texts which teach that Brahman 
is the universal Self. With regard to the first mentioned 
doctrine, we ask, ‘if there is only one substance ; to what 
can the doctrine of universal identity refer ?’ The reply will 
perhaps be ‘to that very same substance ’. But we reply, this 
point is settled already by the texts defining the nature of 
Brahman ( The True , Knowledge , the Infinite is Brahman , — 
Taitt. Upa. II. 1), and there is nothing left to be determined 
by the passages declaring the identity of everything with 
Brahman. But those texts serve to dispel the idea of 
fictitious difference ! This, we re^ply, cannot, as has been 
shown above, be effected by texts stating universal identity 
in the way of co-ordination ; and statements of co-ordina- 
tion, moreover, introduce into Brahman a doubleness of 
aspect, and thus contradict the theory of absolute oneness. 
The Bheddbheda view implies that owing to Brahman’s 
connection with limiting adjuncts ( upddhi ) all the 

imperfections resulting therefrom — and which avowedly 
belong to the individual soul — would manifest themselves 
in Brahman itself ; and as this contradicts the doctrine that 
the Self of all is constituted by a Brahman free from all 
imperfection and composing within itself all auspicious 
qualities, the texts conveying that doctrine would have to 
be discarded. If, on the other hand, the theory be held in 
that form that bheddbheda, belongs to Brahman by its own 
nature (not only owing to an upddhi ), the view that Brahman 
by its essential nature appears as individual soul, implies 
that imperfections no less than perfections are essential to 
Brahman, and this is in conflict with the texts teaching that 
everything is identical with Brahman free from all imper- 
fections. For those finally who maintain absolute difference, 
the doctrine of Brahman being the Self of all has no meaning 
whatsoever — for things absolutely different can in no way 
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be one — and this implies the abandonment of all Vedanta 
texts together.” Ramanuja then points out at length how 
his own view — .that the entire aggregate of things, intelligent 
and non-intelligent, has its Self in Brahman in so far as it 
constitutes Brahman’s body — is in accord with all Sruti 
texts. “ Those, on the other hand,” he says, “who take their 
stand on the doctrine proclaimed by all Upanishads, that 
the entire world forms the body of the Brahman, may accept 
in their fulness all the texts teaching the identity of the 
world with Brahman. For as genus (jati) and quality (guna), 
so substances ( drnvya ) also may occupy the position of 
determining attributes (viseskana), in so far namely as they 

constitute the body of something else The body is, in 

reality, nothing but a mode of the Self ; but, for the purpose 
of showing the distinction of things, the word ‘body’ is used 
in a limited sense. Analogously words such as ‘whiteness’, 
‘generic character of a cow’, ‘species’, ‘quality’ are used in 
a distinctive sense (although ‘whiteness’ is not found apart 
from a white thing of which it is the prakdsa and so on). 
Words such as ‘ god ’, ‘ man ’, etc., therefore, do extend in 
their connotation up to the Self. And as the individual souls, 
distinguished by their connection with aggregates of matter 
bearing the characteristic marks of humanity, divine nature, 
and so on, constitute the body of the highest Self, and hence 
are modes of it, the words denoting those individual souls, 
extend in their connotation up to the very highest Self. And 
as all intelligent and non-intelligent beings are thus mere 
modes of the highest Brahman, and have reality thereby 
only, the words denoting -them are used in co-ordination with 
the terms denoting Brahman.” Ramanuja adds that he 
has made this point clear in his earlier work, the Veddrtha 
San gr aha and quotes the Sutra, Atmeti tupagachchanti 
grahayanticha (IV. 1. 3) in support of his position remark- 
ing that it declares that “the identity of the world and 
Brahman consists in the relation of body and Self.” 1007 

Commenting on I. 1. 4 (Tattu samanvaydt ), Ramanuja 
sets out at length the view that scriptural texts have, 


1007 /bid,, 134-138. 
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for their subject, Brahman which constitutes the highest 
aim of man. Such, he states, is the connected meaning 
of the whole aggregate of words which constitutes the 
Upanishads. As against this view, he puts forward several 
different views, each of which he rejects. Among these 
is the BhedabMda view which he elaborates in considerable 
detail and then rejects. It is interesting to note that 
he eventually rejects it on the ground that the idea of 
BMdab/ieda is contradictory and cannot be maintained. 
This position is reached after a long argumentation which 
is worth some consideration, having regard to the force 
with which it is put forth and the closeness of the 
reasoning adopted. 

“ Nor can we approve,” he says, “ of the doctrine held 
by some that there is no contradiction between difference 
and non-difference ; for difference and non-difference cannot 
co-exist in one thing, any more than coldness and heat, or 
light and darkness. Let us first hear in detail what the holder 
of this so-called bheddbkeda view has to say. The whole 
universe of things must be ordered in agreement with our 
cognitions. Now we are conscious of all things as different 
and non-different at the same time : they are non -different 
in their causal and generic aspects, and different in so far as 
viewed as effects and individuals. There indeed is a 
contradiction between light and darkness and so on ; for 
these cannot possibly exist together, and they are actually 
met with in different abodes. Such contradictoriness is not, 
on the other hand, observed in the case of cause and effect, 
and genus and individual ; on the contrary we here distinctly 
apprehend one thing as having two aspects — ‘this jar is clay’, 

‘ this cow is short-horned’. The fact is that experience does 
not show us anything that has one aspect only. Nor can it 
be said that in these cases there is absence of contradiction, 
because as fire consumes grass, so non-difference absorbs 
difference ; for the same thing which exists as clay, or gold, 
or cow, or horse, etc., at the same time exists as jar or 
diadem, or short-horned cow or mare. There is no com- 
mand of the Lord to the effect that one aspect only should 
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belong to each thing, non-difference' to what is non-different, 
and difference to what is different. But one aspect only 
belongs to each thing, because it is thus that things are 
perceived ! On the contrary, we reply, things have two-fold 
aspects, just because it is thus that they are perceived. No 
man, however wide he may open his eyes, is able to distin- 
guish in an object — e.g., a jar or a cow — placed before him 
which part is the clay and which the jar, or which part is 
the generic character of the cow and which the individual 
cow. On the contrary, his thought finds its true expression 
in the following judgments : ‘ This jar is clay 1 this cow is 
short-horned’. Nor can it be maintained that he makes a 
distinction between the cause and genus and as objects of 
the idea of persistence, and the effect and individual as 
objects of the idea of discontinuance (difference); for, as a 
matter of fact, there is no perfection of these two elements, 
in separation. A man may look ever so close at a thing 
placed before him, he will not be able to perceive a differ- 
ence of aspect and to point out ‘this is the persisting, general 
element in the thing, and the non-persistent, individual 
element.’ Just as an effect and an individual give rise to the 
idea of one thing, so the effect plus cause, and the indivi- 
dual plus generic character, also give rise to the idea of one 
thing only. This very circumstance makes it possible for us 
to recognise each individual thing, placed as it is among a 
multitude of things differing in place, time, and character. 
Each thing thus being cognized as endowed with a two-fold 
aspect, the theory of cause and effect and generic character 
and individual, being absolutely different, is clearly refuted 
by perception. 

“But, an objection is raised, if on account of grammati- 
cal co-ordination and the resulting idea of oneness, the 
judgment ‘ this pot is clay ’ is taken to express the relation 
of difference plus non-difference, we shall have analogously 
to infer from judgments such as 1 1 am a man ’, ‘lama 
divine being ’ that the self and the body also stand in the 
bheddbheda relation ; the theory of the co-existence of dif- 
ference and non-difference will thus act like a fire which a 
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man has lit on his hearth, and which in the end consumes 
the entire house ! This, we reply, is the baseless idea of a 
person who has not duly considered the true nature of co- 
ordination as establishing the bhedabkeda relation. The 
correct principle is that all reality is determined by state of 
consciousness not sublated by valid means of proof. The 
imagination, however, of the identity of the self and the 
body is sublated by all the means of proof which apply to 
the Self. It is in fact no more valid than the imagination of 
the snake in the rope, and does not therefore prove the non- 
difference of the two. The co-ordination, on the other 
hand, which is expressed in the judgment ‘ the cow is short- 
horned ’ is never observed to be refuted in any way, and 
hence establishes the bhedabkeda relation. 

“For the same reasons the individual soul (fwa) is not 
absolutely different from Brahman, but stands to it in the 
bhedabkeda relation in so far as it is a part ( amba ) of Brahman. 
Its non-difference from Brahman is essential (svab/iaviha); 
its difference is due to limiting adjuncts ( aupadhika ). This 
we know, in the first place, from those scriptural texts which 
declare non-difference — such as ‘Thou art that’ loos ; ‘There is 
no other seer but he’ 1009 ; ‘This Self is Brahman’ 1010 ; and the 
passage from the Brahmasukta in the Samhitbpanishad of the 
Atharvanas which, after having said that Brahman is Heaven 
and Earth, continues, ‘The fishermen are Brahman, the slaves 
are Brahman, Brahman are these gamblers; man and woman 
are born from Brahman ; worn en are Brahman and so are 
men.’ And, in the second place, from those texts which 
declare difference : ‘He who, one, eternal, intelligent, fulfils 
the desires of many non-eternal intelligent beings’ 1011 ; ‘There 
are two unborn, one knowing, the other not knowing ; one 
strong, the other weak’ 1012 ; ‘Being the cause of their connex- 
ion with him, through the qualities of action and the qualities 
of the Self, he is seen as another’ 1013 ; ‘The Lord of nature 
and the souls, the ruler of the qualities, the cause of the 

1008 Chch. Ufa., VI. 1011 Chch, C/pa., II 5 13. 

1008 Brihad. Upa., III. 7. 23. 1012 Sveta. C/pa., I. 9, 

1010 Ibid., II. 5. 19. 1012 Ibid., V. 12. 
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bondage, the existence and the release of the Samsara n01i ; 
‘He is the cause, the lord of the lords of the organs ’ 1015 ; 
‘One of the two eats the sweet fruit, without eating the 
other looks on’ 1010 ; ‘He who dwelling in the Self’ 1017 ; 
‘Embraced by the intelligent Self he knows nothing that 
is without, nothing that is within’ 1018 ; ‘ Mounted by the 
intelligent Self he goes groaning’ 1010 ; ‘Having known him 
he passes beyond death’ 1080 . On the ground of these two 
sets of passages the individual and the highest Self must 
needs be assumed to stand in the bhedabheda relation. 
And texts such as ‘He knows Brahman’ 1021 , which teach 
that in the state of Release the individual soul enters 
into Brahman itself; and again texts such as ‘But when 

the Self has become all for him, whereby should he 

see another’ 1028 , which forbid us to view, in the state of 
Release, the Lord a% something different (from the 

individual soul), show that non-difference is essential 
(while difference is merely aupadkika). 

“But, an objection is raised, the text ‘He reaches all 
desires together in the wise Brahman,’ in using the word 
‘together’ shows that even in the state of Release the 
soul is different from Brahman, and the same view is 
expressed in two of the Sutras, viz., IV. 4. 17 ; and IV. 4. 

21 (Jagadvyapara varjam prakaranadasannikitatvdchc ha 
and Bkvgamatrasamya lingachcha). This is not so, 

we reply ; for the text, ‘There is no other seer but 

he n02S and many similar texts distinctly negative 

all plurality in the Self. The Taittiriya text quoted 

by you means that the man reaches Brahman with 

all desires, i.e., Brahman comprising within itself all 
objects of desire; if it were understood differently,, it 
would follow that Brahman holds a subordinate position 
only. And if the Sutra IV. 4. 17 meant that the released 


10U Ibid., VI. 16. 

1019 Ibid., IV. 3. 35. 

1015 A Vet a. Upa., VI. 9. 

1020 Sve/a. Upa., III. 8. 

1016 Ibid., IV. 6. 

1021 Mi/nd. Upa., III. 2. 9. 

1017 Bnhad. Upa.., III. 7. 22. 

1922 Bnhad. Upa., II. 4. 13. 

1018 Ibid., IV. 3. 21. 

1023 Ibid., III. 7. 23. 
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soul is separate from Brahman, it would follow that it is 
deficient in lordly power ; and if this were so 
the Sutra would be in conflict with other Sutras such 
as IV. 4. 1 ( Sampadyavirbhavassvena sabdut). For 

these reasons, non-difference is the essential condition ; 
while the distinction of the souls from Brahman 
and from each other is due to their limiting adjuncts, 
i.e., the internal organ, the sense organs, and the 
body. Brahman indeed is without parts and omnipresent ; 
but through its adjuncts it becomes capable of division 
just as ether is divided by jars and the like. Nor must it 
be said that this leads to a reprehensible mutual depen- 
dence — Brahman in so far as divided entering into conjunc- 
tion with its adjuncts, and again the division in Brahman 
being caused by its conjunction with its adjuncts ; for these 
adjuncts and Brahman’s connection with them are due to 
action {karma), and the stream of action is without a 
beginning. The limiting adjuncts to which a soul is joined 
spring from the soul as connected with previous works, 
and work again springs from the soul as joined to its 
adjuncts: and as this connection with works and adjuncts is 
without a beginning in time, no fault can be found with our 
theory. The non-difference of the souls from each other and 
Brahman is thus essential, while their difference is due to 
the upadhis. These upadhis , on the other hand, are at the 
same time essentially non-distinct and essentially distinct 
from each other and Brahman; for there are no other 
upadhis (to account for their distinction if non-essential), 
and if we admitted such, we should again have to assume 
further upadhis , and so on in infinitum. We therefore 
hold that the upadhis are produced, in accordance with the 
actions of the individual souls, as essentially non-different 
and different from Brahman. 

“To this bhedabheda view the Purvapakshin now objects 
on the following grounds : — The whole aggregate of Vedanta 
texts aims at enjoining meditation on a non-dual Brahman 
whose essence is reality, intelligence and bliss, and thus 
sets forth the view of non-difference ; while, on the other 
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hand, the karma-stction of the Veda, and likewise perception 
and the other means of knowledge, intimate the view of 
the difference of things. Now, as difference and non- 
difference are contradictory, and as the view of difference 
may be accounted for as resting on beginningless Nescience, 
we conclude that universal non -difference is what is 
real. The tenet that difference and non-difference are 
not contradictory because both are provided by our con- 
sciousness, cannot be upheld. If one thing has different 
characteristics from another there is distinction ( bheda ) ; of 
the two the contrary condition of things constitutes non- 
distinction {abheda ) ; who in his senses then would maintain 
that these two — suchness and non-suchness — can be found 
together? You have maintained that non-difference belongs 
to a thing viewed as cause and genus, and difference to the 
same viewed as effect acid individual ; and that, owing to 
this two-fold aspect of things, non-difference and difference 
are not irreconcilable. But that this view also is untenable, 
a presentation of the question in definite alternatives will 
show. Do you mean to say that the difference lies in one 
aspect of things and the non-difference in the other ? or that 
difference and non-difference belong to the thing possessing 
two aspects? On the former alternative the difference 
belongs to the individual and the non-difference to the 
genus ; and this implies that there is no one thing with a 
double aspect. And should you say that the genus and 
the individual together constitute one thing only, you aban- 
don the view that it is difference of aspect which takes 
away the contradictoriness of difference and non-difference. 
We have moreover remarked already that difference in 
characteristics and its opposite are absolutely contra- 
dictory. On the second alternative we have two aspects 
of different kinds and an unknown thing supposed to 
be the substrate of those aspects; but this assumption 
of a triad of entities proves only their mutual difference 
of character, not their non-difference. Should you say 
that the non-contradictoriness of two aspects constitutes 
simul tan eous difference and non-difference in the thing 
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which is their substrate, we ask in return — How can two 
aspects which have a thing for their substrate, and thus are 
different from the thing, introduced into that thing a com- 
bination of two contradictory attributes {vis., difference 
and non-difference) ? And much less even are they able 
to do so if they are viewed as non-different from the thing 
which is their substrate. If, moreover, the two aspects on 
the one hand, and the- thing they inhere on the other, be 
admitted to be distinct entities, there will be required a 
further factor to bring about their difference and non- 
difference, and we shall thus be led into a in regn'sst/s m 
infinitum. Nor is it a fact that the idea of a thing in- 
clusive of its generic character bears the character of unity, 
in the same way as the admittedly uniform idea of an 
individual ; for wherever a state of consciousness expresses 
itself in the form ‘this is such *and such ’ it implies the 
distinction of an attribute or mode, and that to which the 
attribute or mode belongs. In the case under discussion, 
the genus constitutes the mode, and the individual that to 
which the mode belongs; the idea does not therefore possess 
the character of unity. 

“For these very reasons the individual soul cannot 
stand to Brahman in the bhedabheda relation. And as the 
view of non-difference is founded on Scripture, we assume 
that the view of difference rests on beginningless Nescience. 
But on this view want of knowledge and all the imperfections 
springing therefrom, such as birth, death, etc., would cling 
to Brahman itself, and this would contradict scriptural 
texts such as ‘He who is all-knowing’ 10 -‘ ‘That Self free 
from all evil ’. 10 - 35 Not so, we reply. For all those imper- 
fections we consider to be unreal. On your view, on 
the other hand, which admits nothing but Brahman and 
its limiting adjuncts, all the imperfections which spring 
from contact with those adjuncts must really belong to 
Brahman. For as Brahman is without parts, indivisible, 
the upadhis cannot divide or split it so as to connect them- 
selves with a part only ; but necessarily connect themselves 


Muni. Upa. t I. 1. 9. 
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with Brahman itself and produce their effects on it. 
Here the following explanation may possibly be attempted. 
Brahman determined by an upadhi constitutes the individual 
soul. This soul is of atomic size since what determines 
it, viz., the internal organ is itself of atomic size; and 
the limitation itself is without beginning. All the imper- 
fections therefore connect themselves only with that special 
place that is determined by the upadhi , and do not affect 
the highest Brahman which is not limited by the upadhi . 
In reply to this we ask — Do you mean to say that what 
constitutes the atomic individual soul is a part of Brahman 
which is limited and cut off by the limiting adjunct; or 
some particular part of Brahman to which, without thereby 
being divided of, is connected with an atomic upadhi ; or 
Brahman in its totality as connected with an upadhi ; or 
some other intelligent being connected with an upadhi ’, or 
finally the upadhi itself ? The first alternative is not pos- 
sible, because Brahman cannot be divided ; it would moreover 
imply that the individual soul has a beginning, for division 
means the making of one thing into two. On the second 
alternative it would follow that as a part of Brahman would 
be connected with the upadhi , all the imperfections due to 
the upddhis would adhere to that part. And further, if 
the upadhi would not possess the power of attracting to 
itself the particular part of Brahman with which it is con- 
nected, it would follow that when the upadhi moves the 
part with which it is connected would constantly change ; 
in other words, bondage and release would take place at 
every moment. If, on the contrary, the upadhi possessed 
the power of attraction, the whole Brahman — as not being 
capable of division — would be attracted and move with the 
upadhi. And should it be said that what is all-pervading 
and without parts cannot be attracted and moved, well then 
the upadhi only moves, and we are again met by the diffi- 
culties stated above. Moreover, if all the upddhis were 
connected with the parts of Brahman viewed as one and 
undivided, all individual souls, being nothing but parts of 
Brahman, would be considered as non-distinct. And should 
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it be said that they are not thus cognized as one because 
they are constituted by different parts of Brahman, it would 
follow that as soon as the upadhi of one individual soul 
is moving, the identity of that soul would be lost (for it 
would, in successive moments, be constituted by different 
parts of Brahman). On the third alternative (the whole of) 
Brahman itself being connected with the upadhi enters into 
the condition of the individual soul, and there remains no 
non-conditioned Brahman. And, moreover, the soul in all 
bodies will then be one only. On the fourth alternative the 
individual soul is something altogether different from Brah- 
man and the difference of the soul from Brahman thus 
ceases to depend on the upadhis of Brahman, And the fifth 
alternative means the embracing of the view of the Clnnnka 
(who makes no distinction between soul and matter).” 10211 

Ramanuja reverts to this topic of BhMdbhdda once 
again when he comments on II. 2. 31 {dfaikasuiinnasam- 
bhavat ). As is well known, he considers under this 
Sutra the Jaina theory of the Saptabhangi nydya, with 
whose help, he says, the Jainas prove that all things — 
which they declare to consist of substance (dmvya and 
paryayd) (particular states of substances)— to be existing, 
one and permanent in so far as they are substances, 
and the opposite in so far as they are parydyas. As 
the particular states of substances are of the nature 
of Being as well as Non-Being, they manage to prove 
existence, non-existence and so on. ‘‘With regard to 
this,” he says, “the Sutra (II. 2. 31) remarks that no 
such proof is possible, ‘Not so, on account of the impos- 
sibility in one’ ; i.e., because contradictory attributes 
such as existence and non-existence cannot at the same 
time belong to one thing, not any more than light and 
darkness. As a substance and particular states qualifying 
it— and (by the Jainas) called parydya — are different 
things {padartha), one substance cannot be connected 
with opposite attributes. It is thus not possib le that 

George Thibaut, Vedanta- Sutras with the Commentary by 
Ramanuja, 189 - 196 . 
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a substance qualified by one particular state, such as 
existence, should at the same time be qualified by the 
opposite state, i.e ., non-existence. The non-permanency, 
further, of a substance consists in its being the abode 
of those particular states which are called origination 
and destruction ; how then should permanency, which is 
of an opposite nature, reside in the substance at the 
same time ? Difference ( bhinnatva ) again consists in 
things being the abodes of contradictory attributes ; 
non-difference, which is the opposite of this, cannot 
hence possibly reside in the same things which are the 
abode of difference ; not any more the generic character 
of a horse and that of a buffalo can belong to one animal.” 
This matter, Ramanuja adds, he has already explained 
at length under I. 1. 1 ( A that 5 Brahmajlgndsd) when 
refuting the Bheddbheda theory. 1027 

Sankara’s Criticism of Bhedabheda. 

We now turn to the criticism offered from the 
Advaita standpoint. We have, ere this, referred to the 
Bhamati' s comment on Sutras I. 4. 20 ( Pratigndsiddherlinga - 
md&marathyah) and I. 4. 21 ( Utkramishyata evambhdvd- 
dityaudulomih) and pointed out how the theories of 
Bhedabkedavada and Satyabhedavada have been traced to 
them by its author. Sankara in commenting on these two 
Sutras and on 1.4.22 ( Avastkiteriti kdsakritsnak) which 
follows them, rejects definitely the first two views pro- 
pounded in them and attaches himself to the third. “ Of 
these three opinions,” he says, “we conclude that the 
one held by Kasakritsna accords with Scripture, because 
he agrees with what all the Vedanta texts (so, for instance, 
the passage ‘ That art thou ’) aim at inculcating. Only 
on the opinion of Kasakritsna, immortality can be 
viewed as the result of the knowledge of the soul ; while 
it would be impossible to hold the same view if the 
soul were a modification (product) of the Self and as such 
liable to lose its existence by being merged in its causal 
substance. For the same reason, name and form cannot 


1037 Ibid . , 516-518. 
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abide in the soul (as was above attempted to prove by 
means of the simile of the rivers), but abide in the limiting 
adjunct and are ascribed to the soul itself in a figurative 
sense only. For the same reason the origin of the souls 
from the highest Self of which Scripture speaks in some 
places as analogous to the issuing of sparks from the Sire, 
must be viewed as based on the limiting adjuncts of the 
soul. The reference here is to the BhMubhcda view, 
which is thus rejected by him. It is for this reason that 
Sankara interprets I. 4. 20 in the manner he does. 
“ Asmarathya,” he says, “ although meaning to say that 
the soul is not (absolutely) different from the highest Self, 
yet intimates by the expression, ‘On account of the fulfil- 
ment of the promise ’ — which declares a certain mutual 
dependence — that there does exist a certain relation of 
cause and effect between the highest Self and the 
individual soul not on the relation of absolute 

identity).” His disposal of the Safyab/tedamdu of 
Audulomi is equally clear. “The opinion of Auduiomi, ” 
he says, “again clearly implies that the difference and 
non-difference of the two depend on difference of condition 
(i.e., upon the state of emancipation and its absence). ” 
Commenting on the words “ Because the soul when it will 
depart is such ” {Utkramishyata evamd/mvdt, etc.), he adds 
that “the statement as to the non-difference of the soul 
and the Self (implied in the declaration that the Great 
Being rises, etc.) 1028 is possible, because the soul when— 
after having purified itself by knowledge and so (in— it 
will depart from the body, is capable of becoming one with 
the highest Self. ” He winds up by observing that “ the 
individual soul and the highest Self differ in name only, 
it being a settled matter that perfect knowledge has for its 
object the absolute oneness of the two ; it is senseless to 
insist (as some do) on a p lurality of Selfs, and to maintain 

io28 The Brihadaranyaka text which declares that the Great 
Being which is to be seen arises from out of these elements : “Rising 
from out of these elements he vanishes again after them. When he 
has departed there is no more knowledge." 
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that the individual soul is different from the highest 
Self and the highest Self from the individual soul. For 
the Self is indeed called by many different names, but 
it is one only. Nor does the passage ‘ He who knows 
Brahman which is real, knowledge, infinite, as hidden in 
the cave’ 1029 refer to some one cave (different from the 
abode of the individual soul). And that nobody else but 
Brahman is hidden in the cave we know from a subsequent 
passage, viz., ‘ Having sent forth he entered into it,’ 1030 
according to which the Creator only entered into the 
created beings. Those who insist on the distinction of 
the individual and the highest Self oppose themselves to the 
true sense of the Vedanta texts, stand thereby in the way 
of perfect knowledge, which is the door to perfect beatitude 
and groundlessly assume release to be something effected 
and therefore non-eternal (while release, as often remarked, 
is eternal, it being in* fact not different from the eternally 
unchanging Brahman). And (if they attempt to show that 
mbksha , although effected, is eternal) they involve them- 
selves in a conflict with sound logic.” 

In commenting on II. 1. 13 {Bhbktrapatteravibhagas- 
chet syallokavat), Sankara answers the objection whether 
non-duality which has been made out by a connected inter- 
pretation of Vedic texts can be held to be proved false by 
pratyaksha , etc., i.e., by sensuous perception, empirical 
inference and the like which reveal a distinction between 
the perceiver and the things perceived. He poses the 
question in this telling fashion : 

“ Another objection, based on reasoning, is raised 
against the doctrine of Brahman being the cause of the 
world. Although Scripture is authoritative with regard 
to its own special subject-matter (as, for instance, the 
causality of Brahman), still it may have to be taken in a 
secondary sense in those cases where the subject-matter 
is taken out of its own grasp by other means of right 
knowledge ; just as mantras and arthavadas have occasionally 

1028 Taitt. Ufa., II. 1. 

1088 Ibid., II. 6. 
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to be explained in a secondary sense (when the primary, 
literal sense is rendered impossible by other means of 
right knowledge). Analogously reasoning is to be 
considered invalid outside its legitimate sphere ; so, 
for instance, in the case of religious duty and its 
opposites. Hence Scripture cannot be acknowledged to 
refute what is settled by other means of right knowledge. 
And if you ask, ‘ Where does Scripture oppose itself to 
what is thus established ? ’ we give you the following 
instance. The distinction of enjoyers and objects of enjoy- 
ment is well known from ordinary experience, the enjoyers 
being intelligent, embodied souls, while sound and the 
like are the objects of enjoyment. Devadatta, for instance, 
is an enjoyer, the dish (which he eats) an object of enjoy- 
ment. The distinction of the two would be reduced to 
non-existence if the enjoyer passed over into the object of 
enjoyment, and vice versa. Now this passing over of one 
thing into another would actually result from the doctrine 
of the world being non-different from Brahman, But the 
sublation of a well-established distinction is objectionable, 
not only with regard to the present time when that distinc- 
tion is observed to exist, but also with regard to the past 
and the future, for which it is inferred. The doctrine of 
Brahman’s causality must therefore be abandoned, as it 
would lead to the sublation of the well-established distinc- 
tion of enjoyers and objects of enjoyment.” 

To this objection he replies, “ It may exist as an 
ordinary experience.” He then says “ To the preceding 
objection we reply, “It may exist as an ordinary experience. 
Even on our philosophic view the distinction may exist, 
as ordinary experience furnishes us with analogous in- 
stances. We see, for instance, that waves, foam, bubbles, 
and other modifications of the sea, although they really 
are not different from the sea water, exist, sometimes 
in the state of mutual separation, sometimes in the state 
of conjunction, and etc. From the fact of their being non- 
different from the sea water, it does not allow that they 
pass over into each other : and, again, although they do 
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not pass over into each other, still they are not different 
from the sea. So it is the case under discussion also. 
The enjoyers and the objects of enjoyment do not pass 
over into each other, and yet they are not different from 
the highest Brahman. And although the enjoyer is not 
really an effect of Brahman, since the modified creator 
himself, in so far as he enters into the effect, is called the 
enjoyer (according to the passage, ‘ Having created he 
entered into it ’ 1031 ), still after Brahman has entered into its 
effects it passes into a state of distinction, in consequence 
of the effect acting as a limiting adjunct ; just as the 
universal ether is divided by its contact with jars and 
other limiting adjuncts. The conclusion is, that the 
distinction of enjoyers and the objects of enjoyment is 
possible, although both are non-different from Brahman, 
their highest cause as analogous instances of the sea and 
its waves demonstrates.” 

Between the perceiver and the things perceived, there 
is thus really no distinction as in the case of the ocean 
in connection with which we perceive both duality and 
non-duality. In the form of waves, it is dual and as a body 
of water, it is non-dual. Only, he suggests, these opposites, 
duality and non-duality, cannot co-exist in that thing which 
does not altogether admit of even a distinction of aspects 
and is absolutely one. Therefore, he argues, when it is 
possible to distinguish two aspects — non-dual as Brahman, 
and dual as differentiated into the perceiver and the 
objects of perception — the Vedic doctrine cannot be dis- 
puted because it is opposed to our perception of duality. 
Here, it will be seen, while duality of aspects is conceded, 
the co-existence of opposites in a thing which does not 
admit of even a distinction of aspects and is absolutely one, 
is opposed. 

Again, in commenting on the next following Sutras 
II. 1. 14 to II. 1. 20, Tadananyatvamarambhana iabda- 
dibhyaJt to Y athachapranadih, Sankara first considers the 
question: Is this non-duality in duality absolutely real or only 

1081 Taitt. Upa., II. 6. 
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apparently so ? The prima facie view is that it is absolutely 
real ; for it never proves false in the case of Brahman any 
more than in the case of the ocean. The Siddhanta is 
established that there is neither duality nor the comming- 
ling of duality with non-duality. The* refutation contained 
in II. 1. 13, Bhoktrapatteyavibkagasche/sycUlokavaf , was, 
says Sankara, set forth on the condition of the practical 
distinction of enjoyers and objects of enjoyment being 
acknowledged. In reality, however, that distinction, he 
remarks, does not exist because there is understood to be 
non-difference (i.c., identity) of cause and effect. The 
effect is this manifold world consisting of ether and so on ; 
the cause is the highest Brahman. Of the effect it is 
understood that in reality it is non-different from the cause, 
i.e., has no existence apart from the cause. How so? 
“ On account of the scriptural word _* origin ’ and others.” 
The word 1 origin ’ is used in connection with a simile 
in a passage undertaking to show how, through the know- 
ledge of one thing, everything is known, as in the 
Chchandogya text 100 - : “As, my dear, by one clod of day 
all that is made of clay is known, the modification (/.<•., the 
effect, the thing made of clay) being a name merely which 
has its origin in speech, while the truth is that it is clay 
merely” etc. The meaning of this passage is that, if 

there is known a lump of clay which really and truly is 
nothing but clay, there are known thereby likewise all 
things made of clay such as jars, dishes, pails, and so on, 
all of which agree in having clay for their true nature. 
For these modifications or effects are names only, exist 
through or originate from speech only, while in reality 
there exists no such thing as a modification. In so far 
as they are names — individual effects distinguished by 
names— they are untrue ; in so far as they are day, they 
are true. This parallel instance is given with reference 
to Brahman ; applying the phrase “ having its origin in 
speech to the case illustrated by the instance quoted, 
we understand that the entire body of effects has no 
1092 'chlh. VI. l. 4. 
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existence apart from Brahman. Later on, again, the text, 
after having declared that fire, water and earth are the 
effects of Brahman, maintains that the effects of these three 
elements have no existence apart from them, “ Thus has 
vanished the specific nature of burning fire, the modifi- 
cation being a mere name which has its origin in speech, 
while only the three colours are what is true .” 1083 Other 
sacred texts also whose purport it is to intimate the unity 
of the Self are to be quoted here, says Sankara, in accord- 
ance with the words “ and others ” of the Sutra. Such 
texts are “ In that all this has its Self ; it is the True, it is 
the Self ; Thou art that ;” 1034 “ This everything, all that is 
Self ;” 1035 “Brahman alone is all this ;” 1030 “The Self is all 
this ;” 1037 “ There is in it no diversity .” 1038 On any other 
assumption it would not be possible to maintain that by the 
knowledge of one thing everything becomes known, as the 
text quoted above declares. We therefore must adopt, 
adds Sankara, the following view. In the same way as 
those parts of ethereal space which are limited by jars and 
water pots are not really different from the universal 
ethereal space, and as the water of a mirage is not really 
different from the surface of the salty steppe — for the 
nature of that water is that it is seen in one moment and 
has vanished in the next, and moreover, it is not to be 
perceived by its own nature, /.<?., apart from the surface of 
the desert — so, this manifold world, with its objects of 
enjoyment, enjoyers and so on, has no existence apart from 
Brahman. 

But, says Sankara, it might be objected that Brahman 
has in itself elements of manifoldness. As the tree has 
many branches, so Brahman possesses many powers and 
energies dependent on those powers. Unity and manifold - 
ness are, therefore, both true. Thus, a tree considered 
by itself is one, but it is manifold if viewed as having 
branches ; so the sea in itself is one, but manifold as 

1083 Cheh. Ufa., VI. 4. 1. 10,0 Mund. Up a., II. 2. 11. 

50:14 Chch. Upa„ VI. 8. 7. 1037 Chch. Ufa., VII. 25. 2. 

1WS Brihad. Up<x ., II. 4. 6. 1038 Bn had. Ufa., IV. 4. 25. 
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having waves and foam ; so the clay in itself is one, 
but manifold if viewed with regard to the jars and 
dishes made of it. On this assumption the process of 
final release resulting from right knowledge may be 
established in connection with the element of unity (in 
Brahman) while the two processes of common worldly 
activity and of activity according to the Veda, which depend 
on the Karmakanda, may be established in connection with 
the element of manifoldness. And with this view the 
parallel instances of clay, etc., agree very well. This 
theory, Sankara remarks, is untenable because in the 
instance — quoted in the Upanishad — the phrase “ as clay 
they are true ” asserts the cause only to be true while the 
phrase “ having its origin in speech ” declares the unreality 
of all effects. But, it may be said, he adds, that Scripture 
itself, by quoting the parallel instances of clay and so on, 
declares itself in favour of a Brahman capable of modifica- 
tion ; for we know from experience that clay and similar 
things do undergo modifications. This objection, .Sankara 
remarks, is without force, because a number of scriptural 
passages by denying all modifications of Brahman, teach it 
to be absolutely changeless ( kutastka ). Such passages are, 
“ This great unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman ” 1039 ; “ That Self is to be de- 
scribed by No, no ” ; 1040 “It is neither coarse nor fine ”. 1011 
For to the one Brahman the two qualities of being subject 
to modification and of being free from it cannot both be 
ascribed. And if you say, “ Why should they not be both 
predicated of Brahman (the former during the time of the 
subsistence of the world, the latter during the period of 
reabsorption) just as rest and motion may be predicated (of 
one body at different times) ? ” Sankara answers that the 
qualification “absolutely ” (kutast/ia) predicates this. For 
the changeless Brahman cannot be the substratum of varying 
attributes. And that, on account of the negation of all 

1039 Brihad. Upa., IV. 4. 25. 

1040 Ibid., III. 9. 26. 

1041 Ibid., III. 8. 8. 



INTRODUCTION 


687 


attributes, Brahman really is eternal and changeless has 
already been demonstrated. 1042 

It has been remarked that Sankara is much more 
emphatic in his rejection of the Bhedabheda in his commen- 
tary on the Brihadamnyaka U panishad, which, indeed, has 
been claimed in certain quarters as one continuous protest 
against it. In commenting on Brihadamnyaka U panishad, 
V. 1. 1. ( Om purnamadah purnamidam, etc.), Sankara 
criticises the Bhedabheda view. First, he remarks that 
Brahman is infinite, all-pervading, like the ether, without 
a break, and unconditioned. So also, he says, is this con- 
ditioned Brahman manifesting through name and form and 
coming within the scope of relativity (of the universe), infinite 
or all-pervading indeed in its real form as the Supreme Self, 
not in its differentiated form circumscribed by the limiting 
adjuncts. This differentiated Brahman, the effect, proceeds 
from the infinite, or Brahman as cause. Although it 
emanates as an effect, it does not give up its nature, infini- 
tude, the state of the Supreme Self —it emanates as but the 
infinite. Taking the infinitude of the infinite, or Brahman 
as effect, that is, attaining perfect unity with its own nature 
by removing through knowledge its apparent otherness 
that is created by ignorance, through contact with limiting 
adjuncts, the elements, it remains as the unconditioned 
infinite Brahman alone, without interior or exterior, the 
homogeneous Pure Intelligence. Next, Sankara reiterates 
that what has been said before, viz., “ This (Self) was indeed 
Brahman in the beginning. It knew only Itself. Therefore 
it became all” (I. 4. 10) is the explanation of this 
mantra. He suggests that ‘ Brahman ’ in that sentence is 
the same as ‘ That is infinite ’ ; and 1 This is infinite’ means 
1 This (universe) was indeed Brahman in the beginning ’ 
and he quotes another Sruti text in support, “ Whatever is 
here is there and whatever is there is here.” 1043 He adds 
that Brahman, which is the theme of all the Upanishads, is 

1042 See George Thibaut, Vedanta- Sutras with the Commentary 
by Sankardchdry a , Part I, Sutras II. 14-24, pp. 320-S47. 

104S Katha. Ufa., IV. 10. 
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described in this mantra to introduce what follows ; for 
certain aids, to be mentioned immediately thereafter, viz., 
Om , self-restraint, charity and compassion, have to be 
enjoined as steps to the knowledge of Brahman — aids, that, 
occurring in this supplementary portion, form part of all 
meditations. It is at this point, he takes up the other point 
of view represented by the Bheddbheda and criticises it. 
First, he enunciates the position thus : 

“ Some 1014 explain the mantra thus : From the infinite 
cause the infinite effect is manifested. The manifested 
effect is also infinite or real at the present moment, even in 
its dvaita form. Again, at the moment of dissolution, 
taking the infinitude of the infinite effect into itself, the 
infinite, causal form alone remains. Thus in all the three 
stages of origin, continuance and dissolution, the cause and 
the effect are infinite. It is just one infinity spoken of as 
divided into cause and effect. Thus the same B rahman 
is both dvaita and advaita ( Dvaitddvai/df maka mP/ca »i 
Brahma). For instance, an ocean consists of water, waves, 
foam, bubbles, etc. As the water is real, so also are its 
effects, the waves, foam, bubbles, etc. — which appear and 
disappear, but are a part and parcel of the ocean itself — 
real in the true sense of the word. Similarly the entire 
dvaita universe, corresponding to the waves, etc., on the 
water, is absolutely real, while the Parabrahman stands 
for the ocean water. If the universe is thus real, the 
karmakdnda portion of the Vedas is also valid. If, however, 
the dvaita world is but apparently so — if it be a creation of 
Avidya, false like a mirage and is in reality the one without 
a second, then karmakdnda portion, having nothing to work 
upon, becomes invalid. This would only mean a conflict, 
for one portion of the Vedas , viz., the U panishads, would 
be valid, since they deal with the Reality, the one without 
a second, but the karmakdnda would be invalid, since it 
deals with dvaita, which is unreal. To avoid this conflict, 

The reference here is said to be to the view taken by the 
Bhartriprapancha. 
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the Sruti speaks of the reality of both cause and effect, like 
that of the ocean, in the mantra, ‘ That is infinite,’ etc. 

“ All this is wrong, for neither an exception nor an 
option — which are applicable to specified objects — is pos- 
sible with Brahman. It is not a well-considered view. 
Why ? Because an exception can be made with regard to 
some part of an action, where the general rule would other- 
wise apply. For example, in the dictum, ' Killing no animal 
except in sacrifices \ 1045 the killing of animals prohibited 
by the general rule, is allowed in a special case, viz., 
a sacrifice such as the Jybtisktoma, But that will not 
apply to Brahman, the Reality. You cannot establish 
Brahman, the one without a second, by the general rule, 
and then make an exception in one part of it ; for 
it cannot have any part, simply because it is the one without 
a second. Similarly, an option also is inadmissible. For 
example, in the injunctions, ‘ One should use the vessel 
S/iodasi in the Atiratra sacrifice ’, and ‘One should not use 
the vessel Shodasi in the Atiratra sacrifice,’ an option is 
possible, as using or not using the vessel depends on a 
person’s choice. But with regard to Brahman, the Reality, 
there cannot be any option about its being either dvaita or 
advaita, for the Self is not a matter depending on a person’s 
choice. Besides there is a contradiction involved in the 
same thing being both one and many. Therefore this is 
not, as we said, a well-considered view. 

“ Moreover, it contradicts the Sruti as well as reason. 
For instance, Sruti passages that describe Brahman as Pure 
Intelligence, homogeneous like a lump of salt, without a 
break, devoid of such differences as prior or posterior, 
interior or exterior, including the external and internal, 
birthless, ‘ Not this, not this,’ neither gross nor minute, 
not short, undecaying, fearless and immortal — passages 
that are definite in their import and leave no room 
for doubt or mistake — would all be thrown overboard as 
mere trash. Similarly, it would clash with reason, for a 
thing that has parts, is made up of many things and has 
1MS Chch. Ufa., VIII. 15. 1. 

44 V 
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activity, cannot be eternal ; whereas the eternity of the Self 
is inferred from remembrance, etc. — which will be contra- 
dicted if the Self be transitory. Your own assumption 
too will be useless, for if the Self be transitory, the karma- 
kanda portion of the Vedas will clearly be useless, since it 
will mean that a man will be getting the reward for some- 
thing he has not done, and be deprived of the reward for 
what he has actually done.” 

Meeting here the possible objection that there are the 
illustrations of the ocean, etc., to show the dvaitadvaita of 
Brahman, and that, therefore, one cannot say that the 
same thing cannot be both one and many, Sankara replies : 
Not so, for they refer to something quite different. 
We have said that dvaita and advaita are contradictory 
only when applied to the Self, which is eternal and 
without parts, but not to effects, which have parts. 
Therefore your view is untenable as it contradicts the 
Sruti, the Smriti and reason. Rather than accept this, 
it is better to abandon the Upanishads. Besides, your view 
is not in accordance with the Scriptures, for such a Brah- 
man is not fit for meditation. A Brahman that is teeming 
with differences, comprising thousands of evils in the 
shape of births, deaths, etc., has parts like an ocean, 
a forest and so forth, and is heterogeneous, has never 
been presented by the Srutis either as an object of 
meditation or as a truth to be realized. Rather they 
teach its being Pure Intelligence ; also, ‘It should be 
realized in one form only ’ (IV. 4. 20). There is also 
the censure on seeing it as multiple : ‘ He goes from 

death to death who sees difference, as it were, in it ’ 
(^•4* 19; Ka. IV. 10). What is deprecated by the 
Srutis is not to be practised ; and that which is not 
practised (as being forbidden) cannot be the import of 
the Scriptures. Since the multiple aspect of Brahman, 
in which it is regarded as heterogeneous and manifold, 
is condemned, it is not to be sought after with a view 
to realization ; hence it cannot be the import of the 
Scriptures. But the homogeneity of Brahman is what is to 
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be sought after, and is therefore good, and for that reason 
it ought to be the import of the Scriptures. 

“You said that one part of the Vedas would be invalid 
in the sphere of Karmakayda because of the absence of 
the dvaiia world, while another part would be valid in 
the realm of advaita. This is wrong, for the Scriptures seek 
to instruct merely according to existing circumstances. 
They do not teach a man, as soon as he is born, either 
the dvaiia or the advaita of existence, and then instruct him 
about rites or the knowledge of Brahman. Nor is dvaiia 
required to be taught ; it is understood by everyone as 
soon as he is born ; and nobody thinks from the very 
outset that dvaita is false, in which case the Scriptures 
would first have to teach the reality of the dvaita world and 
then establish their own validity. (The unreality of the 
universe is no bar to the validity of the Scriptures), for 
even the disciples of those who deny the Vedas (and do 
not believe in the objective universe) 104 * would not hesitate 
to accept the authority of their Scriptures when they are 
directed (to do something helpful in accordance with them) 
by their teachers. Therefore the Scriptures, taking the 
dvaita world as it is — created by Avidya and natural to 
everybody — first advise the performance of rites calculated 
to achieve the desired ends, to those who are possessed of 
that natural ignorance and defects such as attachment and 
aversion, afterwards, when they see the well-known evils of 
actions, their factors and their results, and wish to attain 
their real state of aloofness, which is the opposite of dvaita , 
the Scriptures teach them, as a means to it, the knowledge 
of Brahman, consisting in the realization of the advaita of the 
Self. So when they have attained that result — their real state 
of aloofness, their interest in the validity of the Scriptures 
ceases. And in the absence of that, the Scriptures too 
just cease to be Scriptures to them. Hence the Scriptures 
having similarly fulfilled their mission with regard to 
every person, there is not the least chance of a conflict 

1048 The reference here is said to be to certain Schools of 
Buddhism, 
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with them ; for such dvaita differences as Scripture, 
disciple and discipline terminate with the knowledge of 
advaita. If any of these survived the others, there 
might be a conflict with regard to it. But since Scripture, 
disciple and discipline are interdependent, not one of them 
survives the rest ; and when all dvaita is over, and only 
advaita , the one without a second, the Good, alone stands, 
with whom is conflict apprehended ? Hence also there is 
no non-contradiction either. 

“ Even taking your position for granted, we have to 
say that it is useless, for even if Brahman be both one 
and many, there will be the same conflict with the 
Scriptures. That is to say, supposing we admit that the 
same Brahman has both forms of dvait advaita like the 
ocean, etc., and that there is no other thing, even then we 
cannot escape the charge of a conflict with the Scriptures 
that you have levelled against us. How ? For one and 
the Parabrahman has both forms of dvaita and advaita 
and plurality ; being beyond grief, delusion, etc., it would 
not seek instruction ; nor would the teacher be different 
from Brahman, for you have admitted the same Brahman 
to be both one and many. If you say, since the dvaita 
world is manifold, one can teach another, and it will not be 
instruction imparted to or by Brahman, we reply that you 
contradict your own statement that Brahman in its two-fold 
aspect of dvaita and advaita is one and the same, and that 
there is nothing else. Since that world of dvaita in which 
one teaches another is one thing, and advaita is of course 
another thing, your example of the ocean is inappropriate. 
Nor can we presume that Brahman, if it is one conscious- 
ness, as the ocean is one mass of water, will either receive 
instruction from, or instruct, anyone else. If Devadatta is 
both dvaita and advaita consisting of the hands, etc., it is 
absurd to think that between his tongue and ear — both parts 
of him the tongue will instruct and the ear only receives 
the instruction, while Devadatta himself will neither 
instruct nor receive any instruction, for he has only one 
consciousness, as the ocean is made up of the same volume 
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of water. Therefore such an assumption will clash with 
the Sruti and reason, and frustrate your own object. Hence 
our interpretation of the mantra , 1 That is infinite,’ etc., 
is the correct one .” 1047 

Sripati’s View of Bhedabheda. 

We may now turn to Sripati to see how he interprets 
the self-same Sutras which Ramanuja and others have inter- 
preted as suggesting the rejection by the Sutrakara of 
both the Saptabhangi and Bhedabheda doctrines. Sripati 
includes under EkasniinnasambhavddJiikaranam the follow- 
ing five Sutras : Naikasminnasambhavat ; Evanchdtma- 
kartsnyam ; Sarlrdnam chdnavasthita parimdnatvdt ; 
Nachaparydyadapyavirodho vikdradibhyah ; A ntyavasthites- 
chobhayanityatvadaviseshah. Sankara, Bhaskara, Rama- 
nuja, Srikantha, Anandatlrtha, Nimbarka, Vallabha and 
Vignanabhikshu do not* mention the Sutra , Sarlrdnam chd- 
navasthita parimdnatvdt. For what purpose did Sripati 
include this particular Sutra in this Adhikarana ? 1048 In 
Naikasminnasambhavat , Sripati rejects the simultaneous 
existence and non-existence as enunciated in the Sapta- 
bhanginydya. Since he says the changes are evidenced 
in a really existing thing {vastu) which is subject to vikara 
or change of form at different times, the different forms 
are seen to be admitted but not their simultaneous exist- 
ence and non-existence. The Sutra disproves, according 

1047 See Brihadaranyaka Upanishad, V. 1. Swami Madhavananda’s 
Edition, pp. 801-813. 

1048 It may be useful to state that the introduction of a new 
Sutra like this by Sripati which does not appear in the texts of other 
Bhashyakaras is not peculiar to him. The Sutra entitled Pratigna 
virddhat (1. 1. 9) is peculiar to Ramanuja and Sripati while At a eva 
cha sa Brahma (I. 2. 16) appears only in Ramanuja and not in 
Sankara, Anandatlrtha and Sripati. Again, the Sutra entitled 
DriSyatecha (II. 1. 7) is peculiar to Anandatlrtha, being omitted by 
Sankara, Ramanuja and Sripati. The same remark applies to the 
Sutras entitled Pratignanu-parddhdchcka (II. 4. 3). Similarly Yuktei- 
cha (II. 3. 19), Yathetamanevam cha (III. 1. 9) appear only in 
Anandatlrtha. The Sutra entitled Pravruttescha (II. 2. 2) appears 
only in Anandatlrtha and Sankara and not in Ramanuja and Sripati. 
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to Sripati, the Jaina doctrine only but not the real 
existence of matter and its different forms of existence at 
different times. Matter ( dravya ) has two inevitable states 
of existence: its original and its altered conditions; for 
it is always subject to change. We have, therefore, to 
accept the existence of two states of matter, genesis 
( utpatti ) ; destruction (vinaAa) ; its altered condition 
(parinamavisesha) and its eternality (; nityatva ). In the 
altered condition, matter is seen with its opposing 
characteristics. This is called bhimiatva. Its original 
condition ( viparltam cha) is what is called abhhmatva. 
If it is asked how are these opposite states to be intimately 
united (samamiti), the reply is that if at different times 
we admit and agree to the existence of hheda and abhMa 
(kalcibhedma b/ieddbAeddng Ikdrc), then only such intimate 
union may occur, but not just as a horse {axva) and buffalo 
(makiska) being intimately united f in one and the same 
animal at the same time, which is impossible. It is also 
observed in this world generally that things are classed 
differently. If it is asked, again, how Sivatmaka Para- 
brahman, who is one and all-pervading, is observed in the 
chetana and achetana worlds, which are of different 
characters, and still he pervades through these two in his 
all-knowing [Sarvagmtvd) character, the reply is that 
with Parabrahman’s omnipotence, he is capable of exhibi- 
ting that he is all-one ; he is kshetra and ksketragna also. 
Kshltra and kshetragua are naturally of the same undivided 
character (abhinnatvepi). Naturally meditation on Siva 
Parabrahman is the character ( svabhdva ) of jiva in 
trying to liberate himself from bondage and realize the 
eternal blissful all-glorious Parabrahman. Ultimately the 
Klta assumes the form of Bhramara through meditation 
( dhydna ) and dMmna, such realization being the gist of 
all Vedanta. But the doctrine of the Jaina School which 
attains the simultaneous appearance of matter in the 
changed condition and the unchanged condition involves 
really a serious contradiction and cannot be accepted. 
One thing, however, is a fact and that is that matter 
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allows of its existence in different states at different times. 
But the Kshapanakas argue otherwise. Hence this Sutra 
rejects their argument. 

Propounding the next Sutra , Evanckatmdkartsnyam, 
Sripati says: li In this way follows the non-universality of 
the Atma.” Commenting on the Sutra , he says that 
the non-universality of the Atma is to be agreed. This 
amounts to saying that the Jlva is to exist in a particular 
locality ( pradesa ). Then, it has to exhibit itself in bodies 
of St hula and Sukskma forms just like ants, etc. ( pipllikadi ). 
Jlva, then, has both tiny little forms of existence and 
heavy body forms like elephants, etc. For it is stated 
that when the jiva realizes Moksha , the sukskma form 
prevails and he attains to Paraloka. The next Sutra 
establishes these states of existence. Sarlrdndm chanava- 
sthitapanmmiatvdt. It is stated in the Sastras that flies 
{masaka) on account of their good deeds in one birth, are 
born as big elephants ( gaja ) in their next birth. It 
cannot then be said that the tiny little form of a fly could 
not be born with the huge body of an elephant. And 
conversely, a huge-bodied elephant as the result of its sinful 
deeds is said to assume the form of a fly in its next birth. 
And this cannot either be denied. So that, if these two 
conditions are accepted, the jlva is subject to these altered 
states of existence in these two forms. If this is objected 
to, the next Sutra affirms their different states of existence : 
Na cha paryayadapyavirodho vikdradibhyah. This Sutra 
clearly proves these two states of existence, the contracted 
and expanded ( sankocha and vikdsa) forms and their exist- 
ence cannot be objected to as contradictory, for we 
generally see the separate existence of the jlva in the 
forms of elephant, horse, son, daughter and fly {gaja, 
turaga, putra , putrika and masaka). That the jlva enters 

into these forms can neither be denied nor contradicted. 
And it is also seen that jlvas exist with bodily forms 
{sdvayava) not in the forms of ghata and pata, both of 
which are subject to destruction in their assumed forms. 
If this opinion is contradicted, the next Sutra proves 
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such a state as existent ultimately as a constant factor : 
Antyavasthitaickobhaya nityatvddaviseshah. Of course, 
the jlva will, in its final existence, realize the Moksha stale 
by parindma and then assume a separate form of existence. 
These two forms of existence are inevitable until both 
attain their finality. None who are wise will refuse 
acceptance to this view and if any one denies it, he rejects 
the truth of the Srutis. 

Thus it will be seen that Srlpati tries to exculpate his 
position of bheddbheda from that of the Jaina system to 
which Ramanuja so plainly wants to graft it. His 
direct answer is that time is a factor which is lost sight 
of by the Jaina theorists while he allows scope for it. 
That matter is liable to change and that matter has two 
inevitable states of existences, he does not deny ; but that 
matter can exist and non-exist simultaneously in the same 
form he stoutly denies. The Sutra he additionally cites — 
Sariranam chanavasthitaparimanatvat — gives him the 
foundation for his theory that the two states of existence 
of a vastu — that vast a is subject to vi/edra and that vastu 
has its unaltered original form — cannot be denied. From 
this position, he lays down the two forms of Brahman — 
murta and amurta. The Sastra lays down both {ubhayatvdt) 
bheda and abheda and if you reject the one you reject 
the other and thus deny the Veda. As the Sutrakara 
lays down both bheda and abheda, bheda and abheda have 
to be accepted. The Sutrakara saysi ubhayanityatvat, 
both are eternal, i.e., cheiandchetandtmaka muytdmurta 
forms are both eternal. 

In arguing for Bheddbheda , Srlpati seeks invariably 
the help of nydyas, like nadlsamudmvat , ckckay&tapavat , 
tamak prakdbavat , bkramarakltavat, etc. These com- 
parisons involve things which indicate neither inseparables 
nor separables. They are always fused and dual in their 
character. Of course, they are absolutely different in 
their individual existence. In order to prove that these 
two always co-exist, he relies on the Sutra IV, 4. 4, 
Avibhagma drisktatvdt. In commenting on this Sutra, 
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he quotes the first of these nyayas, viz., nadlsamudravat 
and says that the mukta-jlva stands in relation to Parasiva- 
brahman as the nadl does to the samudra in the divided 
and undivided form {bhinndbhinnatvena naiva tiskthati). 
Even if they were different like tila and tandula, they 
cannot always be different and be apart from each other, 
i.e., in the bhinna state — the river has to inevitably join the 
sea, i.e., stand in a commingled condition and apparently 
look as one. In order to support this fact — that they stand 
in this condition — he quotes the Sruti texts Yaddpabyah 
pabyate rugmavarnam kartdraryifLbam puruskam Brahma- 
ybnim\ Tadd vidvdn punyapape vidkuya niranjanam paramam 
sdmyamupaiti n and So smite sarvdn kdmdn saha Brahmand 
vipabchitd i iti. These texts declare, he says, that a mukta- 
jlva, though similar fin form, stands in association with 
Brahman. And this state, Sripati considers, for the 
mtikta-jiva as appearing undivided from Brahman ( Brahma - 
bhinnatvma drishtatvdt). The jlva has undergone the 
change from the state of bondage and enjoys the mukta 
state. In this state, we cannot accept that the Brahman 
and fiva as different from each other ( Baddhdvastkd - 
vanmuktdvasthdydm jlvabrahmanbrbkMa ndngikaranlyah). 
(Because the Sruti texts quoted above contradict such 
a statement.) This state of attaining the likeness of 
Siva (parabivasdmyatva) is the highest form that the 
jlva could realize through the dahara , etc., updsanas 
which aim at the attaining of this exulting, effulgent 
and permanent joyful state, i.e., state in which enjoyment of 
the form of Parasiva Brahman ( Lingdnubhavccdabdviblsha - 
miti) is made possible. If it is asked how are the differing 
opinions of the purvdcMryas to be harmonised with this 
view, we have to state that they have taken an one-sided view 
of the Sruti text. Bhagavan Badarayana has answered these 
different opinions in his answers to Jaimini, Audulomi, etc., 
(IV. 4. 5 and 6). In IV. 4. 12, Dvddabdhavat ubkayavidham , 
BSdarayaiia reiterates this view. > Similarly, in IV. 4. 13 
Sandhyavadupapattefi, Sripati urges that, according to the 
ay&ya bJbHaycvvidhabaldt ubhayasiddlvtJt , the two forms of 
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Parabrahman ( murta and amurta) sum up the gist of the 
whole of the Vedanta. And therefore it is only by postu- 
lating bkedabkeda that you can harmonise all Srufi texts 
(i Sarvabrutisamanvayaya ). And in this opinion he says 
Badarayana agrees. 

Differences between Sankara, Ramanuja, Srikantha, 
Anandatirtha and Sripati. 

Enough has been said to show that though Sripati 
calls his system Bhedabheda, his conception of abkeda is 
exceedingly thin. He almost entirely dissents from 
Sankara’s views and rejects the fundamental factors of the 
Advaita system. Like Ramanuja, he upholds Dvaita, 
His abkeda or advaita would seem to mean merely nitya- 
sdmlpya , sarupya and bhbgamdtra , which makes equality 
{samatva) infinitely small as between Isvara and jlva- 
Both are nitya ; but there the sense of equality ceases. 
While Isa is Purna , the jlva is A purna ; while Isa is 
Prabhu or Sakla (He is called Mukhya by Sripati) the 
jlva is Abakta ; and finally while Isa is Sarvasvatantra , 
the jlva is Sarvadhlnatantra. The characteristics men- 
tioned indicate clearly sdrupyab/tukti, to which is limited 
Sivasamarasya. Equality (or identity) is only in form and 
does not, according to him, transcend that limit. Else- 
where also, Sripati speaks of the sarupya form of 
Brahman and not of the sayujya ( svasvarupataya param 
brahma) and describes mukti in these words : niratibaya- 
svarupdnanda sdkshi svaprahaba iivarupa para/iamb/iava- 
pattih muktih. Though he upholds Dvaita , Sripati does 
so only upto a point. Madhva’s system has been described 
as the Pancha bkeda mata, which includes five kinds of 
difference: (1) Every jlva differs from every other jlva ; 
(2) Every jlva differs from Brahman; (3) Every jada 
differs, from every other jada ; (4) Every jada differs 
from Brahman ; (5) Every jada differs from every jlva 
{cf . Jlvebaydrbhidd chaiva jlvabhedah, paras param I Ja4&- 
iaydrjadanam cha jadajlvabkidd tathd II Panckabkeda 
ime nityah sarvavasthasu chochyate ). Sripati holds that the 
jlva differs from Brahman in the sanisura stage of existence 
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(jlvabrahmandh samsdradaidydm svdbhdvika bhinnatvam ; 
mokskadasdydm tadvadabhinnatvam ; Brahmano murtdmur- 
tatvam , etc., IV. 4. 22). The difference between Sripati, 
Sankara, Ramanuja, Srikantha and Anandatlrtha will have 
been clear from what has been thus far said. Sripati 
rejects Sankara’s jaganmithydtva and the Maya theory. 
He does not agree with Ramanuja’s theory that the jagat, 
which consists of chetana and achetana beings, is the body 
of Xsvara. He does not agree with Anandatlrtha in regard 
to absolute bhinnatva, both before and after mbksha , though 
he accepts other parts of Anandatlrtha’ s system, such as that 
Xsvara, Jlva and Praknti are anddi (without beginning). 
With Srikantha, he upholds the position that Siva is the 
supreme deity but he does not follow Srikantha in the 
visishtadvaita turn he gives to his system. On the other hand, 
he assigns the kartrutva of the chetana and achetana. beings 
to Brahman. In othel: words, he holds the chetana and 
achJetana prapancha as different from and dependent upon 
Brahman. (II. 3. 1. Na viyad asruteh, where he says Sva- 
paksha vikshepddidoshagandhdbhdva kshdpandya Brahma 
karyatvendbhima ta che.tandcM.tana prapancha kdrya pra- 
kdro vishodyate). He does not agree with Sankara and 
Ramanuja when they suggest that certain Sastras should be 
treated as Purvapaksha and certain others as Siddhdnta 
(e.g., see II. 3. 1 which both Sankara and Ramanuja treat 
as a Purvapaksha Sutra while Sripati treats it definitely as 
a Siddhdnta Sutra), very much like Anandatlrtha, as a 
comparison of the comments of both Anandatlrtha and 
Sripati on this Sutra will show. Similarly, as regards the 
Sutra II. 3. 20 (Nanuratachchruteriti chennetaradhikdrdt ) 
which Sankara holds as a Purvapaksha Sutra , Ramanuja 
treats as a Siddhdnta Sutra. Sripati, however, makes it part 
of his argument for establishing the truth of the Adhikarana, 
Utkrdntigatyadhikaraiiam, which according to him is intend- 
ed to reject the Advaita doctrine that the jlva and Brahman 
are one. But Sripati would seem to treat each Adhikarana 
by itself and that in such a manner that it is made to 
strengthen the position he desires to set forth in it. The 
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middle position he occupies will thus be seen to be one for 
which he has had to work with great circumspection and 
care. 

The stress he lays upon the supremacy of &iva and 
his identification of Siva with Parabrahman is in keeping 
with his position as an exponent of the VIrasaiva position. 
Partly religious learnings and partly the position of impor- 
tance occupied by VIrasaivas during his period account for 
this standpoint. As before remarked, following Basava, 
in the 12th century A.D., VIrasaivism attained its summit 
of regal support and popular favour about the beginning 
of the 15th century A.D. The reign of Dtiva Raja II 
(1423 — 1446) of the Vijayanagar dynasty was marked 
by the production of some of the most well-known works 
on VIrasaivism. Among the writers of the period were 
Mahalinga Deva, the author of Ekbttam Shatsthala and the 
Shatsthala Viveka ; Lakkanna Dandesa who wrote the Siva- 
tattva-chintamani ; Kumara Bankanatha, the author of 
Shatsthaldpadesa ; Chamarasa, who wrote the Prabhulinga - 
lile\ and Kallumatha Prabhudeva, the author of Lingo- 
Ilia Vilasa. An age that was responsible for works of 
this kind could not have gone dry in the philosophical 
field. Sripati, who wrote about this period, reinterpreted 
the theory of Bhedcibheda in a manner that while it retained 
as much of the Bheda doctrine as might be deemed 
essential for the elucidation of VIrasaivism on the philo- 
sophical side, endeavoured to keep to the A bkeda doctrine 
in so far as it was required to make it square with the 
Saguna Brahman which is postulated by the theory. 
Bhedabkeda , as presented by Sripati, endeavours to 
combine realism with idealism and presents a position 
which is, in the main, in keeping with the fundamental 
articles of faith of VIrasaivism. Hence it is that 
Sripati calls this theory Bheddbheddimaka Vi&eshddvaita , 
that is, it is a theory which embodies the Bkeda and 
Abheda doctrines with belief in a qualified Brahman and 
Advaita in the Mbkska daba. How is this mokska to be 
attained ? This has been elaborated above, but it might 
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be useful to sum up Srlpati’s position, in a few words. 
By adherence to the theory of Bhedabkeda and the practice 
of Shatsthala, Sivatva is attained on the analogy of the 
Bhramarakltanyaya. By upas ana, dhyana , dharana and 
gnana, the earthly sheath is cast off and S ivatva is attained. 
Shatsthala is the connecting link between the jlva and the 
Brahman. The jlva attains Brahmatva by gnana. Gnana is 
obtained by drashtavya (closely examining the truth) ; 
irotavya (learning the Smritis by the guru's upadUa) ; 
mantavya (meditation); and mdhidhydsitavya (concentration). 
If concentration is thus acquired, the result is the jlva 
attains to Sivatva. Without knowledge of Shatsthala, such 
attainment is impossible. For gnana, initiation into it is 
essential. Shatsthala accordingly marks the six stages 
which signify the acquisition of the gnana which leads on to 
samarasya, or equality with Brahman. These six stages 
are termed bhakti, makes a, prasdda, prdnalinga, sarana 
and aikya. What aikya means and what samarasya 
means, Srlpati has set down in no unintelligible terms, as 
will be seen from what has been said above. Lingdnga - 
samarasya would, according to him, mean that the 
individual jlva ( anga ) has attained the form of the subtle 
frame or body, the indestructible original of the gross or 
visible body (the lingo). That is the form described by 
Srlpati in the words Svasvarupatayd param brahma . 
And we should note that, in keeping with the spirit of 
Virasaivism, it is laid down by Srlpati that even after 
moksha, i.e., even after samarasya is attained, the upasana 
would still continue for the jlva, i.e., even in the mukti 
stage. Mukhyatva, according to him, would remain in 
Parabrahma Siva and thus he would remain supreme even 
in Mukti and the Mukta, though in Siva’s form, would be 
offering worship to him. 

The organic view of Bhedabkeda which Srlpati 
represents and which for him has come to mean the basis 
of knowledge, ethics and even, in a sense, Reality, is due 
mainly to his close reading of the Upanishadic texts and 
of the necessity he seems to have felt of harmonising them 
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in a manner at once simple and intelligible. To him it 
is a philosophy for it has helped a rational interpretation 
of Reality as a whole. To him the world is actually before 
and within us — just as it seems to be. To him, it is the 
negation of philosophy to try to regard it as if somehow it 
was put there by our minds or were built up through an 
instrument uncritically called knowledge. That there is 
an objective world in which we ourselves have our places 
as objects is a basic fact of experience. Such experience 
is ours at a certain standpoint and level which might have 
been different. But for us it is our necessary point of 
departure: it is our “that”. To seek for the genesis 
of knowledge in which it appears is to misconceive the 
problem. For such a genesis must be itself a fact within 
a knowledge which is its own entire knowledge. We come 
thus to a view of the objective world and ourselves in it as 
a reality of which we are distinctly conscious in an 
experience which includes and is inseparable from feelings 
and sensations as falling within it. The world is some- 
thing more than the particular minds which compose it. 
The minds are objects of experience in and along with it. 
They are thus finite ( VUeskatmaka) but because they are 
fashions in which knowledge presents itself through them, 
they are always more than they take themselves to be. Their 
foundation is broader than they are, and that is why the 
penetrative power of thought knows no limit that it does 
not itself create, and is incapable of superseding. But it is 
conditioned by its state in nature, its point of departure. 
Sripati suggests that knowledge should be interpreted as a 
whole. Difficulties will then disappear, if not they will 

appear insuperable. What objective idealism should 
effectively aim at is : No barrier must be set to knowledge 
or its interpretation. Daily experience may present it at 
levels which we can recognize and with a demarcation of 
subject from object. But these are on the face of the 
partial aspects and distinctions within a fuller and more 
complete entirety which is our objective in a sustained 
effort to know. It is in the ideal of that entirety of 
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knowledge that we find what enables us to look beyond 
partial aspects that are merely fragmentary, and having 
reached the conception of the entirety inductively as implied 
from the beginning, later on to interpret by means of it 
deductively from above. Thus, according to him, philo- 
sophy is an attempt at a rational interpretation of Reality as 
a whole. 

It may be urged that Sripati is unable to distinguish 
between philosophy and religion. But the answer should 
be that if the perfectly real can alone be perfectly known, and 
if to know Brahman, the perfectly real Being, is eternal life, 
the goal of philosophy is the same as the goal of religion—- 
perfect knowledge of the Perfect. Nor can a man’s philosophy 
be completely separated from his religion. Sripati shows 
us the way to bridge the dilemma of idealism and realism, 
a dilemma which still confronted the philosophical con- 
troversies of his time» In declaring all realism to be 
ideality, idealism does not, according to him, imply that 
objectivity is a subjective illusion, or that the framework 
and contact of the universe is such stuff as dreams are 
made of ; on the contrary, it affirms, in his view, that the 
real is the ideal because only the ideal is concrete, and every 
attempt to set up the object as reality in complete indepen- 
dence of the subject of experience and of the conditions of 
experience in vain. Success could only be, as has been 
well put, the hypostatization of an abstraction. Abstrac- 
tions are not unreal in the absolute sense, but it is in their 
claim to independent reality that the antinomies of ordinary 
thought arise. Sripati thus makes the great historical 
development of philosophical speculation known as the 
Bhedabkeda , which, as we have seen, has its roots deep- 
drawn in the Sutras themselves. In him we recognize the 
wonderful philosophical abilities of the mediaeval Indian 
theologian combined to the abilities of a philosopher who 
tries to harmonise Realism with Idealism. He endeavours 
to exhibit truth and reality, as he sees them, in the light of 
the criterion which is the positive non-contradictory whole. 
His philosophy must have taken its form and colour from 
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what he must have most deeply made his own in life; or 
rather what he most deeply made his own in life was 
selectively determined by the same leanings and impulses 
which his philosophy has expressed in no uncertain fashion. 
The position which Bheda in his conception holds is of 
interest in determining the range that Abheda holds in it. 
Abheda , as we have seen, is criticized at great length by 
him, its various constituent parts being attacked by him in 
no uncertain voice. But the basic principle of Abheda — the 
oneness, the unity of the whole universe, the maker and the 
made — is never lost sight of by him. Like Plato, he not 
only confirms the dualism of “ this ” world and “ the other”, 
but also passionately strives to demonstrate the unity of 
things, the unity of the universe. He demonstrates that 
“the other world” is not in its nature remote but is here 
and now for you, if you could but see it and live it. With 
higher experiences, he suggests sn end of dualism in 
principle though fragments of dualistic formulae might 
float in the ocean of his thought undissolved for the moment. 
The law of value — that which is filled with the more real 
and is more really filled — and the vital stability of experience 
led to this result. His philosophy was thus, like Plato’s 
again, philosophy as it takes up in its embrace both the 
ideal and the real, at once the sensible and the super- 
sensible world. 

Western Thought and Bhedabheda. 

This brings us to Western philosophers, whose views 
may be considered briefly in order to see if they have 
propounded or held doctrines analogous to Bhedabheda. 
Mediaeval philosophy was based on that of Aristotle, who 
propagated the doctrines of Plato. Indeed, Aristotle has 
been reckoned the oracle of the scholastic philosophers 
and theologians in the Middle Ages. The very incarnation 
of the philosophic spirit, Aristotle, by the vast field of 
speculation he covered by his many writings, has influenced 
besides the progress of modern thought and clear science 
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which establish the value of his works. Scholastic philo- 
sophy made, with the aid of Aristotle, an attempt at 
reconciliation between dogma and thought, between faith 
and reason, an attempt to form really a scientific system 
on that basis founded on the pre-supposition that the 
creed of the Christian Church was absolutely true and 
capable of rationalization. This held the ground in Europe 
during the period beginning with the fall of the Roman 
Empire in 476 A.D. and closing with the invention of 
printing, the discovery of America and the revival of learn- 
ing in Europe in the fifteenth century. It is in the period 
succeeding the Middle Ages that we get the first attempts 
at bold speculations relating to Man, Nature and God. 
The direct cause of this was the Revival of Learning that 
marked the Renaissance (15th and 16th centuries A.D.). 
The capture of Constantinople in 1453 by the Turks 
drove learned Greeks into Italy. Their arrival quickened 
the growth of study of Classical, especially Greek, literature. 
This, in its turn, aided, by the invention of printing, the 
gradual extinction of the dry, barren scholasticism so far 
in vogue in Europe. The new learning, based on the 
study of ancient models in the literature and art 
of Greece and Rome, awakened in the cultured classes 
the free and broad humanity which inspired them. The 
Renaissance thus marks an epoch — the transition from 
the rigid formality of mediaeval to the enlightened freedom 
of modern times. First among the products of the 
Renaissance was the Italian Giordano Bruno, the bold 
and fervid original thinker, who was burned as a heretic 
in 1600 A.D., after seven years spent in prison, at the 
hands of the Inquisition, Bruno, though currently 
described by European writers as a pantheist, was really a 
qualified monist. He regarded God as the living 
omnipresent soul of the universe, and Nature as the living 
garment of God — as the Earth-Spirit does in Goethe’s 
Faust — a definition of Nature which finds favour in the 
pages of Sartor Resartus and sounds as a mere echo of 
RSmanuja’s conception of ViiisMadvaita. In illustration 
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of Ramanuja’s view, one single passage taken from his 
commentary on Badarayana’s Sutra II. 1. IS, Tad- 
ananyatvam aycumbhanasabdadibhyali will prove instructive. 
After quoting numerous Sruti texts and remarking that 
these intimate that non-difference only is real, he 
says : — “ It is in this way that we prove, by means of 
the texts beginning with ammbkana, that the world is 
non-different from the universal cause, i.e., the highest 
Brahman. Brahman only having the aggregate of 
sentient and non-sentient beings for its body and hence 
for its modes ( prakdras ) is denoted by all words what- 
soever. The body of this Brahman is sometimes 
constituted by sentient and non-sentient beings in their 
subtle state, when — just owing to that subtle state — they 
are incapable of being (conceived and) designated as apart 
from Brahman whose body they form. Brahman is then 
in its so-called causal condition. At other times the body 
of Brahman is constituted by all sentient and non-sentient 
beings in their gross, manifest state, owing to which they 
admit of being thought and spoken of as having distinct 
names and forms : Brahman then is in its “ effected ” 
state. The effect, i.e., the world, is thus seen to be 
non-different from the cause, i.e., the highest Brahman. 
And that in the effected as well as the causal state of 
Brahman’s body as constituted by sentient and non-sentient 
beings and of Brahman embodied therein, perfections and 
imperfections are distributed according to the difference 
of essential nature between Brahman and its body as proved 
by hundreds of scriptural texts we have shown above.” 1040 

Bruno, who was open to Neo-Platonic influences, admits 
only one first principle, cause, or substance in the universe. 
Much like Ramanuja-— and other Visishtadvaitic philo- 
sophers of India— he is never tired of dwelling on the unity 
of all things, which he regards as a multiform unity 
embracing the whole and present in every part. He 

ioi9 Thibaut, Vedanta- Sutras with the Commentary of Ramanuja, 
458-459. See also Ramanuja's commentary on I, 4. 27, Pari&amat, 
Thibaut, 402-407. 
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rejects the notion of formless matter, and maintains that 
matter and form are inseparable. Finite things differ from 
one another, not in other being, but only in their mode of 
being so that in them the one substance is not diverse 
but only diversely fashioned and figured ; all things are in 
the universe, and the universe in all things. The study 
of Nature seems to disclose two substances of mind and 
body, but further contemplation reduces them to one; 
and the ultimate object of all philosophy and science 
is declared (with an ironical reservation as to super- 
natural knowledge) to be the perception of unity. In 
one dialogue the speaker who represents Bruno’s own 
opinions asserts that the “ first principle ” is infinite in 
all its attributes, and that one of those attributes is 
extension {uno amflissima dimcnsionale infinite). Again, 
it is animated, in as much as it includes all life as part 
of one and the same being ; all particular lives are effects 
of the divine life present in all things, Natura est deus 
dens in rebus. The terms attribute and mode appear in 
Bruno in a manner which suggest Spinoza’s adoption 
of them, though the precision with which he uses them 
is his own. Similarly, in parts of Bruno’s writings, much 
prominence is given to the identification of the highest 
kind of speculative knowledge with the love of God, or 
the one perfect object ; and the power and surpassing ex- 
cellence of this ideal and intellectual love are dealt with, as 
Pollock remarks, with exuberant poetic fancy. Notwith- 
standing the wide difference between Bruno’s manner and 
Spinoza’s, the thought and even the expressions are often 
strikingly like those of the Essay on God and Man. 10 ™ 

Contemporaneous with Bruno was Jacob Boehme 
(1575-1624), the celebrated German mystic, who also 
suffered for his views at the hands of the men of the letter. 
His philosophy anticipated in no small measure the secret 
of Hegel, who, indeed, acknowledges him as one of the 


,oso See Pollock, Spinoza : His Life and Philosophy , Chap. Ill, 
98-99. 
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fathers of German philosophy. His writings bear witness 
to a scheme of mystical philosophy which sets forth the 
trinity in unity of the Hegelian system, that is, viewing the 
divine as it is itself, as it comes out in Nature, and as it 
returns to itself in the human soul. These are the first 
instances — Bruno and Boehme— we have in modern western 
philosophy of anything like a systematised conception of 
Reality consisting in one-ness — the One Substance of 
Spinoza. Spinoza (1632 — 1677), indeed, is said to have 
come largely under the influence of Bruno. This is evident 
as much from the system of thought we associate with the 
name of Spinoza as from his writings. Almost every 
one — for instance, Pollock, Avenarius and Sigwart — stresses 
the influence of Bruno, while Hale White gives a selection 
of parallel passages from Bruno in his translation of 
Spinoza’s Ethics which is decisive in the matter. Spinoza 
was also largely influenced by Descafrtes (1596-1650) and 
Thomas Hobbes (1588-1619), who were both his contem- 
poraries, and by the writings of Francis Bacon (1561-1626), 
who had just died when he was born. To the last of these, 
the father of the inductive method of scientific inquiry, he did 
not owe more than his method and the scientific attitude. 
Spinoza had evidently studied the Novum Organum as 
some Baconian phrases occur in his writings, but as 
Pollock says, the influence Bacon exercised on him “ at all 
events, was a transitory one”. To Descartes he owed 
more, though his allegiance was brief, for he invites atten- 
tion to his differences with him, not only on minor issues 
but also on fundamental points. All the same, Spinoza 
owed to Descartes his knowledge of contemporary metaphy- 
sical thought, and what is more, his knowledge of physical 
science. As Pollock observes, Spinoza derived his notions 
of physical science and his doctrine of conservation of 
matter to Descartes. His Principles of Cartesianism 
Geometrically ' Demonstrated shows that he well knew the 
system he discarded. Descartes’ philosophy starts with 
Doubt, and by one single step it arrives at Certainty. 

If I doubt, it is plain, I exist ” and from this certainty, 
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that is, the existence of the thinking subject, he deduces 
his whole system. If all comes from the formula 
cogito, ergo sum , “ I think, therefore I exist,” i. e., the 
thinking ego exists ; in which thinking, philosophy ere 
long sums the universe up, regarding it as a void, without 
thought. The extent of the influence exerted by Cartesian- 
ism on Spinoza has been increasingly doubted in recent 
years. It is now suggested that he owed more to his Jewish 
parentage than to Cartesianism. At any rate his starting 
point and' inspiration is now sought for in the religious specu- 
lations of his Jewish predecessors. Histories of philosophy 
describe| his theory as the logical development of Descartes, 
doctrine® of the One Infinite and the two finite substances. 
Mr. Pringle- Pattison, however, remarks, Spinoza himself was 
never aj Cartesian. He brought his pantheism and determin- 
ism vmh him to the study of Descartes from the mystical 
theologians of his race 1 . 1051 Earlier than Pattison, Pollock 
has remarked that the pantheist, or as he calls it the 
mystical element in Spinoza, is to be traced to the mediaeval 
JewH&i philosophers, with whose works Spinoza is known 
to Rave been familiar. 

U Spinoza postulated a system — popularly called to-day 
Spinozism — which regards God as the one self-subsistent 
substance and both matter and thought attributes of Him. 
The foundation of Spinoza’s philosophy is the doctrine of one 
infinite substance, of which all finite existences are modes 
or limitations (modes of thought or modes of extension). 
God is thus the immanent cause of the universe ; but of 
creation or will there can be no question in Spinoza’s 
system. God is throughout as equivalent to Nature. The 
philosophical standpoint comprehends the necessity of all 
that is — a necessity that is none other than the necessity 
of the divine nature itself. To view things thus is to view 
them, according to Spinoza’s favourite phrase, sub-specie 
cetemitatis. His doctrine has been summed up thus : 


1001 See Pringle-Pattison’s article on Spinoza in the Encyclopedia 
Britannica, XXV (Eleventh edition). 
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Whatever is, is; and that is extension and thought. 
These two are all that is ; and besides these there is 
nought. But these two are one; they are attributes of 
the single substance (that which, for its existence, stands 
in need of nothing else), very God, in whom, then, alt 
individual things and all individual ideas (modes of exten- 
sion those, of thought these) are comprehended and take 
place. Spinoza, it will be seen, includes under the term 
extension all individual objects, and under thought all 
individual ideas, and these two he includes in God, as 
he in whom they live and move and have their being — 
a great and fruitful conception, being the speculative ground 
of the being of all that lives and is. This oneness of 
Spinoza ran the risk of being called “ atheistic ” in his 
own life-time — that was the reason why he refrained from 
publishing his Ethics during his life-time, it being publish- 
ed a year after his death — and in later times came to be 
generally spoken of as “ pantheism ” or “ mysticism ”. The 
greatness of Spinoza, in Western eyes, consists in not merely 
placing the pantheistic or mystic element besides the scienti- 
fic element, but fusing it into one with it. The scientific 
element is that of the unity and uniformity of the world. 
Nature, as conceived by him, includes thought no less than 
things, and the order of nature knows no interruption. 
Again, there is not a world of thought opposed to or inter- 
fering with a world of things ; we have everywhere the 
same reality under different aspects. Nature is one as well 
as uniform. The combination of these two elements — the 
physical and speculative — is what makes, in the opinion of 
Sir Frederick Pollock, Spinoza’s philosophy great . 1052 The 
pantheist or mystical element is traced by Sir Frederick to 
the medieval Jewish philosophers, with whose works, it is 
known, Spinoza was familiar. “ This, ” adds Sir Frederick, 
“ is to some extent a matter of direct evidence.” A claim has 
also been put in, and with likelihood practically amounting 


1052 Sir Frederick Pollock, Spinoza : HU Life and Philosophy , 
80-81. 
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to certainty, for Giordano Bruno. Now Bruno himself 
was subject in certain ways to Oriental influences, while the 
Jewish and Arabic Schools of the Middle Ages were again 
strongly imbued with Neo- Platonism, and Neo-Platonism in 
turn has a semi-Oriental character. It seems impossible 
even if it were worth while, to disentangle all the details. But 
it remains sufficiently clear, whatever theory we may adopt, 
that the East has a considerable share in this portion of 
Spinoza’s materials. Next, as to the scientific element, Sir 
Frederick says that it “ may be assigned without hesitation 
to Descartes, though Spinoza carried out the scientific view 
of the world farther and more vigorously than Descartes 
himself.” As regards its union with the mystical element, 
it is material to remark, adds Sir Frederick, that “ a nascent 
scientific impulse runs through the naturalism of the Renais- 
sance philosophy as represented by Bruno and others ; and 
thus, the line of contact was in a manner already traced.” 
The monistic element is given, in Sir Frederick’s opinion, 
“by reaction from the dualism of Cartesian philosophy ” and 
determined chiefly, in his opinion, by considerations of a 
scientific order. The pantheist idea may also have its part 
— that, one would think, is permitted by way of concession. 
“But we can strike,” remarks Sir Frederick, “no exact 
account between the two, for Spinoza had completed the 
fusion of the mystical and scientific principles before he 
settled his monism in its final form.” Though Spinoza 
might have had ideas and suggestions of a general kind 
from Descartes, and a good deal of more definite material 
from Hobbes, Sir Frederick holds that the conception of 
natural law is “ the most independent work of Spinoza’s 
genius 

It will be readily seen that Sir Frederick Pollock in 
analysing the birth and growth of Spinoza’s philosophical 
ideas sets down what he calls the “ pantheist or mystic 
element ” to Jewish philosophers. Writing further on this 
topic, he traces the Jewish influence to Moses Maimonides 
(1135-1204 A.D.) ; Chasdai Creskas ( 14th century) ; Gersoni- 
des (1288-1340) ; and the Kabbalah. Of these, Maimonides 
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was the great Jewish Rabbi, who, born at Cordova, came to 
be regarded by the Jews as their Plato and called “ The 
Lamp of Israel ” and “The Eagle of the Doctors ”. Ifc 
was a man of immense learning and taught his co-religion- 
ists to interpret their religion in the light of reason. He 
wrote a Commentary on the Mishna and the Second Law but 
his chief work is the Moreh N doc him, or Guide to the 
Perplexed. Gersonides, who was born at Bagnal in 
Provence, was thoroughly Aristotelian in his outlook, 
though he professed to be a mere interpreter of the 
Scriptures. The influence of these writers on Spinoza is 
admitted to be “comparatively slight” in the purely 
philosophical part of his work. As a matter of fact, Spinoza’s 
object was indeed opposite to that of Maimonidcs. 1 le 
was not impressed with Maimonides’ artificial system of 
interpretation and suggests that it is idle to seek philosophy 
in the Scriptures. In the Ethics, in particular, 
Sir Frederick admits, there are only traces of influence of 
these Jewish writers “ apart from the doctrine of the mind’s 
eternity ” (in the Fifth Part), which Sir Frederick believes 
“ comes from the Averroists through Gersonides.” The 
Averroists were, it might be added, the followers of 
Averroes (1126-1198), the celebrated Arabian physician 
and philosopher, a Moor by birth and a native of Cordova, 
who devoted himself to the study and exposition of Aristotle, 
earning for himself the title of the “ Commentator ”, though 
he appears to have coupled with the philosophy of Aristotle 
the oriental doctrine of emanations. It must also be remark- 
ed that certain of the views of Maimonides were not peculiar 
to him. They were the common possession of the scholastic 
writers and perhaps might be further traced much farther 
back to Neo- Platonism. Next as to Chasdai Creskas, his 
chief work Adonai, or the Light of the Lord , contains 
many thoughts and views which come “near to characteristic 
points of Spinoza’s philosophy”. He evidently exercised a 
great deal of influence on Spinoza, in regard to the making 
up of . extension his idea of the perfection of God consisting 
not in knowledge as the Aristotelians hold, but in love, and 
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his conception of determinism. But Spinoza took his 
suggestions in detail and worked them into a systematic 
connection of his own which, as Pollock puts it, “ would 
probably have found little favour in Chasdai’s eyes The 
influence on Spinoza of the mystical literature represented 
by the Kabbalah has also been widely discussed. The 
metaphysical foundations of the later Kabbalah appear to 
have been derived by some road not fully known from Neo- 
Platonism and they bear evident traces of imitation from 
Greek. The doctrine of emanations and intermediate 
powers between God and the world was adopted as a coun- 
terblast to Maimonides and the rationalists. In Spinoza’s 
time, this system had attained its highest development. 
Spinoza himself refers to its “follies”. The doctrines of 
emanation and the transmigration of souls are both funda- 
mental to it and these are incompatible with Spinoza’s 
system. But he s her .vs marked respect to the earlier 
Kabbalistic system. “ Only an accomplished Orientalist 
can be entitled ” says Pollock, “to a positive opinion on the 
sources and antiquity of these speculations.” But at the 
same time, he admits that “ all mysticism is Eastern in its 
ultimate origin, and the choice would seem to be substan- 
tially between holding that the Jewish mysticism was in- 
directly delivered from the East through Neo-Platonism and 
the Alexandrian Schools, or that it came, as we know that 
modern Jewish theology came, earlier and more directly 
from the old Persian religion, in which case Jewish and 
Alexandrian mysticism would be related to one another, 
not in a direct line of descent, but as parallel and partly 
intermixed streams from the same fountain-head.” Perso- 
nally, Pollock would adhere to the latter view. He also 
notes the fact that Giordano Bruno, whose relationship to 
Spinoza is known, was not free from Neo-Platonic influence. 
Bruno is known to have used the writings of the Jewish 
Neo-Platonist Avicebron (Ibn-Gebirol) who lived about 
1200 A.D. This was another road by which, says Pollock, 
“ Neo-Platonic ideas may have found their way to Spinoza.” 
In his speculative writings, Avicebron is known to have 
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followed Plotinus, the Neo-Platonist (207-270), who, as we 
know, taught a system of philosophy which based itself on 
the intuitions of the soul elevated into a stale of mystical 
union with God, who in his single unity sums up all and 
whence all emanates, all being regarded as an emanation 
from Him. Pollock draws attention to the close resem- 
blance there is between Bruno and Spinoza in regard to the 
prominence given by both to the identification of the highest 
kind of speculative knowledge with the love of God, or the 
one perfect knowledge and the exuberant manner in which 
they dwell on the power and surpassing excellence of this 
ideal and intellectual love. Despite the fact that even their 
expressions are similar, Pollock thinks, that as this topic is 
“ so much the common property of all mystic and mystically 
inclined writers ” it is hardly possible to hold that these 
resemblances “add very much to the evidence of a specific 
connection between the two thinkerG.” It would, he says, 
be no great matter for surprise if an equally good parallel 
could be produced from the Persian Sufis, whom Spinoza had 
certainly not studied. The strong resemblances that exist 
between Spinoza’s doctrines and the mystical schools of 
mediaeval Christianity are also referred to by him. But he 
dismisses all these as sources of Spinoza’s philosophy for 
“ there is neither evidence nor probability to warrant any 
belief in a historical connection But cultural and religious 
contacts have a tendency to influence metaphysical and 
religious thought and that is what seems ignored by Pollock. 
As to Sufism, for instance, there is reasonable ground for 
belief that, at least in its later stages, it borrowed from Hindu 
philosophy. Its chief doctrines are, according to Klein, 1053 
that the souls of men differ in degree, but not in kind from 
the Divine Spirit, of which they are emanations and to 
which they ultimately return ; that the spirit of God is in 
all He has made and it in Plim ; that He alone is perfect 
love and beauty and that hence love to Him is the only 
real thing and all besides is mere illusion ; that the present 


1,053 


T. A, Klein, The Religion of Islam (1906). 
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life is one of separation from the Beloved ; that the beauties 
of nature, music and art revive in man the divine idea and 
recall his affections from wandering from God to other 
objects. The highest state of bliss is oneness with God, 
absorption in the Eternal — oneness in the sense as being 
inseparable from God and absorption in the sense as being 
always together, in all conditions, as associates which is 
“ Dualism appearing as Monism The Sufis are also 
required — as among Hindus — to implicitly obey their 
teachers. The doctrine that the soul is a direct emanation 
from the Deity seems incompatible with the fundamental 
article of the Muslim faith which exalts God as a being 
passing all comprehension, but such is the influence of 
cultural contact that it overcomes even such obstacles and 
produces changes too remarkable for words. 

Thus the common saying that the system of Spinoza 
owes as much to th<? Jewish Rabbis as to Descartes is 
only partially true. It is nearer the truth to say that while 
it owes something to the Rabbis, it owes much to Giordano 
Bruno who himself owed a great deal to Oriental influences, 
while the Jewish Rabbis and Arabic Schools of the mediaeval 
times were again strongly imbued with Neo-Platonism and 
Neo-Platonism in its turn had been largely coloured by 
Hindu thought and doctrine. The Christian mystics, too, 
to whom Pollock refers, were, it is admitted, profoundly 
influenced by Neo-Platonism and Dionysian thought. It is 
to-day conceded that Dionysius, the Areopagite, 1051 was a 

1054 Dionysius, St,, the Areopagite (Judge of the Areopagus) 
according to Acts XVII : 34, was a convert of St. Paul’s, became 
bishop of Athens and died a martyr in 95 A.D. He has been long 
regarded as the father of mysticism. He is said to have been the author 
of writings imbued with a pantheistic idea of God and the universe. 
While some have expressed doubts as to the authenticity of this 
tradition, modern opinion seems to favour it. Dean Inge holds that 
the mediaeval mystics were “ steeped ” in Dionysius. His works 
(6th century A.D.) were translated into Latin by John Scotus Erigena 
(9th century) who worked up his theories “ into a consistent philoso- 
phical system See Dean Inge, Christian Mysticism (7th Edn.), 
101-122. Harnack places him in the second half of the 4th century 
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Neo-Platonist. “ No one doubts at present,” writes 
Max Muller in his Theosophy or Psychological Religion, 
“ that the writer was a Neo-Platonist Christian, and that he 
lived towards the end of the fifth century, probably at 
Edessa in Syria.” The fact that he was a Neo-Platonist 
and that he had been at one time in Alexandria, which was 
the centre for Indian thought in his days, shows that his 
source of inspiration should have been India. Admittedly 
Neo-Platonism has Indian elements in it — elements too 
which, it is significant, have no basis in Greek, Jewish or 
Christian thought. It is not Christianity that has influenced 
Neo-Platonism but it is Neo- Platonism that has shaped 
Christian thought. “ The influence of Christianity ” says 
Harnack, “ whether Gnostic or Catholic, on Neo- Platonism 

was at no time considerable If we search Plotinus for 

evidence of any actual influence of Jewish and Christian 
phraseology, we search in vain ; and the existence of any such 
influence is all the more unlikely because it is only the later 
Neo-Platonism that offers striking and deep-rooted parallels 
to Philo and the Gnostics.” 1 055 On the other hand, there is to 
be seen a close similarity — some have termed it “ identity ” — 
between Indian beliefs and doctrines and Neo- Platonism. 
Ammonius Sakkas of Alexandria (175-200 A. I).), thefounder 
of Neo-Platonism, gave a religious and mystical turn to Greek 
philosophy. It was he that combined to the ideas and doctrines 
of Plato and Pythagoras, the Hindu ideas and doctrines. His 
teaching was such that it could not be traced to any known 
philosophy current in the Alexandria of his day. T radition 
says he lived in contact with travellers who reached Alexan- 
dria from almost all countries in the East or the West, 

A.D. Dean Inge remarks that Dionysius is quoted not much beyond 
500 A.D. 

1055 Adolph Harnack (born 1851), the German theologian and 
Professor, has written on the history of dogma in the Christian 
Church, on Gnosticism, early Christian literature and the Apostle’s 
Creed. On the last of these, he has written in a manner which has 
not commended itself to the orthodox. As to Indian ideas being 
current in Alexandria, see H. G. Rawlinson, Intercourse between 
India and the Western World. 
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including Palestine, Syria, Chaldea, Persia and India, besides 
Greece and Rome. His teaching was held to be so novel 
that he came to be called “God-taught”. Among his 
students were Longinus, Origen, Herennius and Plotinus. 
Of these, Plotinus was the most distinguished. Plotinus 
had his practical spiritual training under Ammonius and for 
long, kept his teachings a secret. He, indeed, did not make 
them known until some of his co-students had published them. 
It has been suggested that the novel character of Ammonius’ 
teaching is also confirmed by this fact. In view of the 
general similarity that exists between the Hindu and the 
Neo-Platonic views, it seems fair to infer that the teaching 
of Ammonius was derived from Hindu sources. A 
consideration of the views of Plotinus, his greatest 
pupil, seems to confirm us in this view. It was Plotinus 
who actually developed and systematised Ammonius’ doc- 
trines and theories. Bo?n at Lycopolis in Egypt, he studied 
under some teachers in Alexandria and finally became a 
pupil of Ammonius. Eleven years he studied under this 
great master and then desired to know first hand the philo- 
sophy of the Persians and the Hindus. He accordingly 
joined the army of Marcus Antonius Gordianus, grandson 
of the Emperor of the same name, who was surnamed 
Africanus and was Emperor from 238-244 A.D., in the hope 
of reaching Persia and India. But as misfortune would have 
it, though Gordianus drove back the Persians beyond the 
Euphrates and relieved Antioch, he was assassinated by his 
own soldiers while preparing to cross the Euphrates. 
Though he was thus effectually prevented from accomplish- 
ing his ambition, Plotinus must, from his very objective, 
be held to have been a spirit which claimed kindred with 
that of Persia and India. This view is confirmed by the 
nature and character of philosophy he developed and syste- 
matised. By him all existence is referred not to two 
principles, but only one. “ God or the primal Essence 
is the simple unity that lies above all multiplicity. As such, 
God is without thought, because thinking requires plurality ; 
and without will, because willing pre-supposes duality. God 
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is the absolutely transcendent One, exalted above every 
thing, above consciousness and unconsciousness, above 
rest and motion, above life and being. Hence God is 
entirely unattainable in our knowledge. Thinking must 
here abandon itself and become Not-thinking, if it is to 
apprehend God in blessed vision and unite itself with 
Him. But at the same lime God is the original source 
and ground of all things ; finite things arise out of Him 
by emanation of what is absolutely simple unfolding itself 
into an ever-advancing series of finite things, that are 
always the more imperfect the farther they are removed 
from God. In all things, therefore, there is oniy one divine 
power and essence, but in different degrees of perfection, 
so that every higher existence embraces the lower with 
itself. Finite things long for a return to their origin, 
and this is especially true of the human soul, which, banish- 
ed into this earthly life as a punishment for former sin, 
strives to soar aloft to its higher home- • • - The higher goal is 
immediate intuition of the primal divine Being. This is 
the true philosophy, the perfection of the spirit and like- 
wise the highest happiness. By such intuition the soul 
becomes completely one with the primal Being and sinks in 
ecstasy into deity.” 105 " 

Dean Inge, who has written at length on Plotinus, 
remarks that he laid “ the coping stone on the edifice of 
Greek philosophy by a scheme of idealism which must 
always remain one of the greatest achievements of the 
human mind ”. He welds into one compact whole several of 
the most characteristic doctrines of mysticism which in 
Plato are only thrown out tentatively. Among the doctrines 
developed by him are his theory of the Absolute, whom he 
calls the One, or the Good, and his theory of the Ideas which 
differs from Plato’s- Plato represents the mind of the 
World- Artist as immanent in the idea of the Good, while Plo- 
tinus makes the Ideas immanent in the universal mind. In 


1088 See B. Punjer, History of the Christian Philosophy of Religion 
(1887). 
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other words, the real world (which he calls the “intelligible 
world,” the sphere of the Ideas) is in the mind of God. 
Further, in his doctrine of vision, he attaches an importance 
to revelation which was new to Greek philosophy. Above 
all, to his psychology, which is really the centre of his 
system, the Christian church and Christian mysticism 
became most indebted. With the soul is the meeting-point 
of the intelligible and the phenomenal. It is diffused every- 
where. Animals and vegetables participate in it and the 
earth has a soul which sees and hears. The soul is im- 
material and immortal, for it belongs to the world of real 
existence, and nothing that is can cease to be. The body is 
in the soul, rather than the soul in the body. The soul 
creates the body by imposing form on matter, which in it- 
self is no-thing, pure indetermination, and next door to 
absolute non-existence. (If matter were nothing, it could 
not desire to be something ; it is only no-thing.) Space and 
time are only forms of our thought. The concepts formed 
by the soul by classifying the things of sense are said to be 
“ Ideas unrolled and separate,” that is, they are conceived 
as separate in space and time, instead of existing all together 
in eternity. The nature of the soul is triple ; it is presented 
under three forms, which are at the time the three stages of 
perfection which it can reach. There is first and lowest the 
animal and sensual soul, which is closely bound up with the 
body ; then there is the logical, reasoning soul, the distinc- 
tively human part ; and lastly, there is the superhuman stage 
or part in which man “thinks himself according to the 
higher intelligence, with which he has become identified, 
knowing himself no longer as a man, but as one who has 
become altogether changed, and has transferred himself into 
the higher region”. The soul is thus “made one with 
Intelligence without losing herself ; so that they two are 
both one and two ”, The soul is not altogether incarnate in 
the body ; part of it remains above, in the intelligible world, 
whither it desires to return in its entirety. The world is 
an image of the Divine Mind, which is itself a reflection of 
the One. It is therefore not bad or evil. “ What more 
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beautiful image of the Divine could there be he asks, 
“ than this world, except the world yonder ?” And so it 
is a great mistake to shut our eyes to the world around, 
“ and all beautiful things The love of beauty will lead 
us up a long way — up to the point when the love of the Good 
is ready to receive us. Only we must not let ourselves be 
entangled by sensuous beauty. Those who do not quickly 
rise beyond this first stage, to contemplate “ideal form, 
the universal mould,” share the fate of Hylas; they are 
engulfed in a swamp, from which they can never emerge. 
The universal resembles a vast chain, of which every being 
is a link. It may also be compared to rays of light shed 
abroad from one centre. Everything followed from this 
centre, and everything desires to flow back towards it. 
God draws all men and all things towards Himself as a 
magnet draws iron, with a constant unvarying attraction. 
The whole universe is one vast 'organism, and if one 
member suffers, all the members suffer with it. This is why 
a “faint movement of sympathy” stirs within us at the 
sight of any living creature. All existence is drawn up- 
wards towards God by a kind of centripetal attraction, 
which is unconscious in the lower, half conscious in the 
higher organisms. Plotinus’ Trinity are the One or the 
Good, who is above existence, God as the Absolute ; the 
Intelligence, who occupies the sphere of real existence, 
organic unity comprehending multiplicity — the One — Many, 
as he calls it, or, as we might call it, God as thought, God 
existing in and for Himself ; and the Soul, the One and 
Many, occupying the sphere of appearance or imperfect 
reality — God as action. Soulless matter, which only exists 
as a logical abstraction, is arrived at by looking at things 
“in disconnexion, dull and spiritless ”. It is the sphere 
of the “ merely many ”, and is zero, as “ the One who is 
not ” is Infinity. The Intelligible World is timeless and 
spaceless, and contains the archetypes of the Sensible World. 
The Sensible World is our view of the Intelligible World. 
When we say that it does not exist, we mean that we shall 
not always see it in this form. The “ Ideas ” are the 
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ultimate form in which things are regarded by Intelligence, 
or by God. Evil is disintegration. In its essence it is not 
merely unreal but unreality as such. It can only appear in 
conjunction with some low degree of goodness — as Plotinus 
finely puts it, “Vice at its worst is still human, being mixed 
with something opposite to itself ”. The “lower virtues”, 
as he calls the duties of the average citizen, are not only 
purgative, but teach us the principles of measure and rule, 
which are Divine characteristics. As the Sensible World 
is a shadow of the Intelligible, so is action a shadow of con- 
templation, suited to weak-minded persons. From this 
proceeds the doctrine — styled “heartless” by Dean Inge — that 
public calamities are to the wise man only stage tragedies — 
or even stage comedies. Finally as to the conditions under 
which the vision is granted. “ The soul, ” says Plotinus, 
describing the ecstatic vision, “ when possessed by intense 
love of Him divests hereelf of all form which she has, even 
of that which is derived from Intelligence; for it is impossi- 
ble, when in conscious possession of any other attribute, 
either to behold or to be harmonised with Him. Thus the 
soul must be neither good nor bad nor aught else, that she 
may receive Him only, Him alone, she alone. While she 
is in this state, the One suddenly appears, ‘ with nothing 
between ’, and they are no more two but one ; and the 
soul is no more conscious of the body or of the mind, 
but knows that she has what she desired, that she 
is where no deception can come, and that she would not 
exchange her bliss for all the heaven of heavens. ” 10137 Dean 
Inge thinks that the vision of the One is no part of Plotinus’ 
philosophy, but “ a mischievous accretion “What,” he 
asks, “ is the source of this strange aspiration to rise above 
Reason and Intelligence, which is for Plotinus the highest 
category of Being and to come out on the other side of 
Being?” Plotinus says himself elsewhere that “he who 
would rise above Reason, falls outside it” ; and yet he 
regards as the highest reward of the philosopher-saint to 

1087 See Dean Inge, Christian Mysticism, Seventh Edition (1933), 
91-96. Also, his study of The Philosophy of Plotinus, 2 vols. (1929). 
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converse with the hypostatised Abstraction who transcends 
all distinctions. Accordingly Dean Inge holds that the 
vision cannot be a part of Plotinus’ philosophy. For he 
adds, though the “ super-essential Absolute ” may be a 
logical necessity, we cannot make it, even in the most 
transcendental manner, an object of sense, without depriving 
it of its Absoluteness. What is really apprehended is not 
the Absolute, but a kind of “form of formlessness,” an idea 
not of the Infinite but of the Indefinite. It is then impossi- 
ble to distinguish ‘ the One ’, who is said to be above all 
distinctions, from undifferentiated matter, the formless 
No-thing, which Plotinus puts at the lowest end of the 
scale . 1058 How then did the theory of the “ vision ” of the 
One become part of the Neo-Platonic system ? Dean Inge 
thinks that its accretion was due to two different causes. First, 
he says, “ there was the direct influence of Oriental philoso- 
phy of the Indian type, which tries to- reach the universal by 
wiping out all the boundary-lines of the particular, and to 
gain infinity by reducing self and the world to zero ” ; and 
secondly, there was the influence as well of the blank trance 
which was a real psychical experience, quite different from 
the “visions”, of which we have abundant evidence. But 
to dismiss the “ vision ” thus from the philosophy of Ploti- 
nus cannot be justified, because in keeping with the Hindu 
system with which Plotinus allied himself, both immanence 
and transcendence have to be conceded to the God predi- 
cated by Plotinus. Not only that ; there are other parts of 
Plotinus’ theory which show the influence that the Hindu 
system exerted on his own. Plotinus’ conception of the One 
is the same as Brahman ; the Absolute is as inexpressible to 
him as to the authors of the Upanishads ; his Divine Mind 
seems to be analogous to the Isvara in the Vedanta system; 
his World-Soul represents the Hircatyagarbha of the 
Vedanta ; and his Nature takes the place of Pmkriti. Then, 
again, his view of man as spirit, soul and body corresponds 
to karana, sukshma and sthula upadhi ; his three spheres 


1058 


Dean Inge, Christian Mysticism ^ 98, 
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of existence or states of being, or hypostases of being 
correspond to the avaslha-traya, the three states of jagrata , 
svapna and sushupti ; and his ecstasy is indistinguishable from 
samadhi. Finally, he is a believer in the theories of reincar- 
nation and karma, his law of Necessity being akin to the 
latter. Of course, parallels of this kind can be set up easily 
between two different systems of thought, but still when 
the general probability of Plotinus’ relation to Hindu 
thought, as systematised in the U panishads, is once conceded, 
all points of coincidence have a certain cumulative effect, 
though each may in itself be capable of a different explana- 
tion. It will be seen that Dean Inge, in common with 
other writers, fully acknowledges that Neo-Platonism owes 
its doctrine of ecstasy directly to the influence of Oriental phi- 
losophy of the Indian type, though he doubts if it was really 
part of Plotinus’ teachings. According to tradition Plotinus 
practised ecstacy — samadhi — and if his disciple Porphyry is 
to be believed, ended his life in the manner of the Indian 
yogis , i.e., by deliberately entering into samadhi and giving 
up the body. His last words were : “ Now I seek to lead 
back the Self within me to the All-Self.” 1059 Evidently as 
Max-Muller says, “ Plotinus and his school seem to have 
paid great attention to foreign, particularly to Eastern, 
religions and superstitions and endeavoured to discover in 
all of them remnants of divine wisdom.” Porphyry of 
Tyre (233-305 A.D.), the disciple and biographer of 
Plotinus, developed Neo- Platonism on its religious side. 
The replies which have come down to us against his 

1000 fi nC yclopai(ha Britannica, vol. XIX, page 373, article on Neo- 
Platonism. Porphyry records the fact that on four occasions during 
the six years of their intercouise, Plotinus attained to this ecstatic 
union with God. See also Dean Inge’s Plotinus , Vol. I, pages 
114-121. Dean Inge records that when Puteoli, his friend and 
physician, came to see him for the last time, he uttered these last 
words : “ I was waiting for you, before that which is divine in 
me departs to unite itself with the Divine in the Universe.” 
See also Swami Ashokananda, The Influence of Indian Thought on 
the Thought of the West , Advaita Ashrama, Mayavati, Almorg 

(1931), 
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animadversions against his Christian contemporaries suggest 
the wide influence exercised by the doctrines of Plotinus on 
the Christian church of the day. His disciple and successor, 
Iamblichus of Coele-Syria (333 A.D.), developed the mys- 
tical side and taught a system of theurgy ( divya-dnshfi ), which 
would seem to indicate the part the “ vision ” had been playing 
in the Neo-Platonic system. Next, Proclus (412-485 A.D.), 
born in Constantinople, built up a whole system of dogmas 
and philosophy, which depict Neo-Platonism as a fully 
blown system of thought. Neo-Platonists like Synesius of 
Cyrene {circa 430 A.D.), who was a disciple of the Neo- 
Platonist Hypatia of Alexandria, and Bcethius (470-524 
A.D.), one of the last of the Neo-Platonists, when they 
became Christians carried their Neo- Platonism into their 
new religion. 

The question whether the influence of Persian and 
Indian thought can be traced in Neo- Platonism, or whether 
that system was purely Greek — including in that word the 
Hellenized Jew — is discussed by Dean Inge and ir is worth 
while to note his view as well here. Though he remarks 
that it is a quite hopeless task to try to disentangle the various 
strands of thought which make up the web of Alexand nanism, 
“there is,” he says, “no doubt that the philosophers of Asia 
were held in reverence at this period.” Origen, in justifying 
an esoteric mystery-religion for the educated, and a mythi- 
cal religion for the vulgar, appeals to the example of the 
“ Persians and Indians And Philostratus, in his life of 
Apollonius of Tyana, says, or makes his hero say, that 
while all wish to live in the presence of God, “ the Indians 
alone succeed in doing so. And certainly there are parts 
of Plotinus, and still more of his successors, which strong- 
ly suggest Asiatic influences. (Proclus used to say that a 
philosopher ought to show no exclusiveness in his worship, 
but to be the hierophant of the whole world. This eclecti- 
cism was not confined to cultus.) When we turn from 
Alexandria to Syria, we find Orientalism more rampant. 
Speculation among the Syrian monks of the third, fourth, 
and fifth centuries was perhaps more unfettered and more 



INTRODUCTION 


725 


audacious than in any other branch of Christendom at any 
period.” To illustrate this remark, Dean Inge refers to 
the book of Hierotheus, which the canonised Dionysius 
praises in glowing terms as an inspired oracle. Dionysius, 
indeed, professes that his own object in writing was merely 
to popularize the teaching of his master. Hierotheus was 
the holy man converted by St. Paul and the teacher of the 
original Dionysius the Areopagite. The book attributed to 
him is believed to have been written really by one Stephen 
bar Sudaili, a Syrian mystic, who is assigned to the 5th century 
A.D. According to Hierotheus, everything is an emana- 
tion from the Chaos of bare indetermination which he calls 
God, and everything will return thither. 1000 There are three 
periods of existence. First, the present world, which is 
evil, and is characterised by motion ; secondly, the pro- 
gressive union with Christ, who is all in all — this is the 
period of rest ; and -thirdly, the period of fusion of all 
things in the Absolute. He says that the three Persons of 
the Trinity will then be swallowed up, even the evil spirits 
being thus ending their existence. Further, these three 
world-periods are also phases in the development of indivi- 
dual souls. In the first, the mind aspires towards its first 
principles ; in the second, it becomes Christ, the Universal 
Mind ; and in the third, its personality is wholly merged. 
Much space is given to the adventures of the Mind including 
the ladder of perfection. The writer of the book — whether 
it was Hierotheus or the Syrian Stephen bar Sudaili — 
professes to have attained to ecstatic union more than once 
and describes the process of preparation for it in words 
characteristically yogic. “To me,” he says, “it seems 
right to speak without words, and understand without 
knowledge, that which is above words and knowledge; 
this I apprehend to be nothing but the mysterious silence 
and mystical quiet which destroys consciousness and dis- 
solves forms. Seek, therefore, silently and mystically, 


1060 Cf. with what has been said in the preceding pages in the 
Commentary on the Sutra, Asadttichhma pratishedhamdtratvat, II. 1. 7. 
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the perfect and primitive union with the Arch-Good.” 10 " 1 
It is interesting to note the various transmutations the Mind 
undergoes in its “ ascent At one stage, it is crucified 
“with the soul on the right and the body on the left ” ; it 
is turned for three days ; it descends into Hades ; then it 
ascends again, till it reaches Paradise, and is united to the 
tree of life: then it descends below all essences, and sees 
a formless luminous essence, and marvels that it is the same 
essence that it has seen on high. Now it comprehends the 
truth, that God is consubstantial with the Universe, and 
that there are no real distinctions anywhere. So it ceases 
to wander. ‘‘All these doctrines,” concludes the seer, 
“ which are unknown even to angels, have I disclosed to 
thee, my son”( — Dionysius, probably). “ Know, then, 
that all nature will be confused with the Father — that 
nothing will perish or be destroyed, but all will return, be 
sanctified, united and confused. Thusf God will be all in all.” 
Dean Inge’s remark on this description of the process of 
apotheosis is significant. “There can be no difficulty,” he 
writes, “ in classifying this Syrian philosophy of religion. 
It is the ancient religion of the Brahmins, masquerading in 
clothes borrowed from Jewish allegorists, half-Christian 
Gnostics, Manicheans, Platonising Christians and pagan 
Neo-Platonists.” 1002 Dionysius, who uses his master’s theory, 
is even more distinctively Hindu in his thought, so much 
so that he may be said to carry the Hindu ideas into 
Christianity as it prevailed in the 5th century A.D. He 
was a theologian, and not a mere mystic. As Dean Inge 
puts it, his main object was “ to present Christianity in the 
guise of a Platonic mysteriosophy ” and he uses the techni- 
cal terms of the mysteries wherever he can. His philosophy 
is that of his day— “the later Neo- Platonism, with its 


1081 Cf. with the Commentary on the Sutras, Om avrittir 
asakri dupadiiat ; Lingdchcha ; and Atmcti tupagachchanti grahayanti 
cha, IV. 1. 1-3. 

1082 W. R. Inge, Christian Mysticism, 104. The summary of 
Hierotheus’ doctrine is taken by him from Frothingham’s account of 
Hierotheus, Ibid., 102, f, n. 1. 
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strong Oriental affinities His theories are those of 
Proclus rather than Plotinus. He is so Oriental in his view 
that Dean Inge is tempted to class him as a Syrian monk 
who “ probably perpetrated a fraud — a pious fraud in his 
opinion — by suppressing his own individuality and fathering 
his books on St. Paul’s Athenian Convert ”. Though 
pretended to have been written in the first century A.D., 
it is full of the later Neo- Platonic theories of probably the 
second half of the fourth century A.D. As Dean Inge 
remarks, readers of the sixth century A.D. did not see any- 
thing strange in the success that the “imposture ’’ attained 
and the medieval church was even ready “ to believe that this 
strange semi-pantheistic Mysticism dropped from the lips of 
St. Paul.” The fact of the matter is that Christianity early 
absorbed Hindu ideas and its so-called mysticism is 
entirely Hindu in its origins. Proclus propounds a tri- 
nitarian vi«w of the universe and regards the All, abstract- 
ly viewed as contained in the Divine, ever emerging from 
it and returning into it. This doctrine, as we know, is 
implied in the Gospel of St. John XWi (I. 1), and appears in a 


io63 Q os p e i 0 f si. j 0 h n i s presumed to have been written by 
St. John at Ephesus about 78 A.D. Recent criticism assigns it to 
somewhere between 160 and 170 A.D. Though its authenticity has 
also been greatly debated, there is no question that its portrayal of 
Jesus as the light of life shows its author as a person who should 
have imbibed a great deal of the Neo- Platonic philosophy current in 
the second century A.D. The Gospel of St. John, says Arnot Naumann 
in his Jesus, “cannot be placed earlier than the second century, 
and arising as it did as a protest against Judaising parties and 
as a defence of ideas of religion conceived in an unhistorical way, 
all the details in the story, as regards localities, time and personal 
characteristics, have been adapted to the requirements of that 
Christian philosophy in which the Gospel is steeped, or have been 
misplaced through its influence. To the author of this Gospel, 
Jesus is the ' Word of God,’ that is to say, the second person of the 
Godhead, who existed before Abraham, and in fact took part in 
the creation of the world (I. 1. 3 ; VIII. 5. 8 ; XVII. 5). Holding 
this view, he is naturally obliged to represent the appearance of 
Jesus as the thinly-veiled manifestation of a Divine Being. 
...The author’s conception of the religion of Jesus, pervaded 
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highly developed form in Hegel. But it is a later idea and 
is traceable to outside influences exerted on Christianity 
when it was still under development. Dionysius beginning 
with the Trinity, identifies God the Father with the 
Neo-Platonic Monad and describes Him as “ Super-essential 
Indetermination,” “ Super-rational Unity ”, “ the Unity which 
unifies every unity ”, “ Super-essential Essence”, “Irrational 
Mind”, “Unspoken Word”, “ the absolute No-thing which 
is above all existence ”. But he is a good Platonist. “ The 
Goodand the Beautiful,” he adds, “are the cause of all things 
that are ; and all things love and aspire to the Good and 
the Beautiful, which are, indeed, the sole objects of their 
desire.” Then he tries to reconcile the two ideas — the 
Platonic with the Hindu. “Since then,” he says, “the 
Absolute Good and Beautiful is honoured by eliminating 
all qualities from it, the non-existent also must participate 
in the Good and Beautiful.” Dean Inge characterises this 
attempt at reconciliation as the “pathetic absurdity” to which 
we are driven “ if we try to graft Indian nihilism upon the 
Platonic ideas.” Dionysius found the co-existence of the 
two sets of ideas and what he attempted was a reconciliation 
and no more. And the fact that Dionysius attempted such 
a reconciliation should be set down to his credit rather than 
be made a matter for adverse criticism ; as “ God is the 
Being of all that is,” Being being identical with God or 
Goodness, evil as such does not exist. It only exists by 
its participation in good. Evil must arise from “ disorderly 
and inharmonious motion ”. “ All evil is done with the 

object of gaining some good ; no one does evil as evil. ” 
Evil in itself is that which is “ no-how, no-where and 
no-thing. God sees evil as good.” All this is in 
accordance with Hindu theory. According to this theory, 
there is nothing intrinsically evil in nature. Evil has 
neither objective existence nor ultimate reality, apart from 

throughout by the spirit we have indicated, is certainly sublime 
enough, but it is far removed from the simple, sober, naive facts of 
history as we find in the Gospels according to Mark, Matthew and 
Luke." 
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Brahman whose real nature consists of good only. The 
true principle is that sin is its own punishment and virtue 
its own reward. That is the essence of the law of Karma. 
It is not surprising, therefore, that Dean Inge should see 
from this point of view, certain of the chapters in Bradley’s 
Appearance and Reality show “ a certain sympathy with 
Oriental speculative Mysticism,” “Oriental” here standing 
for “ Hindu ”. Nor is it surprising that he should see in 
other parts of the theory of Dionysius the influence of 
“ the old religion of India”. Dionysius propounds the 
theory that all things flow from God, and all will ultimately 
return to Him. The first emanation is the Thing in itself, 
corresponding to the Johannine Logos. He gives it the 
names of “ Life in Itself ” and “ Wisdom in Itself”. “ The 
Divine Wisdom,” he says, “ in knowing itself will know 
all things ”. “It will know the material immaterially and 
the divided inseparably,- and the many as one, knowing all 
things by the standard of absolute unity.” In creation, 
the “ One is said to become multiform ”. The world is a 
necessary process of God’s being. He created it “ as the 
sun shines”, “ without premeditation or purpose”. But he 
does not assert that all separate existence will ultimately be 
merged in the One. The highest Unity gives to all the 
power of striving, on the one hand, to share in the One ; on 
the other, to persist in their own individuality. And more 
than once he speaks of God as a Unity comprehending, 
not abolishing, differences. “ God is before all things 
“ Being is in Him, and He is not in Being.” The trans- 
cendence of God is thus safeguarded, while immanence is 
not denied. The outflowing process is appropriated by the 
mind by the positive method— -the downward path through 
finite existences: its conclusion is, “God is All ”. The 
return journey is by the negative road, that of ascent to 
God by abstraction and analysis : its conclusion is, “ All is 
not God”. The mystic, according to Dionysius, “must 
leave behind all things both in the sensible and in the 
intelligible worlds, till he enters into the darkness of 
nescience that is truly mystical.” This “ Divine darkness,” 
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he says in another place, “ is the light unapproachable ” 
mentioned by St. Paul. It is dark through excess of light. 
“ This doctrine, ” remarks Dean Inge, “ really renders 
nugatory what he (Dionysius) has said about the persistence 
of distinctions after the restitution of all things” ; for as 
“ all things agree in the dark,” so, “ for us, in proportion 
as we attain to true knowledge, all distinctions are lost in 
the absolute ”. 

According to Dionysius, the soul is bipartite. The 
higher portion sees the “ Divine images ” directly, the lower 
by means of symbols. Symbols, he suggests, should not be 
despised for they are, in his view, “ true impressions of 
the Divine characters,” and necessary steps, which enable 
devotees to “ mount to the one undivided truth by analogy”. 
Dionysius holds that this is the way we should use the 
Scriptures whose symbolic truth and beauty can be perceiv- 
ed only by those who free themselves from the “ peurile 
myths ” in which they are sometimes embedded. Dean 
Inge is somewhat startled by the language used in this 
connection by Dionysius, a saint of the Church. But there 
is no need for any surprise for Dionysius was something 
more than a mere saint ; for he was also one who had attained 
to enlightenment. Dean Inge notes that the theory pro- 
pounded by Dionysius that we can approach God only by 
analysis or abstraction was not an “ invention " on his part, 
but found also in Plotinus (third century A.D.) and Proclus 
(fifth century A.D.). Proclus, indeed, we find using 
phrases like ‘‘sinking into the Divine Ground”, "for- 
saking the manifold for the One ”, etc. This would make the 
doctrine as old as the beginning of the third century A.D. 
Since Basilides also is seen to hold it, it may be even refer- 
red back to the early part of the second century A.D., as 
Basilides is known to have died about 139 A.D. Basilides, 
indeed, presents it in an extreme form. " We must not,” he 
says, “even call God ineffable, since this is to make an asser- 
tion about Him. H e is above every name that is named.” 1064 

nin ° ean Inge ’ Christian Mysticism , 111, quoting Harnack, III, 
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Christian tradition absorbed the doctrine. Dean Inge 
points out how Cyril’s catechism repeats the common-place 
of Christian instruction that “ in Divine matters there is 
great wisdom in confessing our ignorance At the bottom, 
Dean Inge remarks, “ the doctrine that God can be de- 
scribed only by negatives is neither Christian nor Greek, 
but belongs to the old religion of India.” 1006 Though he 
misapprehends the implications of the doctrine, there is no 
doubt that he is right in seeking for the root of the doctrine 
in “ the old religion of India ”. What texts he has in view 
he does not specifically mention. Since he quotes not long 
after the Vedantasdra , iaG0 it is, perhaps, permissible to go 
back to well-known Upanishadic texts on which generali- 
zations of this kind should be held to be based, for example, 
the famous one in the Kdthako panishad, VI. 12, Naiva vacka 
net mauasd, etc. ; 1007 T aittiriyo panishad, II. 4 and 9, Yato 
vetcho nivariante, etc. -'The Vedantasdra itself opens with 
a description of the Brahman which is largely negative in 
character. Brahman, for instance, is termed Akhanda , 
partless, a negative description. Again, he is called Sachchi- 
dananda , which has to be interpreted negatively, being 
placed between two negative epithets. Sat does not predi- 
cate being of at man but only denies “ becoming ” of it. In 
the same way, chit and anauda do not predicate intelligence 
and bliss but only deny objectivity and strife that arises 
from the consciousness of mere diversity. 1068 Dean Inge 
elaborates at some length the negative argument and its 


1086 ibid., lit. 

108l5 He quotes Hunt’s summary of the philosophy of the Vedanta- 
sara as given in the latter’s Pantheism and Christianity , 19. The 
Vedantasdra referred to here is the work of the same name by 
Sadananda, the disciple of Narasimhasarasvati, who lived about the 
beginning of the 16th century. His chief sources are the Mavdu- 
kyopanishad and the PanchadaSi attributed to Vidyaranya. 

1087 Kafka. Upa.y VI. 12, which may be thus rendered : Neither 
by words nor by mind can one perceive the divine source ! no, not 
by the eye — for none apart from the believers true, can grasp the 
Real. 

1088 Cf. Sankaracharya’s commentary on Taiit. Upa ., II. 1. 
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consequences. “ Since God is the Infinite, and the In- 
finite is the antithesis of the Finite,'’ he remarks, ‘‘every 
attribute which can be affirmed of a finite being may be 
safely denied of God.” Hence, God can only be described 
by negatives ; He can only be discovered by stripping off all 
the qualities and attributes which veil Him ; He can only 
be reached by diverting ourselves of all the distinctions of 
personality, and sinking and rising into an “ uncreated 
nothingness ” ; and He can only be imitated by aiming 
at an abstract spirituality, the passionless “ apathy ” of an 
universal which is nothing in particular. Thus we see that 
the whole of those developments of Mysticism which despise 
symbols, and hope to see God by shutting the eye of sense, 
hang together. They all follow from the false notion of 
God as the abstract unity transcending, or rather excluding, 
all distinctions. Of course, it is not intended to exclude 
distinctions, but to rise above them ; but the process of 
abstraction, or subtraction, as it really is, can never lead 
us to “ the One ”. The only possible unification, he says, 
with such an Infinite is that of the Nirviiija. Dean Inge, it 
would seem, misses the whole point of view involved in the 
conception of the Nirguna Brahman. Even though describ- 
ed as Nirguna, it is not pure nothing, for it is fundamentally 
one, with our own self, which it is impossible to negate. 
God is not abstract Unity transcending distinctions but the 
ultimate Reality. According to the doctrine of Advaita, 
of which Dean Inge is really thinking in this connection, 
the only Reality is the Supreme Brahman. It postulates an 
organic Unity of the whole which is ever maintained by the 
power of the Brahman. Both the inanimate objects of 
nature and the individual atman are comprehended in the 
Brahman. They have their essential being in the Brahman 
by an organic Unity which does not permit the world of 
any separate existence apart from the Brahman. Neither 
the inanimate objects nor the individual atman can exist or 
fulfil their functions of their own accord apart from the 
Brahman, who controls the world from within by inexora- 
ble laws, maintaining a synthetic unity of the world as 
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a whole in its different states of creation, preservation and 
destruction. This primal doctrine of Unity is what 
is known as Advaita. It postulates the unity of the entire 
world in the Brahman. The Upanishadic texts, Sarvam 
khalvidam Brahma , etc. and Sadeva saumyedamagra adit, 
etc . 1009 fully establish, in the opinion of Advaitins, this 
doctrine of organic unity of the world. It is needless to 
add that this doctrine of organic unity of the world should 
not be confounded with the doctrine of pantheism as it is 
commonly understood in the West. Pantheism in the latter 
sense takes cognizance of only the empiric world of reality. 
Thus, Weissenborn defines Pantheism as the system 
which identifies God and the all of things , or the unity of 
things } 070 Pantheism, thus conceived, does not comprehend 
the whole metaphysical truth. It simply attempts to identify 
the Supreme Being and the Universe, including those in 
it. It does away with the distinctions between matter and 
spirit, cause and effects and subject and object of the 
empiric world. The doctrine of Advaita correctly con- 
ceived, does not seek to identify spirit with matter in its 
manifest condition in the world. Spirit is immaterial and 
cannot be identified with matter which is not real. This 
being so, what the Advaita aims at is to attempt to identi- 
fy the individual atman with the Supreme Brahman and to 
set up a relation of non-separateness between the self and 
nature, the individual atman and matter having their being 
in pure spirit, thus preserving the unity of the world. 
This relationship is postulated in the great Upanishadic 
texts: Aham Brahmdsmi ; 1071 Tattvamasi ; 1072 Pragndnam 
Brahma ; 1073 Ayamdtmd Brahma ; lon etc. The second of 


1M9 Chch. upa.. III. 13. 1 and VI. 2. 1. 

loro jr £ Hagenbach, History of Christian Doctrines (1880), 
III, 323. 

10n Brihad. Upa., I. 4. 10. 

10,2 Chch . Upa., VI. 8. 7. 

1078 Ait. Upa., V. 3. 

10,4 Brihad. Upa., II. 5. 19. ; cf. Sadeva Saumya, Chch. Upa., 
VI. 2. 1 and Sarvam khalvidam Brahma, Chch, Upa., III. 14. 1. 
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these texts may be taken to sum up Vedantic thought at its 
highest. It is the text on which Uddalaka bases his teach- 
ing to Svetaketu in the Ckchandogya Upcwiskad. Dean 
Inge suggests that the negative view popularised in the 
West by the “ old religion of India ” held the ground 
throughout the mediaeval period. “ It held sway, ” he 
says, “ for a long time—so long that we cannot complain 
if many have said, ‘ This is the essence of Mysticism 
It is interesting to note what he thinks was the cause which 
made popular in Europe the via negativa , which, in meta- 
physics, religion and ethics he regards as “ the great 
accident of Christian Mysticism ”. How it became the 
ruling passion as it were of Christian thinkers is described 
by him in terms which it is well to note. “ The break-up 
of the ancient civilization, with the losses and miseries 
which it brought upon humanity and the chaos of brutal 
barbarism in which Europe weltered for some centuries,” 
he says, “ caused a widespread pessimism and world 
weariness which is foreign to the temper of Europe, and 
which gave way to energetic and full-blooded activity in 
the Renaissance and Reformation. Asiatic Mysticism is 
the natural refuge of men who have lost faith in civilization, 
but will not give up faith in God. ‘ Let us fly hence to 
our dear country ! ’ We hear the words already in Plotinus 
— nay — even in Plato. The sun still shone in heaven, 
but on earth he was eclipsed. Mysticism cuts too deep to 
allow us to live comfortably on the surface of life ; and so 
all ‘ the heavy and the weary weight of all this unintelligi- 
ble world ’ pressed upon men and women till they were 
fain to throw it off, and seek peace in an invisible world of 
which they could not see even a shadow round about them.” 
This explanation for the spread of what is termed “ Asiatic 
Mysticism ” may be true to the extent it goes, but it does 
not explain the whole position. “ Asiatic Mysticism ” is 
not the refuge of people who have “lost faith in civilization” 
but of people who have believed in it, but set due bounds to 
it in their scheme of life. Its spread into the West was 
primarily due to the fact that it was the natural line of 
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development that religion and with it philosophy sought in 
the centuries following the rise of Christianity. It was an 
Eastern religion and it followed its modes of thought — the 
thought in which it was born and had had its living. The 
Renaissance and Reformation did not altogether kill it. 
The broad humanism of the former prepared the way for 
the latter which may be fully described — at least in the 
domains of religion and philosophy— as a spent force. 
Though described as a revolt of light against darkness, it 
had, even during the time it had its highest effect, no uniform 
effects on the states of Europe. Its appeal varied from nation 
to nation and country to country. Austria, according to 
Carlyle, preferred “ steady darkness to uncertain new 
light in Spain people stumbled “ in steep places in the 
darkness of midnight ” ; Italy shrugged its shoulders and 
elected “ going into Dilettantism and the Fine Arts ” ; and 
France “ with accounts run up on compound interest ”, had 
to answer the “unit of summons” with an all too indiscrimi- 
nate “ Protestantism ” of its own. Whether this enshrines 
a true picture of its effects or not, there is nothing to show 
that it barred the march of mysticism in Western Europe. 
Martin Luther himself (1483-1546) published a remarkable 
book by an unknown writer, German Theology , which is held 
to have prepared the way for the Reformation. This work 
is mystical in tone and contends that “ the more the Self, 
the I, the Me, the Mine, that is, self-seeking and selfish- 
ness, abate in a man, the more doth God Himself, increase 
in him. ” Pollock finds much in common between this 
writer and Spinoza. Valentine Weigel (1533-1588) is 
another mystic of the Reformation period. He holds that 
God is conscious in man of His own being and that in 
pitying man He has pity on Himself. Followers of 
Weigel continued down to the 18th century. St. Juan of 
the Cross (1542-1591) is perhaps the greatest Catholic mystic 
of modern times. He tried to restore Mediaeval Christianity 
as a protest against the fanatics of the Renaissance. ‘‘ Obey 
God ; cast thyself on Him ; Fie resembles no created thing ; 
put your faith in Him ; contemplate on Him ; and your 
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soul, by participation, becomes God.” In this mystic 
state, “ the soul gives God to God; for she gives to God 
all that she receives of God; and Me gives Himself to 
her.” Jacob Boehme (1575-1624), the great Nature mystic, 
has already been referred to. William Law, the English 
mystic (1686-1761), translated Boehme’s work and thus 
became the exponent of his views in England. Michael 
Molinos, the founder of Quietism (1640-1696), expounded 
Spanish mysticism. On most of these Dean Inge himself 
has written at some length. 1073 What has been said thus 
far is sufficient to show that the Renaissance and the Reforma- 
tion did not do away with mysticism which is deep-rooted 
in the Christian religion because of its root origins in con- 
templative Hindu thought. Nor does Dean Inge himself 
hold that the “ negative road is a pure error As he him- 
self frankly admits, “ there is a negative side in religion, both 
in thought and practice. We are first impelled to seek the 
Infinite by the limitations of the finite, which appear to the 
soul as bonds and prison walls. It is natural first to think 
of the Infinite as that in which these barriers are done 
away. And in practice we must die daily, if our inward 
man is to be daily renewed....” The individual has 
generally to pass through the quagmire of the “ everlasting 
No ”, before he can set his feet on firm ground ; and the 
Christian races, it seems, were obliged to go through the 
same experience. Moreover, there is a sense in which all 
moral effort aims at destroying the conditions of its own 
existence, and so ends logically in self-negation. Our 
highest aim, as regards ourselves, is to eradicate not 
only vice but temptation. We do not feel that we have 
the victory until we no longer wish to offend,” 1078 But a 
thought crosses the mind of Dean Inge and he says that a 
being who is entirely free from temptation would be either 

1075 See Dean Inge, Christian Mysticism ; for German Theology 
at pages 863-365 ; for Luther, at page 196 ; for Weigel, at pages 
274-76 ; for Boehme, at pages 277-86 ; for Molinos, at pages 281-34 
and for Law, at pages 278-86. 

1076 Ibid., 115-116. 
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more or less than a man — either a beast or a God, as 
Aristotle has it. There is, accordingly, “ a half truth ”, in 
his opinion, “in the theory that the goal of earthly striving 
is negation and absorption It at once becomes false, he 
adds, “ if we forget that it is a goal which cannot be reach- 
ed in time, and which is achieved, not by good and evil 
neutralising each other, but by death being swallowed up 
in victory. If morality ceases to be moral when it has 
achieved its goal, it must pass into something which includ- 
es — as well as transcends — a condition which is certainly 
not fulfilled by contemplative passivity.” This criticism 
would be true if the premises on which it is based were 
granted to be true. But as Dean Inge himself admits, it 
would be a misuse of the term via negativa , to interpret it in 
this extreme manner. The negative road marks but the line 
of argument which establishes the transcendence of God, 
as the “ affirmative road ” establishes His immanence. A 
theory or practice is not tested by its extremest abuse of it. 
The negative mode stresses the affirmative and the so-called 
“ contemplative passivity”, at least so far as the Upcmishads 
go, is intended to affirm the affirmative. The text goes 
“ Let him meditate ( updslta ) on mind as Brahman” and con- 
cludes “ He who knows this (z/eda) shines, warms, etc .” 1077 
Further on we have the text, by means of upas, “ teach me 
the deity on which you meditate .” 1078 Similarly we have texts, 
which have the same meaning as the text “ He who knows 
Brahman reaches the Highest ”— viz, ., “ the Self should be 
seen, be heard, be reflected on, be meditated upon {nidi- 
dhydsitavya )”; “ Then he sees him meditating {dhyayamana) 
on him as without parts” ; 1079 and others use the verb dhyai 
to express the meaning of vid. Dhyai means to think of 
something not in the way of mere representation but in the 
way of continued representation. And upas has the same 
meaning ; for we see it used in the sense of uninterrupted 
concentration of the mind on one object. It has, therefore, to 


1077 Chch. Upa. , III. 18. 

1078 Ibid., IV. 1. 2. 

1078 Munda. Upa., III. 1. 8. 
47 


r 
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be concluded that the verb vid is used interchangeably with 
dhyai and upas, the mental activity referred to in texts such 
as “lie knows Brahman” and the like is an often-repeated 
continuous representation . 1080 The “ contemplative passi- 
vity ” suggested by Dean Inge is a non-existent, indefinite 
ideaand his suggestion that the negative way is liable to abuse 
— as it did in the case of the early Christian mystics — is only 
partially — if at all — true. As he frankly admits, even these 
Christian mystics should not be judged with “ impatier.ee 
or contempt “ The limitations incidental to their place 
in history, ” as he justly remarks, “ do not prevent them 
from being glorious pioneers among the high passes of the 
spiritual life, who have scaled heights which those who talk 
glibly about the mistake of asceticism have seldom ever seen 
afar off .” 1081 This, indeed, is a just appreciation of the 
teaching of the early Christian mystics. They are easily 
charged as being pantheists in the looser sense of the term. 
But as Mr. H. B. Workman says, however much they 
might play with phrases tending to convey loose ideas of 
pantheistic belief, there are few of them who do not seek to 
conserve personality. “ For the mystics were conscious, ” 
as Mr. Workman remarks, “ that the originality of Chris- 
tianity 1082 consists in its revelation through the person of 
Christ of the depth and inexhaustibleness of human 
personality.” Accordingly in the Christian mystics, dangerous 
as their language with reference to absorption may be at 
times, there is always an emphasis of purpose ; in the later 
mystics, for instance, much is made of the will — and this 
in itself is fatal to pantheism of the looser ■ variety. This is 
so, because the foundations of belief of the early Christian 

1080 See the illuminating comment of Ramanuja on IV. L 1, 
Avriitirasakridu padeiat. 

1081 Dean Inge, Christian Mysticism , 117. 

1082 As compared with Judaism, and not with Hinduism in 
which the looser pantheistic ideas do not find any prominent place. 
Indeed, they are put into the shade in almost every known text of 
the Upanishads which speak of the alHPCtoiv? character of 
gjafiroap, 
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mystics, who led the way in this matter, were based on 
Upanishadic teachings via the Neo-Platonists, as above 
indicated. Not much is required by way of proof to show 
that “ absorption ”, according to Upanishadic ideas, does not 
mean loss of personality. Indeed, the stress laid on this 
particular idea by the different schools of philosophy in 
India, more particularly by the Dvaitins, Vishistadvaitins, 
the Bhedftbhedins and others, is proof positive of the affir- 
mation of personality even after the attainment of salvation. 
There is thus need to distinguish between types of panthe- 
ism and this, indeed, is what Dean Inge is compelled to do. 

“ True Pantheism ”, according to Dean Inge, “ must 
mean the identification of God with the totality of existence, 
the doctrine that the U niverse is the complete and only ex- 
pression of the nature and life of God, who in this theory is 
only immanent and not transcendent. On this view, every- 
thing in the world belongs to the Being of God, who is 
manifested equally in everything ; whatever is real is 
perfect ; reality and perfection are the same thing.” For 
a perfect example of this type of pessimism, we have to go, 
he says, to India, and quotes the text “ The learned behold 
God alike in the revered Brahman, in the ox and in the 
elephant, in the dog and in him who eateth the flesh of the 
dogs.” He styles this type of “ pantheism ” an “ error ” 
and describes it as leading to “ all manner of absurdities 
and even immoralities ”, as inconsistent with any belief in 
purpose , either in the whole or in the parts ; that, according 
to it, evil cannot exist for the sake of a higher good but 
must be itself good. “ It is easy to see,” he adds, “ how 
this view of the world may pass into pessimism or nihilism ; 
for if everything is equally real and equally Divine, it makes 
no difference, except to our tempers, whether we call it 
everything or nothing, good or bad.” This is an extreme 
way of putting the case against pantheism and though Dean 
Inge rescues most of the mystics with whom he deals from 
this error, he thinks Eckhart comes perilously near it and 
Emerson seriously compromised in its direction. So far as 
Upanishadic teaching is concerned, it is enough to state 
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that it represents the stages marked by realism, theism, 
pantheism and idealism. It, indeed, presents, as Deussen 
has well remarked, “ a very varied colouring of idealistic, 
pantheistic or theistic shades without becoming contradictory 
in the proper sense of the term. For the fundamental 
thought, that is held fast at least as a principle at all stages, 
even at the lowest which maintains the independent exist- 
ence of matter, is the conviction of the sole reality of the 
atman ; only that side by side with and in spite of this 
conviction more or less far-reaching concessions were made 
to the empirical consciousness of the reality of the Universe, 
that could never be entirely cast off ; and thus the Universe 
disowned by the fundamental idealistic view of the sole 
reality of the atman was yet again partially rehabilitated. 
This was effected either by regarding it pantheistically 
as an apparition of the only real atman or theislicaily as 
created by and out of the atman, , but yet contrasted 
with it as separate, or realistically as prakriti occupying 
from the very beginning an independent position by the 
side of the purusha , although in a certain sense dependent 
on the latter. ” 10S3 Texts of the kind quoted by Dean Inge 
should not accordingly be taken as typical of the teachings 
of the Upanishads. Their position in the context 
where they appear is explainable as those which, for 
instance, declare that with the knowledge of the atman all is 
known 1084 and which accordingly deny a universe of plura- 
lity . 1085 While this height of thought was reached, a 
prolonged stay ' on it was naturally impracticable. The 
universe was still something existing ; it lay there before 
the eyes of the Upanishadic teachers. It was necessary to 
find a way back to it. This was accomplished without 
abandoning the fundamental idealistic principle, by conced- 
ing reality of the manifold universe, but at the same time 

1083 Paul Deussen, The Philosophy of the Upanishads (1908), 161. 

1084 Brthad. Upa., II. 4. 5 ; Chch. Upa ., VI. 1. 2 ; and Mund. 
Upa., 1. 1. 3. 

1085 Na iha ndna asti kinchana, Brifiad. Ufa . , IV, 4, 19 ; Katha, 
Ufa. x IV. 10-11, 
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maintaining that this manifold universe is in reality Brahman, 
Sarvam khalvidam Brahma . 10S6 Idealism, therefore, enter- 
ed into alliance with the realistic view natural to us, and 
became pantheism — not of the type described by Dean Inge 
but of the higher kind which the Upanishadic sages absorbed 
to make their teachings rise to the highest heights imagin- 
able. “ This,” as Deussen aptly reminds us, “was the case 
already in the definition of satyasya satyam , ‘ the reality of 

reality \ 1087 The universe is reality [satyam), but the real 
in it is Brahman alone. The same is true when in 
Chchandogya Upauishad, VI. 6, the rise of the manifold 
universe is traced in a realistic manner, accompanied by 
the repeated assurance that all these changes are “ depen- 
dent on words, a mere name With this are connected 
the numerous passages which celebrate Brahman as the 
active principle through the entire universe : — “ He is all- 
effecting, all -wishing, jll-smelling, all-tasting, embracing all, 
silent, untroubled ; 10SS “ the atman is beneath and above, in 
the west and in the east, in the south and in the north ; 
the atman is this entire universe ”; 1080 “the Sun rises from 
him, and sets again in him”; 1090 “ all the regions of the 
sky are his organs ; 1091 the four quarters of the universe 
(east, west, south and north), the four divisions of the 
universe (earth, air, sky and ocean), and the four vital breaths 
(breath, eye, ear and mams), are his sixteen parts; 1093 fire is 
his head ; his eyes Sun and Moon ; his ears, the regions of 


1086 Chch. upa.. III. 14. 1. 

1087 Brihad. Upa., II. 1. 20. This doctrine may be traced back 
to the great Naradiya Sukta of the Rig- Veda (Griffith, Big- Veda, X. 
129). The Purusha Sukta is also interpreted as conveying the idea 
that the Supreme Soul having animated the universe, became also 
present in man, either in a minute form or of indefinite dimensions. 
(See Wilson, Rtg-Vida, X. 7. 6). 

1088 Chch. Upa., III. 14. 2. 

1089 Chch. Upa., VII. 25. 2 ; cf. Mund. Upa., II. 2. 11. 

ioa° £ r ihad. Upa., I. 5. 23 ; Kafha. Upa., IV. 9 ; Atharva-Veda, 
X. 8. 16. 

1091 Brihad. Upa., IV. 2. 4. 

1093 Chch. Upa., IV. 4-9. 
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the sky ; the revealed Veda is his voice ; the wind his breath ; 
the universe his heart ; from his feet is the earth ; He is the 
inmost self in all things .” 10 " 3 In what manner, however, is 
the relation of Brahman to this his evolution as the manifold 
universe to be conceived? Deussen would answer “as 
identity”, following in this the later Vedanta, which appeals 
to the word used to express attachment , 1001 But this word 
is, as he justly remarks , 1003 a mere make-shift ; there is 
still always a broad distinction, between the one Brahman 
and the multiplicity of his appearances. A concession is 
made to the empirical consciousness, tied down as it is to 
space, time and causality. Brahman is regarded as the 
cause antecedent in time, and the universe as the effect 
proceeding from it. The inner dependence of the universe 
on Brahman and its essential identity with him is represented 
as a creation of the universe by and out of Brahman. We 
find ourselves at a point where we apprehend the creation 
theories of the Upanishads — unintelligible though they may 
seem from the standpoint of its idealism — form an uncon- 
scious accommodation to the forms of our intellectual 
capacity. A few of the more important texts which 
set out the essential identity of the created universe 
with the Creator may be noted here. In the Brihad- 
ar any aka we read: “Just as the spider by means of 
its thread goes forth from itself, as from the fire the tiny 
sparks fly out, so from this Atman all the spirits of 
life spring forth, all worlds, all gods, all living beings. 
Its secret name (Upanishad) is : “ The Truth of truth. ” 

“The Reality of reality.” “The vital force is truth, and 
it is the truth of that .” 1096 These illustrations of the spider 
and the fire are repeated in another Upanis/iad . 1007 That 

1099 Muni. Upa., II. T. 4. — 

1094 Chch. Upa., VI. 1. 3 ; see also Sankara’s commentary on 
Brahma-Sutras, II, 1. 14, Tadananyatvamarambhana Sabdadtbhyafc. 
This Sutra is II. 1. 15 according to Ramanuja. The word arambhatjia 
is to be noted in this Sutra. 

loss The Philosophy of the Upanishads , 163-166. 

1096 Bnhad. Upa., II. 1. 20. 

1097 Mund. Upa., I. 1. 7 ; II. 1. 1. 
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the material substance of things also is derived solely from 
Brahman is taught in connection with the illustration of the 
spider, in the text of the Svefasvafara Upanishad , 1098 where 
Brahman is described as the god “who spider-like by 
threads which proceed from him as material {pradhanam), 
concealed his real nature The last words, according 
to Deussen, mean that Brahman, by not bringing objects 
forth from himself, but changing himself into the objects, 

“ has concealed his real nature ” ( wabhavato svam avri- 

not). In this sense it is said as early as the Rig-Veda that 
Visvakarman by his entrance into the lower world was 
“concealing his original state” (, brathamachchad ). 100 ® Simi- 
larly another Upanishadic text declares 1100 that the Atman 
has “ entered ” into this universe “ upto the finger-tips, as 
a knife is hidden in its sheath, or the all-sustaining fire in 
the fire-preserving (wood). Therefore is he not seen ; for 
he is divided ; as breathing he is named bi-eath, as speaking 
speech, as seeing eye, as hearing ear, and as thinking 
mind.” According to another text, the Atman is amritam 
satyena chchannam , “ the immortal, concealed by (empirical) 
reality ;” 1101 and in a third, we read that “it is with him as 
with a lump of salt, which, thrown into the water, is lost 
in the water, so that it is not possible to take it out again ; 
whence, however, we may always draw, it is salt throughout.” 
This thought is developed in another text . 1103 To meet 
a possible objection the same idea occurs in another text 1103 
in an altered form : “ It is with him as with a lump of salt, 
which has no (distinguishable) inner or outer, but through- 
out consists entirely of taste,” etc. Likewise, in this 
manner, efforts are made in other texts to show that 
Brahman by his transformation into the universe has 
forfeited nothing of the perfection of his own nature. This 


1088 Sveta. Upa., VI. 10. 

1089 Rig-Veda, X. 81. 1. 

1100 Brihad. Upa., I. 4. 7. 

1101 Ibid., I. 6. 3. 

1102 Chch. Upa., VI. 13. 
uos Brihad. Upa., IV. 5. 13. 
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idea was not a new one to the Upanishadic seers. It is 
seen in the Rig- Veda , 110 1 in the famous Purusha Silh/a, 
where it is said that all beings are only a fourth of the 
Purusha while the three other fourths remain immortal in 
heaven. This teaching appears in the UpauiJituis again 
and again, 1105 in one of which it is elaborated in a manner 
which is strikingly impressive. This text referring to the 
Brahman as Gayatri, describes one-fourth of his as consisting 
of the three worlds (Earth, Sky and Heaven), the second 
of the triple knowledge of the Veda, the third of the three 
vital breaths, while the fourth, exalted above the dust of 
earth, shines as the Sun. 1106 The same idea is expressed 
still more clearly in another well-known text which says 
that Brahman, after having created the three worlds with 
that which lies above and beyond them, himself entered 
“ that half beyond ”. 1107 Still another Vedic text describes 
the infinite nature of Brahman, 1108 in keeping with which is 
the famous Upanishadic text 6m Purnamadah pnnni- 
midam , etc. 1100 which stresses the theme that though a 
man may journey from the perfect to the perfect, yet 
that which is perfect yet remains over and above all. It 
holds forth that Brahman is infinite, that this universe is 
infinite, and that the infinite proceeds from the infinite. Then, 
taking the infinitude of the infinite (universe), it remains as 
the infinite (Brahman) alone. This same idea is amplified 

1104 Rig- Veda, X. 10. 3. The full text is : “ Such is his gieatnoss ; 
and Purusha is gteater than this : all beings are one-fourth of 
him ; his other three-fourths, (being) immortal, (abide) in heaven.” 
And X. 10. 4 is as follows : — “ Three-foui ths of Purusha ascended ; 
the other fourth that remained in this world proceeds repeatedly and 
diversified in various forms, went to all animate and inanimate 
creation.” Deussen’s citations have been checked and corrected. 

1105 Chch. Upa., III. 12. 6, which repeats the Rig- Veda text ; 
Maitr. Upa., VII. 11. 

1106 Brihad. Upa. , V. 14. 1. 

1107 Satap. Br., XI. 2. 3. 

1108 Atharva-Veda, X. 8. 29. 

1108 Brihad. Upa., V. 1.1.; this reiterates what is enunciated 
in I. 4. 10 ; cf. also Kafka. Upa., IV. 10. 



INTRODUCTION 


745 


in greater detail in the beautiful verses of another Upa- 
nishadic text, which have been thus rendered in inimitable 
manner by Deussen : — “ The light, as one, penetrates into 
space, and yet adapts itself to every form ; so the inmost 
self of all beings dwells enwrapped in every form, and yet 
remains outside. The air, as one, penetrates into space, 
and yet adapts itself to every form ; so the inmost self of 
all beings dwells enwrapped in every form, and yet remains 
outside. The Sun, the eye of the whole universe, remains 
pure from the defects of eyes external to it ; so the inmost 
self of all beings remains pure from the sufferings of the 
external worlds .” 1110 Thus, it will be seen that though 
there are passages in the Upanishads which identify the 
diman as the infinitely small within us with the infinitely 
great outside of us, and in this way the identity of the two, 
the atman and the universe, is incessantly emphasized, as 
though it were a matter which stood greatly in need of 
emphasis, still, as Deussen has pointed out, the equation 
that “ at wan == universe ” has remained “very obscure”. 
The one diman and the manifold universe, often as they 
were brought together, always fell asunder again. A 
natural step was therefore taken, when more and more as 
time went on, instead of this unintelligible identity the 
familiar empirical category of causality made its appearance, 
by virtue of which the atman was represented as the 
cause chronologically antecedent and the universe 
as its effect, its creation. Thus a connection with 
the ancient Vedic cosmogony became possible. Several 
Upanishads 1111 can be quoted to support this position. 
It is characteristic at this point that the atman, after 
having evolved the universe from himself, enters him- 
self into it as soul. Thus, we read, in the Chchdnddgya 
Upanishad : “ That deity resolved : ‘Verily into these three 
deities (heat, water, food), I will enter with this living 


1110 Kafka. Upa., V. 5. 11. 

1111 Chch. Upa., III. 19; VI. 2, Taitt. Upa., II. 6; Ait. Upa., 
I, 1, etc. 
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self ’.” 1 ' 12 Again in the Taittirlya Upanishad, we have 
the following: “After he had created the universe, he 
entered into it ”; 1113 and in the A i tardy a. U pan: dm,/, we 
read : “ He reflected : ‘ How could this subsist without me ?’ 

accordingly he cleft here the crown of the head, and 

entered in through this gate ” uu Even at this stage, the 
individual soul maintains its identity with the at man. It 
is not like everything else, a created work of the ft/nmir, 
but it is the atman himself as he enters into the world 
he has created. But the stage is soon reached when the 
contrast between the Supreme and individual souls appears. 
This was early anticipated 115 but later on the individual 
soul became more and more definitely opposed to the 
Supreme Soul as “ another With the rise of theism, 

a theory of pre-destination was also evolved . 1 1,7 The 
Bvetdsvatara Upanishad. , on which Siipati relies so much, 
is the best evidence of this theism. But it must be re- 
membered, however, that here all the earlier stages of 
development, the idealistic, pantheistic and cosmogonistic, 
continue to exist side by side, as already remarked, as 
indeed generally in the religious sphere the old is accustomed 
to assert its time-honoured right by the side of the new, 
the fruits of which are readily seen in the far-reaching 
inner contradictions, with which we are often confronted. 
Thus, not only the origin of Indian pantheism — strictly so 
called, according to which the universe is real, and yet the 
atman remains the sole reality, for the atman is the universe 
— is very different from the pantheism of Europe but also its 
identification with the philosophy of the Upanishads is apt to 
be wholly misleading. Even in the West, pantheism has 
been defined in a variety of views and it will not do to con- 
fuse these different views with one another. Weissenborn 

1112 Chch. Ufa., VI. 3. 2. 

m3 Taut. Upa., II. 6. 

11X4 Ait. Upa ., 1.3. 11. 

1115 See Brit, ad. Upa., IV. 4. 22 ; Kaush. Upa., III. 8. 

1116 See Katha. Upa., I. 3 ; Sveta. Upa., IV. 6, 7, 5, 8, etc. 

1117 See Katha. Upa., II. 2. 3 ; Mund. Upa., III. 2. 8. 
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defines it as the system which identifies God and the 
all of things, or the unity of things . 1118 At least six 
forms of Pantheism are known in the West. Mechanical 
or materialistic pantheism represents God as being the 
mechanical unity of existence; ontological pantheism, 
which postulates abstract unity, represents God as being 
the one substance in all — this school being associated promi- 
nently with the great name of .Spinoza ; dynamic pantheism, 
which tepresenls God as being the only force in all; 
psychical pantheism, which represents God as being the 
soul of the world ; ethical pantheism, which represents God 
as being the universal moral order, a school at whose head 
stands Fichte ; and logical pantheism, which is enunciated 
by Hegel. These different views of Western pantheism 
show how dangerous it would be to seek to define Upa- 
nishadic pantheism, as we find it developed in the texts 
above quoted, in terjns not strictly covered by them. If 
Christian mystics are loosely charged with being 
pantheists, the Upanishadic seers are worse so, for 
the charge is not only loose but also entirely unsubstanti- 
ated. The fact that pantheism in the Upatiishads is 
connected with idealistic and realistic thought should never 
be forgotten in any discussion pertaining to its exact 
connotation. Dean Inge finds consolation in the 
dictum of Amiel that “ Christianity, if it is to triumph 
over Pantheism, must absorb it”. Upanishadic teaching 
has, indeed, triumphed over it by actually absorbing it. 
This is best illustrated in the Bhldabheda of Sripati which 
is a serious attempt at reconciling theism with pantheism. 
From what has been thus far said, it will be clear that both 
Neo-Platonism and early Christian mysticism were largely 
influenced by Hindu religion and philosophical thought, 
and they in their turn influenced Western philosophical 
thought, especially, through Bruno, the great philosophy 
propounded by Spinoza. This philosophy outlined a 


w> See K. R. Hagenbach, History of Christian Doctrines, 
III, 323. 
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world-idea, which in its essence is the idea underlying the 
system of BhUabhUa postulated by Srfpati. In this view 
of Spinoza’s philosophy, it is necessary to set out biietly 
its main features. 

Spinoza’s System of Philosophy. 

To metaphysical speculations on the nature of the 
Deity derived from his studies of Hebrew writers and 
others who had come under the influence of Hindu thought, 
Spinoza combined the scientific aspect of the world, 
revealed by Descartes. Though he perceived at first 
some conflict between the two views, as he pondered, he 
found their outlines fused ; and he saw that really there was 
only one view to propound. The universe unfolded itself 
to him as the necessary result of the Perfect and Eternal 
God. Though he owed something to Bacon and I lobbes, 
yet he was indebted mainly to the Jewish Rabbis, the 
Neo-Platonists and Descartes. Briefly put, Spinoza con- 
ceived as a vast unity all existence, actual and possible. 
Indeed, between the actual and the possible he recognizes 
no distinction. For, if a thing does not exist, there must be 
some cause which prevents its existing, or, in other words, 
renders it impossible. This unity he terms, rather in- 
differently, Substance or God. Being the sum of existence, 
it is necessarily infinite, for there is nothing external to 
itself to make it finite ; and it can be the Cause also of 
an infinite number of results. It must necessarily operate 
in absolute freedom, for there is nothing by which it can be 
controlled ; yet, it must necessarily operate in accordance 
with eternal and immutable laws, fulfilling the perfection 
of its own nature. Substance displays itself through an 
infinite number of Attributes, but of these only two, Exten- 
sion and Thought, are knowable by us. This being so, the 
rest may be left out of account in our inquiries. These 
Attributes are not different things, but different aspects 
' of the same thing . 1119 Extens ion and Thought are thus 

1119 As Mr. R. H. M. Elwes remarks, Spinoza does not make it 
clear whether the difference is intrinsic or due to the percipient. 
See Chief Works of Spinoza* I. Introd, xvi. 
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not parallel and interacting, but identical, and both acting 
in one order and connection. Accordingly all questions 
of the dependence of mind on body or body on mind, are 
summarily done away with. Every manifestation of either 
is but a manifestation of the other, seen under a different 
aspect. Attributes display themselves through an infinite 
number of Modes ; some eternal and universal in respect of 
each Attribute, such as motion and the sum of all physical 
facts ; others having no eternal and necessary existence, but 
acting and reacting on one another in ceaseless flux, 
according to fixed and definite laws. These latter have 
been compared in relation to their Attributes to waves in 
relation to the sea ; or to the myriad hues which play over 
the iridescent surface of a bubble. Each is the necessary 
result of that which went before, and is the necessary 
precursor of that which will come after. All are modifications 
of the underlying film. The phenomenal world is made 
up of an infinite number of these Modes. It is manifest 
that the Modes of one Attribute cannot be acted upon by 
Modes of another Attribute, for each may be expressed 
in terms of the other ; within the limits of each Attribute 
the variation in the Modes follows an absolutely necessary 
order. When the first is given, the rest follow as inevita- 
bly as from the nature of a triangle it follows that its 
three angles are equal to two right angles. Nature is 
uniform and no infringement of her laws is conceivable 
without a reduction to chaos. Hence it follows that a 
thing can only be called contingent in relation to our 
knowledge. To an infinite intelligence, such a term 
would be unmeaning. Hence also it follows that the 
world cannot have been created for any purpose other 
than that which it fulfils by being what it is. To say that 
it has been created for the good of man, or for any similar 
end, is to indulge in grotesque anthropomorphism. Among 
the Modes of Thought may be reckoned the human mind ; 
among the Modes of Extension may be reckoned the human 
body ; taken together they constitute the Mode man. 

Man’s mind, according to Spinoza, is the idea of 
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man’s body, the consciousness of bodily states. Bodily 
states are the result, not only of the body itself but also 
of all things affecting the body. Hence, the human mind 
takes cognizance, not only of the human body but also of the 
external world, in so far as it affects the human body. Its 
capacity for varied perceptions is in proportion to the body’s 
capacity for receiving impressions. The succession of 
ideas of bodily states cannot be arbitrarily controlled by 
the mind taken as a power apart, though the mind, as the 
aggregate of past states, may be a more or less important 
factor in the direction of its course. We can, in popular 
phrase, direct our thoughts at will, but the will, which we 
speak of as spontaneous, is really determined by laws as 
fixed and necessary, as those which regulate the properties 
of a triangle or a circle. The illusion of freedom, in the 
sense of uncaused volition, results from the fact, that men 
are conscious of their actions, but unconscious of the 
causes whereby those actions have been determined. The 
chain of causes becomes, so to speak, incandescent at a 
particular point, and men assume that only at that point 
does it start its existence. They ignore the links which 
still remain in obscurity. 

If mind be simply the mirror of bodily states, how 
can we account for memory ? When the mind has teen 
affected by two things in close conjunction, the recurrence 
of one reawakens into life the idea of the other. Mind is — 
to put it illustratively — like a traveller re-visiting his former 
home, for whom each feature of the landscape recalls 
associations of the past. From the interplay of associations 
are woven memory and imagination. Ideas may, however, 
be adequate or inadequate, in other words, either distinct 
or confused. Both kinds are subject to the law of 
causation. Falsity is merely a negative conception. All 
adequate ideas are necessarily true and bear in themselves 
the evidence of their own veracity. The mind accurately 
reflects existence, and if an idea be due to the mental 
association of two different factors, the joining, so to speak, 
may, with dne care, be discerned, General notions and 
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abstract terms arise from the incapacity of the mind to 
retain in completeness more than a certain number of 
mental images ; it, therefore, groups together points of 
resemblance, and considers the abstractions thus formed 
as units. 

Knowledge is of three kinds : opinion, rational know- 
ledge, and intuitive knowledge. The first alone is the 
cause of error ; the second consists in adequate ideas of 
particular properties of things, and in general notions ; and 
the third proceeds from an adequate idea of some Attribute 
of God to the adequate knowledge of particular things. 
Reason does not regard things as contingent, but as neces- 
sary, considering them under the form of eternity as part 
of the nature of God. The Will has no existence apart 
from particular acts of volition and, since acts of 
volition are ideas, the Will is identical with the under- 
standing. Next as to the emotions. In so far as it has 
adequate ideas, i.e., is purely rational, the mind may be 
said to be active ; in so far as it has inadequate ideas, it is 
passive and therefore subject to emotions. Nothing can 
be destroyed from within, for all change must come from 
without. In other words, everything endeavours to persist 
in its own being. This endeavour is simply the result of 
a thing being what it is. When it is spoken of in reference 
to the human mind only, it is equivalent to the Will ; in 
reference to the whole man it may be called appetite. 
Appetite is thus identified with life ; desire is appetite, 
with consciousness thereof. All objects of our desire 
owe their choice simply to the fact that we desire them : 
we do not desire a thing, because it is intrinsically good, 
but we deem a thing good, because we desire it. Every- 
thing which adds to the bodily or mental powers of activity 
is pleasure, everything which detracts from them is pain. 
From these three fundamentals — desire, pleasure and pain — 
the entire list of human emotions is deduced. Love is 
pleasure, accompanied by the idea of an external cause ; 
hatred is pain, accompanied by the idea of an external 
9f|,us§, Pl$a$ure or pain may be excited by anything, 
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incidentally, if not directly. Almost all the emotions 
arise from the passive condition of the mind, but there is 
also a pleasure arising from the mind’s contemplation of 
its own power. This is the source of virtue, and is purely 
active. And in what does this virtue consist ? The answer 
to this question leads on to the consideration of man, 
in so far as he is subject to the emotions. Spinoza here 
defines the terms “perfect” and “imperfect”, “good” 
and “ evil”. A thing can only be called “perfect” in 
reference to the known intention of its author. That is 
“ good ” which we know with certainty to be useful to us ; 
we style “ evil ” that which we know will hinder us in the 
attainment of good. By “ useful ” we mean that which 
will aid us to approach gradually the ideal we have set 
before ourselves. Man, being only a part of nature, must 
be subject to emotions, because he must encounter cir- 
cumstances of which he is not the sole and sufficient 
cause. Emotion can only be conquered by another emotion 
stronger than itself ; hence knowledge will only lift us 
above the sway of passions, in so far as it is itself “ touched 
with emotion ”. Every man necessarily, and therefore 
rightly, seeks his own interest, which is thus identical 
with virtue ; but his own interest does not lie in selfishness, 
for man is always in need of external help, and nothing 
is more useful to him than his fellow-men. Hence indi- 
vidual well-being is best promoted by harmonious social 
effort. The reasonable man will desire nothing for 
himself, which he does not desire for other men ; therefore 
he will be just, faithful and honourable. Thus, rational 
emotion rather than pure reason is necessary for subduing 
the evil passions. What are the means whereby man may 
gain mastery over his passions? These depend on the 
definition of passion as a confused idea. As soon as 
we form a clear and distinct idea of a passion, it 
changes its character and ceases to be a passion. With 
due care, it is possible to form a distinct idea of every 
bodily state. Accordingly, a true knowledge of the passions 
is the best remedy against them. While we contemplate 
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the world as a necessary result of the perfect nature of 
God, a feeling of joy will arise in our hearts, accompanied 
by the idea of God as its cause. This is the intellectual 
love of God, which is the highest happiness man can 
know. It seeks for no special love from God in 'return, 
for such would imply a change in the nature of the Deity. 
It rises above all fear of change through envy or jealousy, 
and increases in proportion as it is seen to be partici- 
pated in by our fellow-men. “ The human mindi” says 
Spinoza, “cannot be wholly destroyed with the body, but 
somewhat of it remains, which is eternal.” The eternity 
thus predicated cannot mean indefinite persistence in time, 
for eternity is not commensurate with time. It must mean 
some special kind of existence ; it is, in fact, defined as 
a mode of thinking- As we have seen, the mind con- 
sists of adequate and inadequate ideas ; in so far as it 
is composed of the former, it is part of the infinite mind 
of God, which broods, as it were, over the extended 
universe as its expression in terms of thought. As such, 
it is necessarily eternal, and, since knowledge implies 
self-consciousness, it knows that it is so. Inadequate ideas 
will pass away with the body, because they are the result 
of conditions, which are merely temporary, and insepa- 
rably connected with the body, but adequate ideas will 
not pass away, inasmuch as they are part of the mind 
of the Eternal. Knowledge of the third or intuitive 
kind, above mentioned, is the source of our highest 
perfection and blessedness ; even as it forms part of 
infinite mind of God, so also does the joy with which it 
is accompanied — the intellectual love of God — form part 
of the infinite intellectual love, wherewith God regards 
Himself. 

According to Spinoza, morality rests on a basis quite 
independent of the acceptance of the mind’s Eternity. 
Virtue is its own reward, and needs no other. He holds 
passionately to this doctrine. For him who is truly wise, 
Blessedness is not the reward of virtue, but virtue itself. 
“ And though the way thereto be steep, yet it may be 
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found — all things excellent are as difficult, as they are 
rare .” 1120 

Such in brief is the system of Spinoza, if it. can be 
called one . 1121 It has been compared to Sankara’s system 
of Advaita by more than one writer. Pollock himself was 
evidently inclined to this view, as we see him prefix to a 
chapter, as a motto, a couplet descriptive of Sankara’s 
mai n teaching, for explaining Spinoza’s fundamental doctrine 
of the unity of the world. The first line offers the admo- 
nition: “Know in thyself and the world one self-same 
soul”; and the second one demands: “Banish the dream 
that sunders part from the whole.” Another writer suggests 
that the substance of Spinoza corresponds to the Upanishadic 
sat and atman ; he compares the Karya Brahman to Spinoza’s 
natura nai-urans ; and the Karana Brahman to Spinoza’s 
natura naturata. The last of these has, it is added, all the 
properties of Spinoza’s Substance. He is infinite in all things 
finite and is eternal in all things fugitive. He is the ultimate 
and the highest reality. In this view, Sankara anticipated 
Spinoza’s theory of knowledge by a thousand years. But 
the criticism is offered that neither one — neither Sankara 
nor Spinoza — explains the world ; they, it is said, only 
xplain it away, because they are acosmists, affirming the 
Atman (or Brahman) or Deus (/.<?., God) and denying the 

1120 R. H. M. Elwes, Chief Works of Benedict de Spinoza , I, 
Introd. ; also Sir Frederick Pollock, Spinoza, His Life and Philo soph v, 
especially Chap. IX. 

Pollock’s version of the passage quoted is as follows : — 

“ And if the way I have shown to lead hither seems exceed- 
ingly hard, yet it may be discovered. That truly must be hard 
which is so seldom found. For if salvation were so easy and 
could be found with little trouble, how should it come to pass 
that nearly all mankind neglect it? But every excellent work is 
as difficult as it is rare.” (These are the last words of Spinoza’s 
Ethics.) 

1121 Sir Frederick Pollock has remarked that Spinozism as a 
living and constructive force is not a system but a habit of mind 
(loc- cit ., 381). He adds : “ The genuine and durable triumphs of 
philosophy are not in systems but in ideas.” {Ibid.) 
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world. To Sankara, it is said, Being or Sat is identical 
with perfection. By a similar thought, Spinoza, we are 
told, identifies Substance with God. Spinoza begins his 
system with the Substance, without any preceding inquiry 
as to its reality. From there he proceeds to the attributes, 
and thence to the modi in order to explain the world away. 
Sankara proceeds in the same way. Brahman, or being, 
requires no further proof for its existence, because from 
it springs forth all possibility of thinking and recognition. 
To Sankara, intuitive and immediate recognition is the 
highest form of knowledge. He too visualises the world, 
Sub specie esternitatis. The totality of things he sees as 
an indivisible oneness from which everything flows with 
mathematical necessity. All miracles and extraordinary 
events are as taboo to Sankara as they are to Spinoza, for 
to both everything happens only by absolute necessity. 
Both were engineers of fate who tried to encase it in 
immutable and unchangeable laws. It will thus be seen, 
we are told in conclusion, that the monism of both 
Sankara and Spinoza is correlated to pantheism in equal 
measure, because both represent the same type of conscious- 
ness . 1122 While a good part of the argumentation as to 
similarity in reasoning observable in Sankara and Spinoza 
may, perhaps, prove acceptable to some, the conclusion 
drawn from it would not. Does Spinoza postulate really 
monism ? This view of Spinoza has not been approved even 
by certain Western scholars, notably by John Caird, who 
lays bare the contradiction that would result in' accepting 
such an interpretation. Spinoza’s conception of Substance 
as unity in the abstract would, in a word, be in conflict 
with his concrete idea of Attributes and Modes, as applied 
to finite beings. If Substance is absolute and indetermi- 
nate, it cannot display itself, as postulated, through an 
infinite number of Attributes nor could there be Extension 
and Thought, the only two Attributes knowable by us. 
Concisely conceived, Spinoza’s theory must be understood 


1122 Melamed, Spinoza and Buddha , 241, 251, 254. 



756 


INTRODUCTION 


to correlate the Substance with the idea of its displaying 
itself through an infinite number of Attributes and allow 
these Attributes again into displaying themselves through 
an infinite number of Modes ; some eternal and universal, in 
respect of each Attribute, such as motion and the sum of 
all physical facts ; others having no eternal and no necessary 
existence but acting and reacting on one another in cease- 
less flux, according to fixed and definite laws. These 
latter have been compared in relation to their Attributes 
to waves in relation to the sea ; or to the myriad hues 
which play over the iridescent surface of a bubble. The 
conception underlying a theory like this shows that Spinoza 
by postulating it was trying to connect the infinite with the 
finite, thus providing for the manifestation of the finite from 
the infinite. The Self-Evolution of the Infinite would thus 
seem to be the bed-rock on which Spinoza’s theory is based. 
This idea is inherent in the theory of Bheddbheda and it 
would seem that, in its essence, Spinoza’s system, in so far 
as it is a system, is of the Bhedabheda variety. “ Exten- 
sion ” and “ Thought ” help towards the maintenance of the 
doctrine of mternitas and thus is got over the need for the 
absorption of the finite in the infinite. This, it will be 
seen, is the very position advanced by Srlpati in the enun- 
ciation of his own theory. There is unity, and yet there is 
diversity; unity in the Substance and Variety, through 
Extension and Thought and the infinite number of Modes 
that Attributes can themselves display. 

About the time that Spinoza propounded his philoso- 
phy, there were others who put forward views that were 
far different from his own. Among these were Descartes 
and Hobbes, to each of whom, as we have seen, Spinoza 
owed something; Leibniz ; and Locke. Of these, Descartes, 
who introduced the mathematical method into philosophy, 
accepts the reality of the world of experience in so far 
as this is distinct. Next, he concedes supernaturalism 
and as such accepts that the world is the creation of 
God and is wholly dependent on Him for its continued 
existence. Finally, he holds that the created world consists 
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of two classes of things, bodies (or “extended things”) 
and minds (or “thinking things’’), between whom there 
can be no interaction, they being quite distinct- The 
soul can, and through the aid of God, direct but not produce 
the movements of the body. Hobbes (1588-1679), while 
opposed to supernaturalism, extended the scope of mecha- 
nistic explanation to the whole world of reality. His 
naturalism landed him in materialism. To him, matter 
and motion become the sole realities and account for every- 
thing. The pressure of matter on the sense organs produces 
sensations, and sensations produce knowledge. Sensations 
and thoughts are only kinds of motion, while mind — or soul 
— is also matter. The same tendency — the tendency to 
persist in their present condition, whether of motion or of 
rest — characterises all things. God may be the first Cause, 
but man caunot have any idea of Him. Spinoza, as we have 
seen, was influenced by Descartes, from whom he took 
over the mathematical method. But it was from Hobbes that 
he derived his naturalism, which he applied more syste- 
matically than even Hobbes. To him reason became 
supreme and with the aid of reason, he tried to discover 
the inter-connection that exists between things. With him, 
accordingly, naturalism and rationalism go together, though 
naturalism, in his hands, becomes something quite different 
from the naturalism of Hobbes. He finds place in Nature 
for both the material and the spiritual, for the divine and 
the human. To him, accordingly, Nature is God and God 
is Nature. To Spinoza, God is All and All is God. 
Every finite object or event is dependent on innumerable 
others, which ramify in all directions. Each of these is, 
in its turn, dependent on innumerable others. A world 
consisting of such contingent objects and events would be 
unintelligible. There should therefore be predicated some 
self-dependent reality — which Spinoza calls “ Substance ” — 
which sustains all dependent things and events. This self- 
dependent, self-existing “ Substance ”, however, need not 
be sought in any external creator. The cosmic system — 
or Nature — may in its entirety take the place of God. 
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This conception of God avoids the problem of creation 
from nothing. God is thus deemed to be co-cxtensive with 
Nature. Nature or God is accordingly all-comprehensive, 
infinite and perfect. Nature is, besides, dynamic, exercis- 
ing every existing form of energy. Each ultimate kind of 
energy is an Attribute of God. Of these ultimate Attri- 
butes, man only knows two. And these, according to 
Spinoza, are Extension and Thought, i.e., physical energy 
and mind energy. As before stated, Spinoza holds that 
there may be infinity of other Attributes. All material 
bodies and physical events are “ modes ”, i.e., modifications 
or states, of the attribute Extension, and all minds and 
mental experiences are modes of the attribute Thought. 
The apparent interaction between body and mind arises 
from their being concomitant modes of the constitutive 
Attributes of the one ultimate reality. The various finite 
modes are not illusions, but real while they last ; and even 
when they pass away, they do not utterly disappear. For, 
the One remains in which the many change and change 
again. To Spinoza, God is not a Person. He is more 
than a Person; he is super-Personal, for he is more 
than what we can understand by designating him a “person”. 
And he is, for this reason, not the less worthy of love. 
Indeed, Spinoza’s philosophy ends in “ the intellectual love 
of God ”, which, as Professor Wolf well expresses it, 
“ is the fruit of that highest intuition to which man attains 
when, after an adequate discipline of intelligence and char- 
acter, he arrives at a synoptic vision of One and All.” 

John Locke (1632-1704), who was born in the same 
year as of Spinoza and lived for twenty-seven years after 
Spinoza’s death, propounded a philosophy which was 
limited to the study of human nature and human knowledge. 
His Essay on the Human Understanding was intended to 
show that all our ideas are derived from experience, i.e., 
through the senses and reflection on what they reveal. The 
mind has the power of reflecting upon the course of its ideas, 
and in reflection, higher ideas (such as power, cause, 
unity, relation) are formed. He thus explains universal 
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ideas on an empirical basis. According to him, there 
are thus no innate ideas. The understanding being depen- 
dent on sensations, it can reflect on these and combine them 
into more complex wholes, but it cannot add to them. 
Sensations, however, are only appearances of the primary 
qualities of things — extension, shape, solidity, number, 
motion, sensations of secondary qualities — colour, smell, 
sound, taste — are merely subjective effects produced in us 
by primary qualities, and are not copies of anything 
objective. Then as to substances (bodies and souls) our 
ideas are vague, and cannot be justified by sense-experi- 
ence. It is accordingly impossible to say whether the soul 
is a spiritual substance or a material substance endowed with 
the capacity to think. Man, being strictly limited to his 
experience, does not know the real essence of anything. 
Every person can be sure only of his own existence, by 
intuition, and of- th^ existence of God as the cause of his 
existence. 1123 Locke reaches his conclusions by the use of 
the inductive method. He thus makes observation his 
starting point and rejects all metaphysical ideas as to the 
origin of knowledge — innate ideas, pre-established harmony, 
divine inspiration. 

Leibniz (1646-1716), who was a contemporary of 
Spinoza and corresponded with him, propounded a theory 
of reality which is wholly psychological in character. Its 
pivotal points are his doctrine of monads, the principle of 
pre-established harmony, and the law of continuity. He 
tries to reconcile mind and matter in what Dr. Aveling has 
described as “ a panpsychism ”, a universe in which all 
that exists is held to be spiritual. To Leibniz, mental 
substances are independent activities, essentially individual, 
yet together constituting a world. These active forces he 


1188 Prof. Saintsbury makes the characteristic remark that 
“ Locke is eminently — i.e., before all his contemporaries — of such 
stuff as dreams are not made of.” He is wholly a prosaic, practical 
man and Englishman. 
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calls “ monads ”. u24 Like material atoms, they are simple, 
indivisible and indestructible ; they are also, according 
to Leibniz, endowed, in varying degrees, with the power of 
mental representation. The human soul is such a monad, 
conscious of what it represents. Others represent the 
universe confusedly or even unconsciously, and so reflect 
every other monad in existence. The world consists of these 
immaterial monads in an ascending scale of perfection, their 
place being determined by the degree of clearness with which 
each actively represents the rest. They are thus of all 
degrees of development, some having but a very low kind of 
consciousness or sub-consciousness, others are in a higher 
dream-state, yet others are wide awake, and have clear 
thoughts, while God enjoys the most intense and most active 
consciousness. The monads are infinite in number and 
infinite in gradation, no two monads being exactly alike. 
Each monad is self-contained and is not affected by the others, 
except only by God who has created* them by a kind of 
emanation, or “fulguration”. The appearance of inter- 
action between different monads is due to a “ pre-established 
harmony God has so made them that they all act in 
harmony. The corespondence of the succession of ideas in 
the mind with the movements of the monads of the body is 
explained in the light of the same theory. Soul and body 
agree like two clocks, originally set going by God and 
absolutely synchronised. As observed by Professor Wolf, 
the whole theory bears the “ impress of supernaturalism 
The motive which prompted this theory on Leibniz’s part, 
according to him, was “ the anxiety to justify the belief in 
the ultimate reality and permanence of individual souls”. 

It will be seen that Leibniz makes a difference between 
minds and ordinary souls. In ordinary souls, for instance 
the souls of brutes, there is some connection between 
conscious perceptions in accordance with the laws of memory 

Monad, from Greek monos, alone; an ultimate atom; a 
micro-organism of extremely simple character. In his Monadohgy, 
Para 1, Leibniz defines it as 11 a simple substance which enters into 
compounds ; simple, that is, without parts 
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and imagination ; but minds, which have clear and distinct 
apperceptions, are further gifted with reason. Ordinary 
souls are the living mirrors of the universe of created things, 
whereas minds are also images of the Divinity himself, the 
Author of nature, and are capable of knowing the system of 
the universe. This makes minds capable of entering into 
a kind of society with God, so that they are members of the 
City of Minds, the most perfect state under the most perfect 
of monarchs. Just as within the world of nature there is 
harmony between the two kingdoms of efficient and of 
final causes, so there is a harmony between the physical 
kingdom of nature and the moral kingdom of grace. In 
other words, there is accord between God as Architect 
of the machine of the universe and God as Monarch of the 
divine City of Minds . 1125 By reason of this harmony, there 
is no good action without reward, and no evil action without 
punishment. All things work together for the good of the 
righteous in a universe which is the image of the infinite 
perfections of God . 1126 According to Leibniz, then, sub- 
stances are really unities and cannot be affected by anything 
outside themselves ; that if the constituent elements of 
things are real unities, they must be the only real unities, 
and that if they are to keep together as real unities, 
they can only be compounded by aggregation ; that we 
have in experience an instance of such a real unity in our 
self, which, though indivisible into parts, but yet is capable 
of great variety ; that the mind is unaffected in its experi- 
ence by anything outside of itself, which shows that real 
unities are pregnant with their own nature ; that the essence 
of material substance is not extension, nor even motion, 
but force, a character in things which is pre-supposed by 
solidity and motion; that real entities must, therefore, 
be conceived to be endowed with force in the same manner 


1125 A generalization based on Leibniz’s own words occurring 
in his Monadology, Paras 85 to 89. 

*«• See Monadology , Para 90. Vide The Philosophical Writings 
of Leibniz, ed. Mary Morris and C. R. Morris. 
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as the soul is endowed with activity ; that since there can- 
not be any interaction between real unities, there must be 
pre-established harmony in order to give unity to the uni- 
verse, as without such harmony, there would be a chaotic 
plurality and everything would be purposeless, which seems 
absurd ; that reality is governed not by mechanical laws, 
but by the law of sufficient reason ; that the real world is not 
the only possible world, but the best of possible worlds ; 
that everything is ordered not by a mechanistic necessity 
but by the moral necessity to work for the highest good of 
minds ; and that this is achieved by making the kingdom 
of nature subservient to the kingdom of minds, God being 
at once the Architect of the one and the Monarch of the 
other . 1127 Leibniz thus postulates that minds are the 
mir rors of the Divinity himself ; they are capable of know- 
ing the system of the universe ; they are capable of 
entering into a kind of society with Go$ ; they are members 
of the City of Minds, the most perfect state under the most 
perfect of monarchs . 11- ’ 8 There is thus evidence enough to 
indicate that Leibniz postulates not only individuality of the 
soul, but also its permanence ; not only its permanence but 
also its association with God ; not only its association with 
but also its origin in God. In these views, Leibniz 
approaches certain aspects of the BhedaftM /a view, hie 
holds that “ there is never, strictly speaking, absolute 
generation nor perfect death, consisting in the separation 
of the soul. And what we call generation is a development 
and a growth, while what we call death is an envelopment 
and a diminution.” In the next paragraph, Leibniz adds 
that “ philosophers have been much embarrassed over the 
origin of forms, entelechies or souls. But to-day when 
exact researches on plants, insects and animals have revealed 
the fact that the organic bodies of nature are never 
produced from a chaos or from putrefaction, but always 


1X27 See C. R. Morris, Introduction to the Philosophical Writings 
of Leibniz , xxiv-xxv. 

1128 Monadology f Paras 83“85. 




INTRODUCTION 


763 


from seeds, wherein there was certainly some performation , 
we conclude not only that the organic body was already 
present before conception, but also that there was a soul in 
this body ; that, in a word, the animal itself was present, 
and that by means of conception it was merely prepared for 
a great transformation, so as to become an animal of another 
kind. We even see something of this kind apart from 
birth, as when worms become flies, and caterpillars become 
butterflies.” 11 * 0 

Leibniz did not agree with Spinoza in fundamental 
points and expresses his dissent from him in some of his 
works. 1130 Pollock strongly criticizes Leibniz’s attitude 
towards Spinoza, and his “ tone of systematic depreciation”, 
as he calls it, in his works. He even says that Leibniz’s 
attitude “encouraged injustice towards Spinoza” and 
contributed its share “ in keeping Spinoza out of his 
rightful place”. 1131 JVhether this is so or not, there is no 
question that Leibniz, holding the views he did, could not 
but disagree from the views of Spinoza. 

Influence of Spinoza : Bhedabheda in the West. 

The views of later writers on philosophy are mainly based 
on the systems of Descartes, Hobbes, Spinoza, Locke 
or Leibniz. These provided, as Professor Wolf says, 
“ the broad foundations for all, nearly all the philosophies ” 
which have been propounded since then during the past 
two centuries. There is hardly any doubt that Leibniz 
helped Kant to effect the Copernican revolution he did 
in logic. Through Wolff, the chief follower of Leibniz, 
Kant sought to revivify philosophy. But the influence 
of Spinoza on German thought generally was far greater 
than that of Leibniz. F. H. Jacobi (1743-1819) spoke of 
Spinoza’s philosophy as logically unanswerable though 


1129 Monadology, Para 74. 

1130 See Theodicy. Morris, Philosophical Writings of Leibniz , 
page 196 ; page 242, Para 173. 

1131 Pollock, loc. cit.y 356. 
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morally unacceptable. 1132 Lessing (1729-1781) said that 
there was no other philosophy but Spinoza’s. Kant was 
not ' wholly unaffected by its rising influence but Goethe 
(1749-1832) assimilated and used it. J. G. Fichte (1762- 
1814), though he started as a disciple of Kant, broke 
away from him subsequently and developed a philosophy 
in which we see how he had studied Spinoza and how 
he had felt the power and the influence of Spinoza’s 
world-idea. He took Spinoza’s metaphysical interpre- 
tations of theology with but little alteration, though 
he diverged from Spinoza’s theory of substance. He 
argued that even the Absolute is the product of the mind. 
The whole of experience — not its form only — is generated 
by the “ absolute self ” in which individual minds partici- 
pate. The “ absolute self ” divides itself into a knowing 
self and a known object, because the moral growth of the 
self needs objects as obstacles to be surmounted by moral 
endeavour. For similar reasons, he holds that the absolute 
self must divide into many selves, otherwise there would 
be no opportunity for the exercise of moral duties. But 
the many selves are all expressions of one moral order, 
which is the absolute self or God. He thus tries to 
harmonize realism with idealism and in doing so reaches 
the Bkedabheda position. No wonder that his philosophy 
impressed Carlyle. “ So robust an intellect, a soul so 
calm,” said Carlyle of Fichte, “so lofty, massive, and 
immoveable, has not mingled in philosophic discussion 

since the time of Luther the cold, colossal, adamantine 

spirit standing erect and clear, like Cato Major among 
degenerate men ; fit to have been the teacher of the Stoa 
and to have discoursed of Beauty and Virtue in the groves 
of Academe. ” 


Jacobi contended for the dogma of immediate cognition 
as the special organ of the supersensuous. As Schwegler suggests, 
he failed to note that cognition has, as already described, a series of 
subjective intermediating movements and can pretend to immediacy 
only in entire oblivion of its own nature and origin. 
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Hegel (1770-1831), though he criticized Spinoza, was 
greatly influenced by him. He repeatedly said that to be a 
philosopher, you must first be a Spinozist and that if you 
have not Spinozism, you have no philosophy. It is to be 
feared that Hegel criticized Spinoza not for what he 
actually said or thought but for what was understood as 
Spinoza’s view in his time. 1133 However this may be, 
the fact remains that his theory endeavours to harmonize 
the absolute with the many. The philosophy of Hegel 
resolves being into thought, and thought into the unity 
of the logical moments of simple apprehension, judgment 
and reason, all purely spiritual acts, whereby being in 
itself, or seyn, becomes other than itself, or fur sick seyn , 
the universal being first by separating from itself particu- 
larised, and then by return into itself individualised, the 
whole being what Hegel characterizes as Des Process 
des Geistcs or “ the Process of the Spirit”. This is what 
has been called “ the* secret of Hegel”. It is an open 
secret, as has been well said, and one too that pervades the 
whole of his system. “ Open where you will,” writes Dr. 
Sterling, the first of his chief exponents in England, “ you 
find him always engaged in saying pretty well the same 
thing ” — always identity by otherness passing into selfness 
or making that for itself which is at first in itself. The 
unity that Hegel aims at is, again, Bhedabkeda, wherein 
difference is particularised while unity is stressed. The 
two seem to be opposed to each other but are really allied 
to each other. Hegel’s identity of the opposites is what 
we see in Bhedabkeda. The similarity does not end there, 
for we see Bhedabkeda more than lurking in Hegel’s 
description of the nature of the absolute and its separation 
from itself. 

F. W. S. Schilling (1775-1854), though originally a 
student of Hegel, later attached himself to Fichte, and then 
departed from him in restoring the Absolute to the position 
of an unknown thing-in-itself. He re-established once 


US8 See Pollock, loc.cit ., 372, f.n. 2. 
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again the reality of the physical world. To him the 
beauty of the material world is sufficient ground for its 
reality. It is an expression of the Absolute as the mind 
is. The Absolute thus is neither mind nor matter, though 
it expresses itself in both. Thus Schelling’s theory of 
unity is essentially based on the idea of the Absolute being 
allowed its place of pre-eminence. Though he has been 
criticized as having gone back to Spinozism, it is clear 
that he urges as much the reality of the Absolute as the 
reality of the material world. That is just where he 
agrees with the BMdabkeda theory, which refuses to yield 
either the Absolute or the material world. 

J. T. Fechner (1801-1887), the great psychophysicist, 
who laid the foundations of the science of psychophysics 
in his Elements of Psychophysics , has elaborated a theory 
which has to be described as a phase of BMd'ibhcJa. 
He regards the universe as a society of souls, and God 
as the supreme all-embracing Soul. .To him, inwardly all 
souls are mental, though they appear outwardly to each 
other as material bodies. Just as smaller bodies are 
included in larger bodies, and all bodies are included in 
physical nature, so some souls are included in others, and 
the soul of God embraces all other souls. 

Rudolph Hermann Lotze (1817-1881), the German 
philosopher, author of Microcosmus, developed a system of 
teleological idealism — sometimes also called as idealistic 
pantheism— which is largely based on ethical considerations. 
According to it, ultimate reality is mental substance. 
Material phenomena are, in his view, appearances produced 
by souls or spiritual monads, but he held that these monads 
are not independent substances, but modes or states of God, 
who is the sole and infinite Substance. He repudiated both 
agnosticism and a mere mechanical view of the universe. 
In his view, mechanistic phenomena are appearances 
resulting from the uniform laws with which God comes out 
of these immanent activities which, he suggests, are, at the 
same time, directed to divine ends. He thus endeavoured 
to reconcile idealism with what might be called qualified 
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monadism of a kind which, while it is a departure from that 
of Leibniz, contains the elements of the Bhedabheda 
doctrine. 

T. H. Green (1838-1882) and F. H. Bradley (1846- 
1924) continued in the spiritual tradition set up by Hegel. 
Green led the protest against empiricism and evolutionism, 
which denied to man a sense of moral obligation. Man 
is not a being who is simply “ the result of natural forces ”. 
To understand his real nature, it is necessary to understand, 
first, the nature of our consciousness, the reality of which 
is all that we are sure of in the first instance. Human 
consciousness is essentially self-consciousness. In man, 
even the simplest process of sense-perception is not a mere 
change, but the consciousness of a change. Human experi- 
ence, thus, consists not only of mere events, physical or 
mental, but of recognitions of such events. What is appre- 
hended, accordingly, is never a bare fact, but a recognized 
fact, a synthesis of gelations in a consciousness which 
involves a self as well as the elements of the objects 
apprehended, which it holds together in the unity of 
the act of perception. Knowledge therefore always implies 
the work of the mind or self. The work of the mind, 
however, is not capricious or arbitrary. This is attested 
by the common distinction between truth and error, 
between reality and illusion and by the very existence 
of the sciences. But all this, in the view of Green, 
implies that the reality which we know is an intelligible 
reality, an ideal system, in short, a spiritual world. 
And such a world, in his opinion, can only be explained 
by reference to a spiritual “ principle which renders 
all relations possible and is itself determined by none 
of them ”, an absolute and eternal self-consciousness which 
apprehends as a whole what man knows only in part. 
This “ principle ”, this absolute, and eternal self-conscious- 
ness, is, to him, God. In some measure, man partakes of the 
self-consciousness of God. This participation is the source 
of morality and religion. For a self-conscious personality, 
according to him, cannot be supposed to pass away but 
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must partake of the nature of the eternal. A bridge 
between the Absolute and the finite is thus created— —by the 
“ principle which renders all relations possible and is itself 
determined by none of them”. The Absolute is the ideal and 
the finite partakes of its nature— the self-consciousness of the 
one being the self-consciousness of the other. Thus, the 
finite partakes of the u nature of the eternal . Green thus 
affirms both unity and difference between the Absolute and 
the finite and harmonizes both by postulating a spiritual world, 
an “ ideal system ”, drawn from his Hegelian repertoire. 
F. H. Bradley, if anything, is even more specific. He feels 
that the Hegelian view that the “ real ” is the natural, adopt- 
ed by Green, is far from satisfying. He finds this kind of 
idealism not only “ as cold and ghost-like as the dreariest 
materialism ” but also the apparent glory of the perceived 
world as much “ a deception and a cheat ”, if it covers 
“ some spectral woof of impalpable abstractions, or un- 
earthly ballet of bloodless categories,” which Hegel’s 
idealism regards as ultimate reality. He makes “ immediate 
experience ” rather than “ cognitive consciousness ” his 
starting-point. He finds in immediate experience “ an 
immediate feeling, a knowing and being in one ”. It is 
doubtless at first an undifferentiated unity, and non- 
relational but it contains implicitly numerous distinctions 
which discursive thought or judgment makes explicit. For 
immediate experience is felt to be inadequate, and thought is 
our endeavour to supplement it by introducing distinctions, 
abstractions, qualifications, relations, etc. But the categories 
and concepts with which thought operates, though useful 
as working ideas for the special tasks of science, are 
unsatisfactory for a philosophic understanding of ultimate 
reality. “ The nature studied by the observer and by the 
poet and painter, is in all its sensible and emotional fulness 
a very real Nature. It is in most respects more real 
than the strict object of physical science.” For the 
concepts of science are abstract and not ultimately 
true. Space and time, relation and quality, primary and 
secondary qualities, motion and change, causation and 



INTRODUCTION 


769 


activity, self and things -in- themselves — all these notions, 
when closely examined, end in self-contradiction, and are 
therefore applicable only to mere “appearances”, not to 
ultimate reality. For ultimate reality must be self- 
consistent and harmonious. Yet even “appearances” 
cannot be mere illusions, though Bradley sometimes de- 
scribes them as such. They must have a place in ultimate 
reality. How is ultimate Reality, the Absolute, to be 
conceived? The clue to such a conception, though a 
very inadequate conception, is sought by Bradley in 
immediate experience, at least in immediate experience 
at — as it has been put — a higher remove. The Absolute 
is a Spirit embracing and completing all finite experiences 
and “ appearances And the experience of the Absolute or 
the Absolute experience, repeats at a higher remove, with 
infinitely greater wealth and perfection, the “ immediate 
feeling”, the “ knowing and being in one ”, which charac- 
terizes the “ immediate experience ” of human beings. 
“ Reality is one experience ” and “ experience” exhausts all 
reality. “ There is no being or fact outside of that which 
is commonly called psychical existence. Feeling, thought 
and volition — any groups under which we class psychical 
phenomena — are all the material of existence. And there 
is no other material actual or even possible. ” Spirit is 
to Bradley “ the unity of the manifold in which externa- 
lity of the manifold has utterly ceased. “ Outside of spirit,” 
according to him, “ there is not, and there cannot be, 
any reality, and the more that anything is spiritual, so 
much the more is it veritably real.” To Bradley, the 
Absolute was supra-personal, and it “ has no history of its 
own, though it contains histories without number.” The 
Absolute is a Spirit which embraces and completes all 
finite experiences and “ appearances ”. And that Spirit 
is the unity of the manifold in which the externality of 
the manifold has ceased. Finite experiences are there, 
but they are embraced in the Spirit — the Absolute ; 
the unity of the manifold makes the Spirit, the exter- 
nality of the manifold having ceased. This conception of 
49 v 
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the Absolute is much like Btedab/ieda, which postulates 
the unity of the manifold, the manifold having lost its 
externality. 

B. Bosanquet (1848-1923), who makes thought the 
pathway to absolute reality, reaches the Bhhialddda 
position in a different manner. He refutes the idea that 
thought could lead, by its abstraction, to any inconsistencies. 
It is wrong, in his view, to identify thought with the 
formation of abstract universal, which naturally lead to an 
inadequate interpretation of reality. Thought is not 
merely abstract ; it is, at its best, systematic. It helps 
to construe the systemic character of reality. Its 
characteristic “ universal ” for the understanding of reality 
is the “ concrete universal ”, i.e,, the conception of a 
“whole” or “system”, not the merely “abstract” 
universal which is only concerned with what is common 
or general in things instead of with their systematic 
inter-relations in a whole or system. Thus conceived, 
thought leads, not to contradiction or illusory appearance, 
but to the very heart of reality. It is, in fact, to Bosan- 
quet, “ the self-revelation of reality Thought and 
reality are, to him, correlative. “ Thought,” he says, “is 
always an affirmation about reality. ” And reality “ is 
the whole that thought is always endeavouring to affirm.” 
In all experience, the influence of “ the whole ” or the 
concrete universal, is implicit. In logical thought, which 
follows the natural impulse to seek the truth and reality, 
we have “ the whole ” operating explicitly as the criterion. 
In it “the idea of system, the spirit of the concrete universal, 
in other words, of individuality, is the central essence. " 
All higher experiences are characterised by the fact that in 
them comes to light the coherence of things, the “ whole- 
ness ”, or system, i.e., integrity, of the universe, that is, 
the Absolute. In such experiences, accordingly, we feel 
“ the heart-beat of the Absolute”. And the Absolute 
is the final synthesis of mind and nature. Nature and 
mind are correlative. Nature is what is revealed to 
mind, and mind is what apprehends or interprets nature. 
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In the Absolute all finite experiences are- transmuted and 
perfected into a complete whole. As such a whole in 
which everything is adjusted in relation to the rest, the 
Absolute may be described as self-directing. The Absolute 
is thus the one, according to Bosanquet, in which all finite 
experiences are changed and perfected into a whole. It is 
thus self-conditioned and self-regulating. The finite has no 
significance without it ; in it, it finds its coherence or 
systemic integrity. But its individuality is not denied ; but 
is affirmed and, indeed, without such individuality, the very 
conception of the idea of system, would be in danger. Only 
it would be without purpose, if it were not correlated to 
the whole, the Absolute. In his view, the finite can have 
no separate existence but must find its place in the Absolute, 
if human experience is any guide. 

Professor Benedetto Croce (born 1866), the leading 
Italian Idealist philosopher, has propounded a philosophy of 
the spirit which is likewise a form of the Bhedabheda theory. 
He starts with the view that conscious experience is 
the only sort of reality that need be assumed. But he 
concedes that spiritual reality contains more than the ex- 
perience of merely finite minds. He also posits a universal 
consciousness or spirit which is immanent in all finite minds 
and is more than the mere totality of finite minds. While 
Hegel and his school of thought conceived of the dialect of 
thought as essentially logical rather than temporal in charac- 
ter — though Hegel had to agree that it was also a process 
in time — Croce definitely regards the cosmic spirit as a 
process in time and identifies reality with history. In other 
words, he represents reality as incessantly changing, always 
active, ever creative. Much like Bergson and James, he 
rejects the idea of a static, immutable Absolute, or “block 
universe,” complete once for all. Cosmic activity proceeds 
in cycles, but is without a beginning and without an end. 
Within this total spiritual activity, certain phases, aspects 
or factors may, he holds, be distinguished, though not 
separated. He distinguishes theoretical from practical 
activity. Within each of these, he makes further distinctions. 
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Under theoretical, he differentiates intuitions from concepts, 
which are thoughts or ideas. Intuition, he holds, is the act 
of creating the materials of cognition and exemplifies it by 
the creation of the artist. In this case, the mind has no 
material from outside supplied to it ; it simply creates or 
produces its intuitions. On the other hand, conceptual 
thinking operates on intuitions and traces relations be- 
tween them, or traces what is universal in them. Concepts, 
indeed, are immanent in the intuitions, it being impossi- 
ble to separate them. Concepts, however, have a certain 
special significance. They are common to all minds 
and are the means of communion between them. They 
are universal, and are expressive of the Universal Spirit 
that is immanent in all finite minds. As to the objects 
to which theoretical activity must always be directed, 
they also are the creations of that activity. In fact 
the process of thinking, the object of thought, and the 
discrimination between the activity and" the object are all of 
them aspects of the same total experience. They seem 
separate, but are not. It is only by a process of abstraction 
that a world of seemingly independent objects is set up over 
against the world of thought. Next, as to practical activity, 
Croce holds that this is always volition, since there are 
no physical actions in a spiritual world. As volition 
depends on cognition, practical activity is dependent on 
theoretical activity. To Croce, this world is in the region 
of pure intuition, of experience accepted for its own sake. 
The question of the reality of experience does not arise in 
this region. We are satisfied with experience itself, simply 
as such. But anything can be intuited and taken as pure 
experience. The world then can be imagined as simply 
existing and as satisfying our desires simply by being 
so imagined. This does not preclude the conception of a 
world that exists and of the idea that its existence is an 
affair of perfect interconnection and coherence. Croce is 
largely governed by the Hegelian idea of the supremacy of 
the Spirit, though he differs from his master in suggesting 
that religion is only imperfect philosophy and not the 
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supreme form of the Spirit. However'this may be, Croce 
agrees with Bkedabkeda when he refuses to accept the 
“ block universe ” idea ; when he speaks of a universal 
consciousness or spirit as immanent in all finite minds 
and is something more than a mere totality of finite minds ; 
when he suggests the Cosmic Spirit as a process in 
time ; and when he speaks of concepts as being universal 
and as expressive of the universal Spirit that is immanent 
in all finite minds. 

J. Royce (1855-1916), the well-known American 
philosopher, approaches to some extent the views of 
Bradley. To him finite ideas are not mere images, but 
imply some mode of action, and therefore some purpose. 
Such purpose constitutes its internal meaning. They also 
possess an internal meaning ; the external meaning having 
reference to objects beyond themselves. But objects 
cannot be really independent of the knowledge relating to 
them. To be related, the object and the idea should have 
something in common. The reality of these objects of 
reference thus consists in their fulfilment of the inner 
meanings of the corresponding ideas. The reality of an 
object is accordingly conceived as the realization in experience 
of the purpose involved in the internal meaning of an idea. 
Whether this purpose is or is not fulfilled can only be 
judged by the idea itself. Thus the idea itself is construct- 
ed as having a purpose and will of its own. Thought 
thus came to be conceived by Royce as a conscious life in 
which ideas embody their purposes in objects. From this 
point of view, “to be” means to express “the complete in- 
ternal meaning of an absolute system of ideas ”. This is so, 
because reality in its fulness must fulfil all ideas. It follows 
from this that finite ideas must be assumed to be absorbed 
in one complete system of ideas and one all-comprehensive 
purpose which finds its satisfaction in the total realm of 
existence. Absolute experience, however, embraces much 
that is beyond finite experience. According to Royce’s con- 
ception, human individuals are not merely engulfed in the 
Absolute, but are, in some way, conserved. Each individual 
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expresses in his own way something of the Absolute will, and 
so constitutes a unique part of the unique whole. Even 
time, in his view, is not entirely superseded, in the Abso- 
lute, by an eternity that is utterly different from it. He 
rather would suggest that “Eternity is the Absolute’s simul- 
taneous apprehension of all time, somewhat in the same 
way as a melody is the simultaneous apprehension of a 
certain sequence of notes.’’ The significance of Royce’s 
theory in the light of BheMbhUa will be evident when it is 
said that he tries to reconcile by it the theories of monism 
and pluralism in a manner which is strikingly illustrative 
of the hold of this doctrine in modern Western philosophy. 

This is even more evident when we review the views 
of a few other Western philosophers of modern times, 
who have propounded what may be styled composite types of 
Realism in their endeavour to effect compromises between 
different kinds of philosophical opposites — monism and 
pluralism, idealism and materialism, enTpiricism and ration- 
alism. Renouvier, who essayed a fusion of positivism 
and idealism on a basis of phenomenalism, is a good 
example of this tendency. In his later writings, he admitted 
the existence of more organic individualities than orderly 
aggregates of phenomena, namely, monads, spiritual indi- 
vidualities and personalities. “ When freedom makes its 
appearance,” he says, “in a given being, that being, bound 
by a thousand relations to other beings, acquires an in- 
comparably more individual existence; what was only 
distinguished is now separated ; what was a self becomes 
self-subsistent, an essence, or. . . - a substance ; an indi- 

vidual, and the most individual that is known— —the human 
individual, the human person.” Further, to form a com- 
prehensive view of reality as a whole, more is needed 
than a knowledge of the categories and particular laws. 
We have to assume the law of contradiction, and have 
recourse to the principle of free Belief under the inspiration 
of our whole personality. Renouvier believed in a kind of 
harmony between man and the universe, in virtue of which 
the universe responds to the moral demands of man. In 
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view of his rather wide departure from absolute idealism, 
Professor Wolf is inclined to class him with critical idealism 
or even monadism, but he is not only idealistic but his very 
monadism and indeed his pluralism enables us to put him 
down under the Bhedabhedavadins. ‘Next, G. Gentile 
(born 1875) for whom self-consciousness is ultimate reality, 
suggests that just as the self-consciousness of a finite 
mind or spirit is immanent in each its experiences, 
so the universal consciousness or spirit is immanent in 
each finite self-consciousness. Finite minds are therefore 
only moments or aspects of the universal mind which at 
once is and creates the universe. Although the subjective 
and objective phases or moments of self-experience (finite 
or cosmic) are not really separate, yet they are distin- 
guishable. 

W. E. Hocking (born 1873) who elaborates a philoso- 
phy which admittedly contains elements drawn from idealism, 
naturalism and pragmatism, suggests that sense experience 
is a common link between many selves and that thereby 
we get to know directly not only other human selves but 
even God himself. Hocking regards the whole world as a 
self. “ This word Self,” he writes, “ indicates chiefly that 
the mental life within the world has its unity, and that all 
the meanings of things cohere in a single will.” The 
ultimate evidence for the self-hood of the whole world is to 
be found in immediate experience. “We, as a group of 
human selves,” he adds, “ know that we are not alone in 
the universe : that is our first and persistent intuition.” 
But the self of the universe is infinite in its depth and 
mystery. And human life is a reaching out to the reality 
of things as a region in which the discovery of value need 
never end. The human self spans past and future, lives 
on values, and is free, determining out of a matrix of many 
possibilities which shall become fact. But the human 
self is not all these things from the beginning — its freedom 
and its immortality must be won. In these respects man 
is the creator of his own destiny. That is not a mere echo 
of Bhedabheaa , but Bhedabkeda itself in its fullest sense as 
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propounded in the last Sufras of the Vedanta-Su/yas by 
Srlpati and his school of thought. 

James Ward (1843-1925) propounded a theory which 
partakes of the character of Bhedabheda. Though agreeing 
with contemporary* idealists to some extent, he fell back on 
theism to avoid, it would seem, speculation. He maintain- 
ed that actual experience does not involve a dualism of 
matter and mind, ^but a duality of subject and object and 
that this duality-in-unity (B/iedadkeda) is consistent with a 
spiritual monism in which the unity of nature is conceived 
to be the counterpart of the unity of experience. Beginning 
with the plurality of reals, he proceeded to find out where 
such an empirical method would lead him, assuming the 
existence of an indefinite variety of psychical beings of all 
grades, some higher than human minds, others much lower, 
but all tending to self-conservation and self-realization. 
This conception of all entities as psychical individuals, 
based on the principle of continuity, led him to endow them 
with spontaneity. Spontaneous activity leads into regular 
habits while their co-operation and organization leads to 
progress by a kind of creative synthesis, just as a melody 
comes into being when single notes follow in a certain 
sequence, or a certain level of culture is attained when 
society is organized on certain harmonious lines. As the 
final of progress, he suggests the “ eventual consummation 
of a perfect commonwealth, wherein all co-operate and none 
conflicts, wherein the many have become one, one realm of 
ends.” Ward thus construes the world as a plurality of 
psychical beings, primarily independent as regards their 
existence, and yet always mutually acting and reacting up- 
on each other, “ an ontological plurality that is yet somehow 
a cosmological unity”. Fearing that all this might mean 
“ some ground beyond itself ”, he called in the aid of theism 
to supplement his spiritual pluralism. Without subscribing 
to the common ideas of creation, he held that God in some 
sense sustains the world by a continuous act of self-limita- 
tion. The pluralistic aspect of Bhedabh&da implicitly postu- 
lates such a view and though Ward feared that he had been 
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more speculative in this part of his philosophy, and treated 
it as a matter of faith and his belief in God and in immor- 
tality on moralgrounds, there is reason to believe that the 
conclusion he arrived at was the more sound because any 
other would not be in keeping with the premises with 
which he started his simple, yet daring, theory. 

The ethical philosopher W. R. Sorley (born 1855) tries 
to harmonise natural laws which constitute the causal order 
of the existing world with values which constitute its moral 
order. Values apply to personal life, and their validity 
consists in expressing an ideal which people feel they ought 
to realize. Natural laws apply to phenomena in space and 
time, and their validity consists in their reality. A satis- 
factory theory of reality must harmonise these two orders. 
Sorley’s solution postulates a universe consisting of a 
Supreme Mind, or God, to whom finite minds and their 
environment owe their reality. God is the creator, the 
essence and source of all values, but is willing that these 
values should be shared by the free minds who owe their 
being to Him. If Sorley had persuaded himself to follow 
out his theory, he would have naturally ended in Bheda- 
bheda , for that seems implicit in it. He thus lacks not so 
much definiteness as a purposeful pursuing of his theory. 

The moral philosopher A. E. Taylor (born 1869), who 
seeks to harmonise the exigencies of scientific thought with 
the moral and religious demands of life, suggests that the 
reality of religious experience is evidence of the reality of its 
object. Postulating a theistic position, he holds that the 
ultimate ground of things is a single supreme reality which is 
the source of everything other than itself, and has the charac- 
teristic of being intrinsically complete or perfect, and an 
adequate object of adoration or worship. This supreme 
reality is best conceived after the analogy of the human 
spirit at its very best. The reality of moral progress, in 
his view, presupposes the reality of time, of causal agency, 
of free-will, and of permanent personality. The moral 
life is a life of tension between the temporal and the eternal 
and is only possible to a being which is neither abiding nor 
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simply mutable, but both at once. It is a life of real 
adventure which begins with “ nature ” and ends in “ super* 
nature”. The attainment of a fully unified personality 
depends on our finding our principal good in God, the 
concrete unity of all good in its source. The implication 
of morality is thus a double one. It points to the existence 
of God as the absolute and final plenitude of good, and to 
an eternal destiny for the moral person whose aim is the 
fruition of the good. Taylor’s conception of supreme 
reality after the human spirit at its best has its counterpart 
in Bhedabheda which asks the devotee to concentrate on 
the Self as the Brahman (Brahma-Su/ras, IV. 1. 1-3). His 
description of moral life as a life of tension between the 
temporal and the eternal ; his idea of God as the unity 
of all good in its source; and his suggestion that the 
attainment of a fully unified personality depends on our 
finding our principal good in God— find a place in the theistic 
turn that Bhedabheda receives at the hands of Sripati. 
Taylor’s forecast of the nature of man’s life “ in Heaven”, 
after his present life of “probation” is also worthy of 
remark. While the process of character-forming will be 
over, the activity issuing from character will, Taylor says, 
remain. In Bhedabheda of the type enunciated by Sripati, 
this “ activity ” is countenanced. 

The Russian philosopher Lossky (born 1870) adum- 
brates a philosophical standpoint which, as Professor Wolf 
puts it, oscillates “between spiritual pluralism and absolute 
idealism”, a something which seems allied to Bhedabheda. 
Lossky conceives the principle of life not as a force but as a 
substance exercising the creative activity that is the source 
of its laws and not their slave. He conceives the universe 
on this analogy. The world, to him, is an organic whole 
—an organic whole which is prior to its parts, so that the 
parts can only come into being and continue to exist 
within the whole. “ The unity of the intelligible world 
is further to him, “not a functional unity of abstract 

ideas but a community of beings that live an infinite life.” 

Such an organic life cannot, however, be self-existent. It 
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has to be grounded, in his view, on some higher principle. 
He traces the unity of the cosmos, accordingly, to 
“ a super-cosmic principle, the Absolute, as the source of 
a plurality of substances which form a unity more intimate 
than the abstract unity of the world, and nevertheless remain 
free in their activity.” It is thus that Lossky finds a 
philosophical basis for theism in his “ Organic Concrete 
Ideal-Realism ” which, rather not very picturesque name, 
seems to signify nothing more than a phase of Bhedabheda , 
much akin to what Srfpati has propounded. 

The German E. Husserl (born 1859), one of the greater 
leaders of the Neo-Kantianism and the founder of the 
phenomenological movement, propounds a theory which 
starts with realism and ends with idealism, which is 
the characteristic of Bkedabheda considered as a philo- 
sophy. It is his idealism that animates his phenomeno- 
logical method from the start. He suggests that the minds, 
objects and the activities by which it apprehends them are 
not ultimately different in kind, only in degree. The acts 
of the mind may themselves become its objects, and the 
mind is just as active when it is itself and its activities 
for its objects. (See Brahma- Sutras, IV. 1-3.) What the 
mind gets to know of its objects is only their “ whatness ”, 
not their “ thatness ”, that is, their universal characters, 
their “essences”, not their peculiarities as their par- 
ticular existents. The phenomenological method is, there- 
fore, aptly described by Professor Wolf, as a method of 
“ intuiting essences ”. In the last resort, the “ essences ” 
which the mind comes to know are really the forms of 
its own a priori activity. Husserl assumes that all “ being ” 
is “ being in consciousnes ”. The objectivity of objects is 
held to be due to the fact that over and above the empiri- 
cal ego there is the transcendental ego, in relation to 
which the empirical ego is only one object among many. 
And it is the transcendental ego that constructs all objects 
and their essences according to its own a priori forms. 
Finally, all the transcendental egos jointly constitute one 
supreme transcendental Being or Spirit, much like the 
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Absolute of Hegel. Husserl, it will be seen, starting 
with Kant ends in Hegel, which is enough to indicate his 
kinship with B/iedabheda • 

The philosophy of H. Bergson (born 1859) bears more 
than a mere trace -of the theory of Bhedabhiida. Protesting 
against scientific mechanism, he tries to vindicate the 
spiritual character of the universe as a whole. He does 
not, however, deny altogether the reality of matter and of 
natural law. What Professor Wolf calls the “ key concepts " 
of his system are those of change, activity, freedom, creative 
evolution, duration and intuition. His philosophy is 
commonly described, for this reason, as the “ philosophy of 
change ” or of “ creative evolution To him, ultimate 
reality is neither material nor mental, but something less 
determinative from which both mind and matter derive. 
It is “change”, a flow of events, a surging life, moving in- 
cessantly to new forms. It is not static. The functions 
which Bergson attributes to matter an; not wholly evil. It 
is the principle of individuation, it divides the sea of life 
into separate individualities who can each develop distinc- 
tive personalities. Moreover, the very obstacles that 
matter presents serve as an incentive to the intensification 
of activity, which is “life”. In the last resort, “all the 
living hold together”. In not denying reality to matter and 
to natural law, in investing the universe with a spiritual 
character, in postulating the principle of individuation and 
in making all life to 'hold together and God, the central 
radiation of life, Bergson shows an affinity to Bhed&bkeda 
which seems unmistakable. There can at least be no 
doubt that the Bhedabheda elements in the philosophy of 
Bergson ought to be noted, especially as he is held to be the 
most significant thinkers of to -day. U3 * 

From Bergson to Professor W. James (1842-1910), 
the chief exponent of Pragmati sm, seems natural. Like 

1134 I find too. . . .in the teaching of Bergson so many things 
that make up almost the very body of truth and fact upon which 
Pragmatism, and Humanism and Idealism, all repose (or ought to 
repose.)”— William Caldwell in Pragmatism and Idealism, 234, 
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Bergson, James develops a psychology which lays stress on 
the activity of consciousness or experience, which, under 
the influence of emotional and practical interests, selects for 
attention only certain things from a “ theatre of simultaneous 
possibilities”. His philosophy is a protest.against excessive 
intellectualism and the monism or singularism or of absolute 
idealism and its conception of an eternally finished static 
world or “ block universe ”. He has a keen feeling for what 
lives and moves, and to this feeling is traced by Professor 
Wolf the most distinctive factors in his philosophy — its plu- 
ralism, individuality, freedom and novelty . 1335 James bases 
his world-view on his psychology. His conception of reality 
is thus built on “ experience ”. He accordingly came to 
accept the reality of a superhuman consciousness composed 
of all finite minds. He found justification for this view 
from evidence derived from psychical research, the 
phenomena of multiple personality, and .'more than all from 
the “ varieties of religious experience ” known. Though 
he approved of theism, he regarded God as finite, or of 
limited power and responsibility. This last conception was 
little understood in contemporary Europe and it led to 
many facetious remarks . 1138 But James does not seem to 

1135 James seems to have resembled Bergson in his anti-intellectu- 
alism. Caldwell, writing of Bergson, says, “ Bergson’s anti-intellec- 
tualism rests ultimately upon his contention that the human intellect 
is related in the main to the needs of action, that the brain is an 
organ of action rather than an organ of thought, that our intelligence 
is at home only in the realm of the physical and the mathematical 
sciences, that contrivance and invention and the practical comprehen- 
sion of the “ material ” are its proper activities and that for these 
latter purposes it splits up the world of the senses and the under- 
standing into a discontinuous aggregate of physical units, which it 
then proceeds to reconstruct in a spatial and temporal order.” 
According to Caldwell, the pragmatist elements in Bergson’s 
philosophy are (1) his Anti-intellectualism, and (2) his Activism or 
Action, which latter culminates in his freedom-philosophy and his 
spiritualism.” W. Caldwell, loc. at., 284-28o. 

1188 One of these came from the French philosopher Bourdeau, 
who has suggested that the Pragmatist God is not really God, but 
merely an old domestic servant destined to do us personal services— 
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have meant more by this suggestion than that the world is 
undetermined so that it is quite possible, as Professor 
Wolf puts it, to realize in it whatever we reasonably think 
ought to be realized. James’ world-view thus rejects a 
static conception -of the world; accepts pluralism; grants 
individuality and freedom ; and concedes a superhuman 
consciousness composed of all finite ends. All these are 
elements in Bheddbheda , while his activism seems closely 
allied to a type of Saktism. 

Among modern realists, Professor S. Alexander 
(born 1859), whose system of philosophy is held to be in 
consonance with the spirit of modern science, suggests a 
point or two of alliance with Bhedabheda. According to him, 
though consciousness is the highest quality in human beings, 
there are still higher qualities in the universe. The highest 
quality is designated by him the “deity” or “divinity”, 
which is the highest quality of God. The whole is, in his 
view, the body of God, mind being a lower quality. 

The nature of “ deity ” is always changing, as the 

universe is never complete and higher qualities may continue 
to emerge. Thus “deity” is always becoming, always 
yet to be. But God as the whole universe tending towards 
“deity” exists always. This accounts for the human 
longing for God, and for communion with Him. The 
finite many are related to infinite One in this manner : 

“ the One is the system of the many in which they are 

conserved, not the vortex in which they are engulfed.” 
Professor Alexander’s suggestion that the quality of “deity” 
is what we aim at or rather should aim at; that the whole 
universe is the body of God ; and that the infinite One 
“ conserves ” in itself the finite many postulates a world- 
idea which is strangely like certain elements of Bhedabheda. 

help us to carry our trunk and our cross in the midst of sweat and 
dirt. He is not gentleman even. “ No wonder,” he adds, “ it was 
condemned at Rome. ” See his Pragmatime et Modernisms, 82. 
See Caldwell, loc. tit,, 193, where he remarks that Pragmatists were 
forgetful of many of the deeper facts of life and of the economy of 
human civilization, 
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L. T. Hobhouse (1864-1929) propounded a system 
of philosophy, described as a form of evolutionary realism, 
which is worthy of note because of its attempt to reconcile 
a number of mutually opposing theories — monism and 
pluralism, idealism and materialism, aqd empiricism and 
rationalism. Following Bosanquet, he pleads for the 
organic function of reason. He suggests that the whole 
and the parts should be considered together. “ The whole 
rests upon the parts and in turn maintains them, and it is 
this principle of mutual support through inter-connection 
which is the Reason.” On the speculative side, reason is 
the continuous and comprehensive effort towards harmony 
in the judgments which interpret experience. On the practi- 
cal side, reason is the same impulse applied to all our 
experience that we value. He holds that it is a mistake 
to assume that the whole somehow explains the parts, 
without seeking also the explanation of the whole in the 
nature of the parts <jvhich it holds together. It is this 
mistake, he says, which is mainly responsible for the idealist 
identification of knowledge with reality, for it violates the 
claim of knowledge to refer to objects beyond itself. He 
offers the antithetical remark : “ Nothing exists because 
it is known, but is known because it exists.” He explains 
that “ there is in the nature of knowledge itself no ground 
for restricting the nature of the known or knowable. What 
they are must be learnt from the reports of our immediate 
judgments in so far as their deliverances are reduced to 
consistency.” Knowledge, in his opinion, is the correlation 
both of immediate judgments and of objects, for he urges the 
interconnected system of judgments asserts a Reality of 
interconnected objects. This is so, not because objects 
adapt themselves to thought but because thought adapts 
itself to its objects. But he does not exaggerate the inter- 
connection of objects. Accordingly he distinguishes between 
organic and harmonic unity. Wherever there is some degree 
of both mutual dependence and independence among the 
parts, there is, in his opinion, organic unity. The greater 
the mutual dependence, the greater is the tendency towards 
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harmony. Reality has, he says, an organic unity, though 
it is only slowly moving towards harmony. Mind, which 
is teleological in its activity, helps towards inter-relation 
and harmony. Harmony helps to keep all things alive. 
Reality, in this view, stands for development. I iobhouse’s 
conception of Reality is thus closely connected with develop- 
ment, and a development too which, as remarked by 
Professor Wolf, is “ not the peace of death, but the harmony 
which keeps all things alive ”. The theory of B/trdtU/rfda 
is touched by him in its very kernel here, for it stands 
for development, in which the mind plays the largest part 
in bringing about the harmony he speaks of. BlmlCibhvda is 
sometimes, on this account, known as Parimmavada , the 
theory which makes change or transformation its corner- 
stone. 

A, N. Whitehead (born 1861) has propounded a 
“ philosophy of organism ” by which he tries to reconcile the 
claims of science with those of humanity. His theory 
is a protest against the mechanistic tendency of science, 
which concentrates on abstractions and mere logical 
entities. Actual experience is always an experience of 
concrete events. These events may be analysed into simpler 
elements. These events of experience are thus 
concrete systems or “ organisms ”, in which the character 
of the whole influences the very characters of various 
subordinate parts, elements or events which constitute it. 
“ Organism ” in this sense is a characteristic of all reality 
and is not restricted to living organisms. It is a funda- 
mental feature throughout the whole of nature. The 
universe consists of events and their inter-relations. 
Larger events are systems of lesser events, and eventually 
of “ atomic ” events. Reality is thus conceived as a flux, 
though an attempt is made to save something of permanence 
by positing forms, “eternal objects”, or universal. “ In the 
inescapable flux,” it is said, “ there is something that 
abides ; in the overwhelming permanence there is an 
element that escapes into flux.” Atomic events are 
“ actual occasions ”, so that an event is a nexus of actual 



INTRODUCTION 


785 


occasions, inter-related in some determinate fashion in one 
extensive quantum. A thing or a person is a society of 
events, or a systematic stream of such events, having a 
certain causal continuity. As each actual occasion is con- 
nected with every other such occasion, } the universe is one 
compact, organic system of actual occasions, an “ interlocked 
community ” of events. The interlockings of actual oc- 
casions are called “ pretensions ”, and conceived causally. 
Each actual occasion is generated from its pretensions of 
preceding occasions, and is pretended by succeeding 
occasions. In this way, each actual occasion attains 
“ objective immortality ” in spite of the flux. The “together- 
ness ” of the universe, and the principle of “ concretion ” 
is identified with God. Whitehead, however, adds that 
“ God is not concrete, but he is the ground of concrete 
actuality.” Not only that ; “ the world is the multiplicity 
of finites seeking a perfected unity.” And finally, God is 
“the unity of vision seeking physical multiplicity ”. God 
is also “ the lure for feeling, the second stage of desire”, 
and each creature has its “pretension into God ” • “The 
theme of cosmology, which is the basis of all religions,” 
says Whitehead, “ is the story of the dynamic effort of the 
World passing into everlasting unity, and of the static 
majority of God’s vision, accompanying its purpose of 
completion by absorption of the World’s multiplicity of 
effort.” But he adds, “neither God nor the World reaches 
static completion. Both are in the grip of the ultimate meta- 
physical ground, the creative advance into novelty.” Thus 
Whitehead’s world-idea not only postulates an organic 
world, but also a realistic world ; but the realistic world 
is in a state of flux — nothing is but everything becomes, 
that the truth of being is becoming. It is not surprising 
that Professor Wolf should recall the fact that there is in 
Whitehead’s theory not only the Heraclitian idea of every- 
thing throughout the universe being in constant flux but 
also something of Plato’s ideas of “ eternal objects ” in it. 
His doctrine of “pretensions” conceived causally, which 
Professor Wolf compares to Bergson’s conception of the 
so v 
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telescoping of the past in the present, resembles the cosmic 
process which is postulated by the B/iedabhedius in so far as 
they admit a realistic view of this world. But the elements 
in Whitehead’s theory which are pre-eminently of the B/redd- 
bheda order are where he speaks of the “ togetherness ” 
of the universe and of “ the principle of concretion ” ; 
where he suggests that God is the “ ground of concrete 
reality where he says that “ the world is the multiplicity 
of finites seeking a perfected unity ” and where he suggests 
that God is “the unity of vision seeking physical multipli- 
city The other idea that neither God nor the World 
reaches static completion also finds its counterpart in 
BhMabheda which differs in this respect fundamentally 
from Ab/ieda. 

Spinoza, Father of Modern Western Philosophy. 

The manner in which BMddbheda is reflected in 
Western philosophy since the time of Spinoza has been 
touched upon so far. Spinoza’s influence was vast, not only 
on Germany but throughout the Western world. He has 
moulded modern culture, philosophy and religion as perhaps 
no single thinker in Europe has done. Pollock has set out 
in his work the extent and range of Spinoza’s influence in 
Europe. He has been acclaimed the founder of modern 
philosophy, a verdict which has been confirmed by the general 
voice of German criticism . 1137 Pollock singles out, in 
England, Wordsworth and Shelley, the latter of whom tried 
even a translation of the Tractatus ; then come, in his view, 
F. D. Maurice and G. H. Lewes ; Matthew Arnold and 
Froude ; and in France, Victor Cousin, Taine, Flaubert, 
Paul Janet and Renan . 1138 Mr. Melamed, in his recent 
study of Spinoza, has enlarged this list and points out how 
greatly Spinoza has influenced modern culture. Lenin, 
the maker of Soviet Russia, is said to treat him as the 
official philosopher of Red Russia. Bismarck, who built 
the old German Empire, was attached to his philosophy, if 

m 7 Pollock, toe. tit., 373-374. ~~ 

Ibid., 374 ; 375 ; 378- 



INTRODUCTION 


his biographer Busch is to be believed. Then comes 
Frederick Nietzsche, the philosopher of Superman. Besides 
Goethe, Kant, Fitche, Schelling, Hegel and Schopenhauer, 
who have been already mentioned, Herder and Schiller 
were overwhelmed by Spinoza’s philosophy. Though a 
critic of Spinoza, Eduard von Hartmann, defends his 
monism and doctrine of the Substance. To the very end of 
the nineteenth and the beginning of the twentieth century, 
Spinozism remained an important factor in Western philo- 
sophy. Herbert Spencer in England, Wundt and Lotze in 
Germany, Bergson and Renouvier in France were greatly 
influenced by many elements in Spinoza’s philosophy. 

Spinoza and Modern Science. 

In the religious sphere, the influence of Spinoza was as 
great as on the philosophical. The entire Protestant Church 
was against him. The German philosopher Wolff, though 
he disagreed from Spinoza, still defended him. Enlighten- 
ment, however, soon spread. Lessing’s religious theory — 
differentiating the religion of Christ from the Christian 
religion — was suggested to him by Spinoza. Kant’s hostile 
attitude towards the Old Testament, he owed to Spinoza. 
Judaism to him is an example of organized religion without 
any moral basis to support it. To him true religion starts 
with Christianity and Jesus the first great religious teacher. 
Schleiermacher discovered salvation and beatitude in 
Spinoza’s intellectual love of God. Religion to him was 
not identical with knowledge. To him, its primary purpose 
was to visualize the universe in its every aspect and in all 
its manifoldness. This renders man humble and meek. 
Religion thus becomes the immediate consciousness of being, 
the recognition that all finality is part of the infinite and 
that all timeliness is part of eternity. To seek, to find, and 
to recognize eternity in everything that moves and lives, 
in all action and suffering, is religion. Hence it is only a 
state of mind bordering on passivity and mystical vision. 
Schleiermacher thus makes religion a pious vision from 
which meekness, love, gratitude, pity and repentance must 
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be deduced. These phenomena are not ethical but religious 
in character. Religion is not thus the support of morality 
or ethics, but only the companion of man. It cannot be 
expressed in terms of law, for it is not reason but emotion. 
Religion thus is identical with emotion. Thus though 
he began with Spinoza, Schleiermacher ends with him- 
self. He attempted to formulate an emotional rather 
than an intellectual love of God. But emotion divorced 
from reason may degenerate into wild passion which 
inspired the Spanish Inquisition and the witchcraft super- 
stition in Europe. In England, Samuel Taylor Coleridge, 
following Spinoza, endeavoured to rationalize religion. He 
rejected the dogmatic theories of revelation in the Christian 
Scriptures, though he was fully convinced of their ethical 
value. He was for the religion of Christ and not for the 
Christian Church. To Carlyle, too, religion is a matter 
of the heart and of the emotions, originating not in man’s 
intellect, but in his intuition ; with Spinoza and Goethe, 
he rejects the idea of a God who pushes and moves the 
world from without. He holds that God can only be found 
in the human heart. Though God is the central problem 
of religion, man’s activities must also find a place in it. 
Both Francis Newman and Matthew Arnold came under 
Spinoza’s influence. The personality of Spinoza so deeply 
impressed Arnold that he came to identify ethics with 
religion. He could not believe in the existence of a super- 
mundane God or accept Biblical miracles. Newman 
adopted in part Spinoza’s attitude towards the Bible. In 
France, Spinoza’s influence was less because of the great 
personality of Descartes. Still, Victor Cousin, Ernest 
Renan, Taine and many others of the nineteenth century 
fell under his spell. More important than this, Spinoza 
broke through Roman Catholicism and made it yield in the 
matter of higher criticism. Even the greatest poets of 
England, France and Germany, including Goethe, Shelley 
and Hugo, came under Spinoza’s sway. Mr. Mela- 
med devotes many pages in his volume to describe the new 
cynicism that his influence gave birth to. Not only poets but 
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also men of science became the votaries of Spinoza. 
Among these may be mentioned Albert Einstein, Reichen- 
back, Planck. These, however, were the successors of an 
earlier set which includes Friedrich Wilhelm Stock, the 
physiologist ; Holbach and Delamettrie,. the vitalist Miller 
and the mechanist Hseckel. Among psychologists may be 
mentioned Fechner, Wundt and Freud. Though in physics, 
his influence has been on the wane — both his theory of 
causation and his theory of substance have been subjected to 
adverse criticism — there is no gainsaying that he still 
wields considerable sway over science to-day. “ As long 
as Spinoza’s world-picture will continue to dazzle humanity,” 
as Mr. Melamed puts it, “ so long will it continue to 
influence science .” 1139 

Upanishadic Origin of Spinoza’s Root-Ideas. 

Where did Spinoza get his main ideas from ? We 
have seen the influence on him of Descartes, Hobbes, 
Bacon ; of the Rabbinical writers ; of Bruno ; and of the 
Neo-Platonists. The Jewish school of thought and Bruno 
were influenced by Neo- Platonism and Neo-Platonism in its 
turn was semi-oriental in character. As Pollock has remarked, 
whatever theory we may adopt “ the East has a considerable 
share in this portion of Spinoza’s materials.” But Pollock, 
however, avers that “ it seems impossible, even if it were 
worthwhile, to disentangle all the details.” This is rather 
inexplicable, especially if we are able to “ disentangle all the 
details ”. Apart from earlier writers, to whom he owes 
much, this is what Mr. Melamed — in his Spinoza and 
Buddha — has attempted to essay and it seems necessary to 
refer to his arguments to indicate briefly the Upanishadic 
and Buddhistic elements in the philosophy of Spinoza. 
It is interesting to note Mr. Melamed describing Spinoza as 
“ the greatest occidental representative of Eastern mysti- 
cism Though somewhat rhetorical in character, Mr. 

1130 Melamed, loc. cit., 115. See also Notes and Bibliography, 
included in his work for indicating Spinoza’s influence in Germany 
and England, 368-875. 
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Melamed’s work, shows considerable study and thought, 
both of Eastern and Western philosophy and religion. 
Though a lack of first-hand knowledge of Eastern writers 
in philosophy — mainly Indian — has proved an evident dis- 
advantage to him, still, it must be acknowledged he has 
tried to probe matters deeply and endeavoured to get to the 
roots of the main issues involved. A question that he raises 
is this : — Is there any possible connection between Buddhism 
and the ideas underlying Spinoza’s system ? This question 
is discussed at length by Mr. Melamed in a long and 
interesting chapter in which he describes how Buddhism 
spread westward and swamped the Western world with its 
passive world-idea : 

“ It is one of the most astounding paradoxes in the 
history of man’s spiritual development that not the active 
world-idea of the Greek or Hebrew, but the passive world- 
idea of the Hindu, became predominant in the Western 
world. But the paradox is easily explained when one 
considers that the representatives of the active world-idea 
had exhausted themselves through centuries of combat 
and strife with each other. When the sources of subjec- 
tivism and individualism in Judea and Greece had spent 
themselves, the spirit of passivity and pessimism of the 
Middle East settled upon the Grecian Polis and upon the 
Judean hamlets. The figure of the ancient Greek Eros 
transformed itself into the patent God-seeker, and the virile 
and courageous Prophet of Jerusalem was replaced by the 
meek and the will-less scribe. 

“ Hinduism in its Buddhistic form finally overwhelmed 
the Western world, not because its world-idea was in- 
herently superior to that of the Greek or the Hebrew, but 
because, being passive and still from the very beginning, 
it had not spent itself as did the other two world-concepts. 
With death as its goal it could not die, for nothing is more 
immortal than the cemetery. 

“ After the death of Gautama, Buddhism stole into 
the Western world and rooted itself into the soil. It 
spread its wings over the dying cities of Aramaic lands and 



INTRODUCTION 


791 


even enveloped the great seeds of Hellenistic civilization. 
And just as the Eastern Aryan, because of his weakened 
physique, surrendered to nature, so now did the Western 
Aryan, in his hour of exhaustion, surrendered to the spirit 
of the East. 

“ Although from times immemorial there were certain 
contacts between the Eastern and the Western Aryans, the 
logic of history demanded that Palestine should become 
the meeting-ground of the East and the West. This was not 
due to any blind caprice of fate. Palestine is geographically 
situated midway between the settlements of the Eastern 
and the Western Aryans, and was thus the logical battle- 
ground for the two contradicting world-ideas to encounter 
and to decide man’s spiritual destiny for a thousand years. 
Buddhism closed in on Palestine from Persia and Babylonia 
on the East and from Greece and Egypt on the West. 
The struggle between the Buddhist and the Hellenist in 
Palestine destroyed not merely the Greek but also the Jew. 

“ The triumph of Buddhism in Palestine led to the 
greatest religious upheaval in the world’s history, resulting, 
first, in the destruction of Judea ; second, in the rise of 
Christianity ; and, third, in the destruction of ancient 
Rome. All historians and scholars, except St. Augustine, 
agree that the rise of Christianity spelled ruin to ancient 
Rome. Not the aggressive barbarians, but the ascetic 
saints who planted Eastern holiness in the Western world, 
were the true destroyers of Rome. It is equally true that 
not the Roman Caesar but the Buddha Gautama destroyed 
Judea. Not the desolation of the land by the Roman 
legions, but the dilution of Judaic culture by Buddhism, 
destroyed the entire fabric of Jewish life in Palestine. The 
moment when the spirit of Buddhism infiltrated into 
Palestine and led to the formation of sects, which were 
opposed to the fabric ideas of the supremacy of man and 
the value of earthly life, the die was cast. The Essenes, 
the Mandeans, and the various Nazareans, who were 
permeated with the spirit of more or less diluted Buddhism, 
brought there by Buddhistic monks and Missionaries, 
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spread the gospel of salvation, redemption, beatitude 
through self-denial, resignation and deadening of the senses. 
There the ideal of the holy as against the ideal of the good 
or the beautiful destroyed the devitalized and decadent 
Hebraic culture and set the stage for the elimination of 
ancient Hebraism as a force in the world’s history. 

“ In describing the processes of the origin of Western 
redemptive religiosity, it will become evident that the 
powerful tendencies emanating from the East, which had 
reached their culmination point in Buddhism, continued 
themselves in St. John, St. Paul, and St. Augustine. 
Their spirit uprooted and destroyed the civilization of 
classical antiquity and forced upon occidental humanity 
a new mentality. Paulinic Christianity is a new mentality 
rather than a new religion.” 

Tracing the history of the spread of I Iindu philosophi- 
cal ideas into the West, Mr. Melamed suggests that the 
speculative and scientific ideas associated with the name of 
Pythagoras were already current in India as early as 
600 B.C. He draws attention to the analogies that exist 
between the Sankhya and Pythagorean systems. Further, 
the Pythagorean doctrine of metempsychosis is allied to the 
Hindu tenet of the transmigration of the soul, liven the 
so-called Pythagorean theorem of the irrational number 
had been developed long before him in the Snivel Sulras in 
India. “ The very character of the Pythagorean organiza- 
tion, the religious fraternity,” he says, “ was Hindu and 
not Greek in origin. Whether he acquired his Hindu wisdom 
in India or in Persia, there can be no doubt that he repre- 
sents an Eastern tendency in Western thought. ” luo Not 
only Pythagoras but also Empedocles, Xenophanes and 
Parmenides represent, according to him, Hindu wisdom 
In the West. He alludes to the striking similarity in 
the views of the Xenophanes and the Upaniskads. 
Xenophanes, the founder of the Eleatic School of Grecian 

Melamed, loc. ctt., 304-305, quoting Sir William Jones and 
Leopold von Schroeder. See the latter’s Essay : Pythagoras md die 
India (1894), 
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philosophy, was born in Asia Minor and was evidently 
influenced by Indian thought. He was the first to enunciate 
in the West the doctrine “all is one” but without speci- 
fying whether this unity was intellectual or moral, though 
Aristotle says he called God the one. Parmenides 
and Zeno were leading adherents and advocates of this 
school of thought, all three belonging to Elia from which 
fact the School takes its name. Parmenides flourished 
about the 5th century B.C. He seeks to demonstrate the 
existence of an Absolute which is unthinkable because it is 
without limits, and which he identifies with thought, as the 
one in the many. Zeno, a contemporary of Parmenides, 
completed this school of philosophy. The Eleatic School 
had thus for its ground-principle the affirmation of the unity, 
negativing the diversity, of being — in other words, the 
affirmation of pure being as alone real to the exclusion of 
everything finite and merely phenomenal. These doctrines 
of the Eleatics sound* like echoes of the Upani shads and 
the systems of Vedantic thought built upon them. 1141 
Empedocles (440 B.C.), who conceived the universe as 
made up of “ four eternal, self-subsistent, mutually underi- 
vative, but divisible, primal material bodies, mingled and 
moulded by two moving forces, the uniting one of friend- 
ship and the disuniting one of strife,” has also been held 
by Garbe to have derived his doctrine from Hindu sources. 
Likewise, Heraclitus’ (480 B.C.) theory of the eternal 
change has been held to correspond to the doctrine of the 
Siinkhya philosophy. His theory that everything through- 
out the universe is in constant flux and nothing permanent, 
but in transition from being to nothing and from nothing to 
being, from life to death and death to life, that nothing is, 
that everything becomes, that the truth of being is becom- 
ing, that no one, nothing is exempt from this law, the law 
symbolised by the fable of the Phoenix in the fire corresponds, 
according to many scholars, to a similar theory of the 

1141 Melamed, loc. tit., 304-305, quoting Garbe’s Philosophy of 
India (1897). See also Albert Schwegler’s History of Philosophy, 
translated by H. Stirling, 
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Sankhya philosophy. Heraclitus’ theory of the many 
annihilations and reformations of the universe, in Cole- 
brook’s opinion, is analogous to a similar one found in the 
Sankhya system. There are many elements in Plato’s 
philosophy which -are, says Melamed, of Hindu origin, 
he basing them through Pythagoras. Summing up, Mr. 
Melamed writes that “a thorough examination of the century- 
old controversy about Hindu-Greek relationships justifies 
the assumption that both branches of the Aryan race were in 
touch with each other. The analogies and parallels in the 
philosophical thought of both cultures are so striking that they 
cannot be explained by logical continuity alone.” “ Ancient 
India,” he adds, “ was never hermetically sealed to the outer 
world. From times immemorial, it was reached by traders 
from Western and Central Asia. A country with a rich 
culture like India, which was constantly visited by traders 
from many countries, was bound to colour the historical 
process of other countries which we*e in contact with the 
West. The cultural stream moved westward from India, 
and not eastward from Greece, for the eastern Aryan 
matured intellectually before his Western cousin. Alexan- 
der’s attraction to the East was stimulated, not by a sudden 
vision of the Orient, but by older Greek tradition.” 

In the Post-Buddhistic era, the relationship even 
grew stronger, Indian kings sending ambassadors to the 
courts of foreign kings. This is well exemplified in the 
case of King Asoka, whose Edicts testify to the fact that 
he not only kept up friendly relations with neighbouring 
kings in India but also sent missions to Antioches of Syria 
(B.C. 261-246), Ptolemy II of Egypt (B.C. 285-247), Magas 
of Cyrene in North Africa (died 258 B.C.), Antigonas of 
Macedonia (B.C. 277-239) and the King of Epiros. The 
desire for closer contact brought from Seleucus the well- 
known Megasthenes as ambassador to Anoka’s court and 
Ptolemy sent Dionysius to India. A continuous stream of 
intercourse was thus set up between India and the West 
by way of the Caspian' Sea, the Caucasus and Armenia. 
There was also the sea-route through Ceylon. Buddhism 
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thus profoundly affected the religious thought of countries 
like Syria, Egypt and even further westwards. This move- 
ment — of traders, emissaries, ambassadors and missionaries 
— carried not isolated Hindu ideas but, says Mr. Melamed, 
“ the framework of a definite system of culture, namely, 
Buddhism”. Asoka’s inscriptions show “ a highly organized, 
legalized and missionarized ” Buddhism spreading about 
the third century B.C. in and beyond the land of its birth. 
From one of these, we learn that the Buddhistic trinity — 
Buddha, Dharma and Sangha, identified with God-father, 
God -son or Logos, and the Holy Spirit — had already been 
carried by Buddhist priests to all parts of the Western 
World. In the second century B.C., many cultural centres 
in Asia Minor were permeated by Buddhism. Mr. Melamed 
suggests that evidence of this is afforded by a passage of 
Alexander Polyhistor, preserved by Cyril of Alexandria, 
in which Buddhists are referred to as Samanos , which is a 
corrupt form of srajnana, a name which was given to 
Buddha, and then to all Buddhist priests . 1142 Rome and 
Alexandria became the goal of Hindu missionaries and 
propagandists. The statement of Asoka in his Edicts that 
the kings of Syria and Macedonia were followers of the 
Buddhist law confirms such a suggestion. Literary works 
composed in the West on India have been lost, as for 
instance, that of Seneca. The fragments which have come 
down testify to the influence of Hindu thought in Europe. 
Clemens of Alexandria, one of the Greek Fathers of the 
Church (second and third centuries A.D.), who had Origen for 

1142 Sanskrit irama%ab, meaning an ascetic, a devotee, a religious 
mendicant in general ; more especially a Buddhist ascetic. A female 
devotee is termed iramaqi. Evidently so called from their dress, 
which consisted of robes coloured in a pigment derived from the 
Bengal madder plant known as frama&a. It is the climbing peren- 
nial plant, JRubta iinctorum , the root of which furnishes valuable 
dyes and pigments. Shamanism, the religion professed by the Tura- 
nian races of Siberia, derives its name from Shaman, the name given 
to the Siberian priest-magician. It has been suggested that all 
Siberia had early come under the influence of Buddhism, its priests, 
called framans, giving their name to the Shamans of later days. 
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his pupil, mentions Buddha by name. Brought up in Greek 
philosophy, he was converted to Christianity from finding 
in his appreciation of knowledge over faith confirmation 
of it in his philosophy, to which he still adhered. He was 
evidently a product of his age, which was thoroughly under 
the influence of Gnosticism. “ Buddhism,” says Mr. 
Melamed, “ stormed into the Western world at a time when 
the creative genius of the ancient Greeks had already spent 
itself. Its commingling with a decadent Greek culture 
resulted in a new spiritual orientation, which found its 
expression in Neo-Platonism, Neo-Pythagoreanism, and 
Gnosticism- A similar metamorphosis took place in Pales- 
tine, when it, in its turn, was overwhelmed by Buddhistic 
influences. Essenism, Mandaism, Ebionitism, Nazareanism 
were the Palestinian products of the encounter between 
Hebraism and Buddhism. These sects are the connecting 
link between Buddhism and Christianity.” 

The Essenes above referred to, though they grew upon 
the soil of Judea and had establishments in it, were not 
of it. Similarly though they accepted the Old Testa- 
ment, they repudiated it in effect. The descriptions 
we have of them from Philo and Josephus stamp them 
“definitely as a Buddhistic sect”. “ To consider them to be 
a Jewish sect,” says Mr. Melamed, “ is to misunderstand 
completely the entire historical process.” Their original 
name was Ashi, which in Chaldean means Bathers or 
Baptists. Their very name shows that religiously they 
had deviated from the traditions of their race, which, by the 
way, did not recognize baptism as a religious act. They 
differed from the Pharisees in that they led an ascetic 
life, practised the most ceremonial cleanness and developed 
a monastic spirit unknown to the Jewish faith. All the 
characteristics of Buddhistic life, says Mr. Melamed, such 
as celibacy, communism, puritanism, passivity, contempt 
for sensuous pleasures, the refusal to take an oath, and the 
like testify to their non-Jewish character. Like all Bud- 
dhistic religious groups, he adds, they were organized as an 
order, and as a closed fraternity. Like all Buddhistic 
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groups, again, they too turned away from life. Their 
conception of immortality of the soul, too, establishes their 
philosophical dependence on Buddhism. “The soul is 
neither mortal nor immortal.’’ This view, says Mr. 
Melamed, represents a mystical type of consciousness that 
was utterly strange to the logical Greek or to the rational- 
istic Hebrew. Only the mystic can affirm and deny in the 
same breath. Only the mystic can accept monotheism 
and trinity at the same time. Arguing from the opposite 
direction, even Schtirer, the great Biblical scholar and 
author of the History of the Jezvish People, is forced to 
admit that “ Essenism is first and mainly of Jewish forma- 
tion, and in its non- Jewish features it had most affinity with 
the Pythagorean tendency of the Greeks ”. And the whole 
tendency of the Pythagoreans, in a practical aspect, was 
ascetic and aimed only at rigid castigation of the moral 
principle in order thereby to ensure the emancipation 
of the soul from its giortal prison-house and its transmi- 
gration into a nobler form. It is with the doctrine of 
the transmigration of souls that the Pythagorean philo- 
sophy is specially associated, and this doctrine finds a 
place of fundamental importance in the Upanishcids and 
Buddhism. 

Like the Essenes, there were other sects who practised 
asceticism in the spirit of Buddhism. Among these were 
the Mandeans, a group of whom who work to-day as skilled 
artisans has survived in the Persian province of Khuzistan 
and in Basra on the Euphrates. In their principal’ sacred 
work they have developed a metaphysical principle, which 

is, says Mr. Melamed, “ reminiscent of the Atman- 
Brahman theory of ancient India ”. Their cosmic principle, 
the All, is bounded only by itself and all things emanate from 

it. It is, adds Mr. Melamed, the golden egg of the Brahminic 
cosmogony, and corresponds to the Hindu Atman. In the 
Mandean metaphysics, there is already fully developed the 
principle of the trinity. It is not surprising, therefore, 
that Reitzenstien, a great authority on Comparative Religion, 
should remark that “ the doctrines of the Mandeans bear no 
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resemblance to those of Judaism ”. m * Ado, the founder 
of the sect, is described as a wandering mendicant and in' all 
probability a Buddhistic monk. This sect accepted St. John 
the Baptist and by doing so made it possible for Christianity 
to arise. But the stress laid by them on knowledge, from 
which they derive their name { Manda meaning gnosis, 
knowledge), allies them at the other end with the Gnostics, 
their religion being, apart from Babylonian, Jewish and 
Persian elements, a mixture of Buddhistic and Gnostic 
practices and beliefs. There is much to be said for the 
view of Reinach that “ it is not impossible that John the 
Baptist may have belonged to a primitive sect of Mandeans ; 
if at this early period they already called themselves Naza- 
renes, we should have an explanation of the tradition 
which made Nazareth the birthplace of the Messiah, -who 
was himself called a Nazarene. 1141 Mandeism was 
Buddhism in one sense and Gnosticism in another ; Gnosti- 
cism and Neo-Platonism were, like Pythagoreanism, largely 
made up of Buddhistic elements and they, in their turn, 
influenced very considerably the spiritual life of Alexandria. 
Lassen maintains that Gnostic Cosmogony is purely Buddhis- 
tic in character. And as pointed out by Mr. Melamed, 
“ there are many analogies and parallels between Gnosticism 
and Buddhism, chief among which are the identification of 
soul and light and the contrast of soul and matter.” Simi- 
larly he suggests that the Logos idea, which has shaped 
Christianity so much, is largely Buddhistic in origin. 
Philo of Alexandria who developed this theory was, in Mr. 
Melamed’s view, directly susceptible to Buddhistic influences. 
Alexandria, in those days, “ seethed,” he says, with Bud- 
dhistic missionaries, who not only spread the gospel of 
Buddha, but also propagated the philosophical teachings of 
their race. Philo’s doctrine of the Logos was coloured by 
these currents, which originated in the Rig- Veda, in the 
conception of vetch ( vakh ) or voice or the word. His idea 


1118 Das Iravtsche erlosung mysterium (1921). 
1144 S. Reinach, Orpheus (1910). 
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of God has nothing in common with the Old Testament, 
since it is nothing else than the Upanishadic Brahman or 
Atman idea in Hellenistic garb. His is, like the Brahman 
of the U paui shads , a static god. But to him, a Jew and 
one imbued with Greek culture, the idea of such a god con- 
trolling the living world was difficult of reconciliation. He, 
therefore, evolved the theory of the Logos, which served 
the purposes of “an intermediary between a static god and a 
dynamic world It is the world’s representative to God and 
God’s representative to the world — in the former capacity 
to lay the world’s prayers before God and in the latter to 
administer the world for God. Logos is, as Mr. Melamed 
puts it, the son of God and the first-born. Man himself is a 
divine being only to the extent that he participates in Logos. 
As God’s son, Logos is the second God. He is uncreated 
in the earthly sense, but is an emanation of God. This 
doctrine of the Logos evolved by Philo Judaeus is to-day 
held to be unconnected with the Logos idea of Heraclitus 
but directly traceable to the U panishads . 11 4 r> Many other 
Buddhistic ideas are to be found in Philo which shows how 
fully in the first century A.D., Alexandria was subject to 
Buddhistic influence. The idea of a static god, the con- 
ception of a mediator between God and the world, the vision 
of a God remote from reality and such other ideas were 
strange to the Hebrew mind. It is, therefore, as Mr. 
Melamed suggests, a misreading of history which has caused 
countless theologians and historians to regard Philo “ as 
the connecting link between Hebraism and Christianity 
As a matter of fact, “he is the most direct link between 
Hinduism and Christianity. His Logos-idea and his 


U4S Mr. Melamed points out that Oswald Spengler and numerous 
other scholars have urged that the Alexandrian doctrine cannot be 
traced to the Heraclitan theory. He also suggests that Philo was 
not inspired by the Stoics in this connection. “ While the Stoics’ 
Logos meant,” he remarks, “destiny or pneutna, an all-penetrating 
moral and rational force, but not a metaphysical principle, Philo’s 
Logos is a cosmic, metaphysical entity resembling the attribute of 
thinking of Spinoza’s Substance. ” 
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conception of salvation and its attainment by self-denial point 
to ancient India.” 

Thus Buddhism had permeated into Palestine and had 
affected Hebraic thought. The political ferment created 
by Roman rule, the economic pressure induced by foreign 
occupation, the Hellenising process from within, the religious 
tension induced by these causes, the influence of the ideas 
put forth by the different new sects which came into being 
as the result of the impact produced by Buddhistic doctrines, 
and the growing contempt for life imbibed by the people as a 
consequence of the alien domination of the country combined 
to create a situation in Palestine, about the time that 
Jesus was born, which could not but affect and colour his 
views and doctrines. The people too expected at the time 
a political Messiah — one consecrated by God who would 
emancipate his chosen people from bondage and exalt them 
in the eyes of all the other nations of the earth as His Elect 
Nation, and for the glory of His name. In this state of 
expectancy, when all eyes were turned heavenward, there 
appeared John the Baptist. He spoke of the world to come. 
He personified the tendencies of the time. He broke through 
the Jewish tradition. In religion he was a Mandaic. It was 
his call which aroused Jesus. Like John the Baptist, 
he too was enveloped in the apocalyptic spirit. He too 
pictured only the world to come, not the world that is. As 
Mr. Melamed well puts it, “ he hoped that the Redeemer 
would soon come and cause the world to expiate for 
its sins. When he was completely absorbed by the 
certainty of the coming of the Redeemer, it flashed 
upon him that He, Himself, was the Redeemer. At first, 
he barely dared to admit it to himself ; later he slowly 
revealed it to his friends, who spread his message over the 
entire countryside : ‘ The Redeemer is coming.’ While 
those who were close to him believed in his mission, He 
Himself was still tortured by doubts, and the possibility that 
He was in error robbed Him of his peace of mind.” That 
was but natural for, living in an apocalyptic world, he could 
not rid himself of visions of terror and despair, of hope and 
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salvation, which at times overtook him. He truly described 
himself when he said, “ I am not of this world Nothing 
on this earth and nothing that grew out of it attracted Him. 
His one message to humanity was the Kingdom of God, 
which had but little in common with the hereafter of the 
Rabbis. According to Jesus, Mr. Melamed writes, “ not 
this world, not this life with its many turns of the wheel 
of fate, with its tragedies and comedies, but the Kingdom 
of God is the goal of man. Not ceremonials, rituals, or 
prayers, but faith in God, is man’s purpose, care and aim. 
Since this world is not man’s final goal, everything in it is 
valueless and meaningless. This new doctrine by its affir- 
mation of God denies life, man, and the world. Since 
man cannot serve two masters, God and mammon, it is 
necessary that he dispose of his earthly goods to the poor in 
order that he may gather celestial rewards. To serve God it 
is necessary to free one’s self from all ties of earthly life, to 
forego human relations, loves and friendships, rights and 
privileges, to suppress all natural urges, to endure injustice 
and disgrace, to offer no resistance to the enemy but to love, 
and to bless him for the sake of Christ.” It was with this 
doctrine of self-denial and negation of life and the world 
that Jesus broke with the traditions of His people. Like the 
Essenes He was entirely unconcerned with earthly life and 
its future. His aspirations were purely religious and it is 
questionable whether He even hoped to become a religious 
reformer. He and His Kingdom were not of this World. 
Not man’s welfare but the saving of man’s soul was His 
main concern. This attitude of Jesus was fundamentally op- 
posed to ancient Hebraism, which affirmed life, the world and 
men. By discarding the world, Jesus renounced Judaism. In 
suggesting that He was the mediator between man and God, 
He put His people against Himself, for it is a primary article 
of faith with Judaism that God faces all humanity and does not 
require an intermediary. As Mr. Melamed puts it, “although 
Jesus was of Jewish blood, His mind was not hewn from pure 
Jewish rock, for His main doctrines originated not in the 
valley of the Jordan but along the banks of the Ganges.” 

51 * 
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Mr. Melamed argues that Jesus though a Jew by race 
was not a Jew in spirit ; that he is not to be linked to the 
prophets of Israel but to be described as the Buddha of the 
West ; and that there are similarities, analogies and parallels 
between the Buddhist and Christian gospels which indicate 
Buddhism as the source of the religion of Jesus. 1140 
Answering the objection that these similarities and analogies 
are but mere “ chance coincidences ”, Mr. Melamed says 
that “yet the fact remains that Buddhist canons were 
already known to the Western world before the coming 
of Jesus ”, in fact, long before the death of Clemens of Alex- 
andria, who mentions Buddha by name in 220 B.C. “ To- 
day hardly any Indologist of note denies,” he adds, “an 
organic connection between the two redemptive religions 
(the religions of Buddha and Jesus). So close is the con- 
nection between them that even the details of the miracles 
recorded by Buddhism and Christianity are the same. 
Of Buddha, too, it was told that die fed five hundred 
men with one loaf of bread, that he cured lepers, and 
caused the blind to see.” In the light of these facts, 
it would be preposterous to assume, he remarks, that the 
poets of the New Testament originated their own folklore. 
Long anterior to the birth of Jesus, Buddhistic doctrines 
had made heavy inroads in the Western world. Innumera- 
ble sects preaching some form of Buddhism, made their 
appearance in the century preceding the coming of Jesus. 
Mr. Melamed, accordingly, supports the view of Seydel that 
“ it is not permissible to admit an independent origin of the 

1146 He quotes Rudolph Seydel’s Das Evangelium von Jesus — in 
seinen verhaltuissen zn Buddha — sage und Buddhalehre, in which 
that great German historian of religion has demonstrated clearly 
that all the tales, miracles, similes and proverbs of the Christian 
gospels have their counterparts in the Buddhistic gospels. He 
also cites Edmund’s Buddhistic and Christian Gospels compared ( 1907) 
in which it is shown how the tales about Jesus in the New Testament 
have their exact parallels in Buddha’s life and career and how in 
many respects the two gospels are so similar even in their expression 
as to become almost indistinguishable. See Melamed, loc. cit„ 821, 
325. 
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parables, legends, similes, and proverbs of Christianity 
and Buddhism. Inasmuch as Buddhism precedes 
Christianity by some five hundred years, one cannot escape 
the assumption that the newer religion was inspired by the 
older. The principal canon of Buddhism, called the Pali 
Canon, was fixed eighty years before Christ. No Christian 
scholar of note has asserted that the Synoptic Gospels 
influenced Buddhism, but numerous scholars long ago 
discovered Buddhistic elements in the Gospel of John and 
also recognized the Buddhistic background of Essenism, by 
which Jesus was greatly influenced. The conclusion is 
inescapable that Palestine, together with many other parts 
of Asia Minor, was inundated by Buddhistic propaganda 
for two centuries before Christ. The world in which 
Jesus lived was Buddhistic territory in the spiritual mean- 
ing of the term, and not Hebraic or Judaic. Hence 
Christianity, including the personality of its founder, is not 
an offshoot of religiosity but of Buddhistic theology. Only 
this phenomenon explains the gigantic struggles within the 
young Christian Church, and the various schismatic 
tendencies, sects, and controversies in the first five hundred 
years of its existence.” Jesus thus was, like Buddha, 
not of this world and his religion was, like Buddhism, not 
concerned with the world. No wonder it was not legalistic 
like Judaism but redemptive like Buddhism. When Jesus 
died, he scarcely had a following in the land of his birth ; 
yet within half a century, his religion spread westward 
and shook the very foundations of the Roman Empire ! 
How did this happen ? This was the work of Paul, the 
great Apostle, who, as Mr. Melamed says, “ used the 
figure of Jesus to impose upon Western humanity an 
Eastern world-picture ”. 

Saul belonged to Tarsus, an international city, the 
capital of south-western Asia Minor. It was the meeting- 
place of the East and the West and the scene, in those days, of 
Buddhistic propaganda. The Jewish community in it was 
a small one and was not famous for its learning. If 
Paul, accordingly, lacked education, he made up by his 
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metropolitan outlook. Belonging to a Provincial City and 
proud of his Roman Citizenship, he was attracted to 
Rome and to the West. Renouncing a worldly life and 
adopting the missionary role, for which Nature had fitted 
him admirably, he devoted himself to the task of transform- 
ing the apocalyptic religion that Jesus had taught on 
the Galilean coast into the world religion called Christianity. 
For, be it remembered, Paul’s one goal and object was not 
even the Kingdom of God that Jesus had preached, but 
Jesus Christ as he conceived him. He made himself the 
Prophet of Jesus Christ, the Redeemer. It was thus he 
presented himself to Western humanity. It was entirely 
due to his activities that “ Christianity, an Eastern religion, 
made such rapid headway in the Occident rather than in the 
Orient”. This success of Paul was partly due “to the 
fact that he carried westward not the Eastern Jesus, but 
the Western Christ, the Logos which was known in some 
form to the entire Western world* of that time. He 
christianized the Western world by westernizing Chris- 
tianity. His main doctrine is the doctrine of salvation, which 
has as its goal redemption from this world. Man in this life is 
under the rule of the flesh, of sin, of the law, and of death. 
These are powers which represent frightfully mysterious 
forces, and which reign whimsically and despotically. 
Christ redeemed man from all these dark forces.” But 
“ Christ is not Jesus of Nazareth, the humble carpenter’s 
son, but is a heavenly being who pre-existed in God. He 
became man only to redeem the world and His work of 
salvation began upon becoming man. The redemption of 
the world was accomplished through His death and rise from 
His grave, for He thus freed Himself from the serfdom of 
this world. By the fall of Adam this world became filled 
with unredeemable sin, and the human race would have been 
doomed if not for the death and rise of Christ.” Such 
was the doctrine relating to the person of Christ pro- 
pounded by Paul. “ A highly subjective conception of the 
deed of Jesus was interpreted by St. Paul as an objective 
occurrence, which has nothing to do with personal 
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experiences and inner processes. He who accepts these 
doctrines obediently is ipso facto red eemed.” 1147 The 
mass inculcation of this belief became the main vocation 
of Paul's life. It moved him, as Mr. Melamed remarks, 
** to accomplish immortal feats, and it gav,e him the strength 
and power of a conqueror. 1 ’ But it also brought to an 
end his connection with the Jewish faith. He saw that if 
the acceptance of the Jewish law was to be a condition 
precedent to joining the Church, the doctrine of Christ 
would be professed but by a few. He accordingly permit- 
ted the Gentiles to join the Church untrammelled by any 

X14 ‘ Perhaps Christianity, according to the Pauline conception, 
has never been defined with greater brevity and precision than it 
is by Ruskin in his Prcetirita . “ The total meaning of it,” he says, 

** was and is, that the God who made earth and its creatures, 
took at a ceitain time upon the earth, the flesh and form of man ; 
in that flesh sustained the pain and died the death of the creature 
he had made ; rose again after death into glorious human life, and 
when the date of the human race is ended, will return m visible 
human form, and render to every man according to his work. 
Christianity is the belief m, and love of, God thus manifested. Any- 
thing less than this, the mere acceptance of the sayings of Christ, 
or assertion of any less than divine power in His Being, may be, for 
aught I know, enough for virtue, peace and safety ; but they do not 
make people Christians, or enable them to understand the heart of 
the simplest believer in the old doctrine,” The belief is funda- 
mental that there is in Christ, as in no other, from first to last, 
a living incarnation, a flesh and blood embodiment, for salvation, 
of the ever-living spirit of the ever-living God and Father of man, 
and except by eating His flesh and drinking His blood, that is, 
except by participating in his divine-human life, or except in His 
Spirit, there is no assurance of life everlasting to any man. The 
religion of Jesus was simple. In order to adapt it to the Western 
world of his time — dominated by the Grseco-Roman civilization 
prevalent then— Paul elaborated and to some extent transformed 
it, A community of disciples became a Church. The divine 
aspect of Christ was emphasized, Jesus became a Redeemer sent 
from heaven to deliver mankind from sin and death, and His death 
a vicarious sacrifice of atonement. The sacred acts of Christianity 
—such as Baptism and the Lord's Supper— began to receive a sacra- 
mental importance. Paul and John saw mysticism in the Gospel 
and developed along these lines. 
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conditions. He urged that the law and the ceremonial was 
an obstacle to the acquisition of holiness and virtue. The 
law did not lead, he put forth, to virtue and salvation, but 
bred sin. Man tends towards sin for the flesh is weak and 
the law cannot hinder him. Accordingly “ to annihilate 
sin and death, God handed over the Messiah, His son, to 
the forces of death, only to bring Him to life again. He 
became the second Adam who wiped out original sin, 
overcame death, and restored eternal life. Thus, Jesus 
Christ means the end of the law, and he who believes in 
Him is already righteous and has a share in His life which 
is free from sin and temptation. The Jewish Messiah 
was supposed to redeem the nations from the yoke of 
oppression, but Jesus Christ redeemed them from sin.” 
St. Paul thus put Christianity as the antithesis of Judaism. 
The latter rests on law ; the former, on freedom and grace. 
The law, according to him, is void, while Christ is 
supreme. Thus was Judaism rendered ineffectual as a 
religion by St. Paul in the West. St. Paul was, remarks 
Mr. Melamed, “ justified ” in rejecting Judaism entirely. 
He urges that St. Paul’s doctrine “ consists of a diluted 
Buddhism ”. That is, that it represents a form — an attenu- 
ated form — of Buddhism current in the land where Paul 
was born and brought up. “ Both Buddha and St. Paul,” 
he says, “were confronted with the same problems — the 
worthlessness of life, its sinfulness, its futility, and its evil ; 
both had a negative attitude to it; both had the same 
starting-point — original sin. Both sought to attain holi- 
ness and eternal happiness — by overcoming life, by rejecting 
it, by estranging one’s self from it, and not by participating 
in its joys and pleasures. Both had the same eschatology. 
Buddha’s central goal was Nirvana and St. Paul’s was 
Christ, which is more tangible because St. Paul was not an 
Easterner, but a Westerner, both by education and experi- 
ence. The God of St. Paul is as unsubstantial and 
lifeless as was Buddha’s Brahma. Like Buddha, St. Paul 
too, tries to escape both from life and from death. He 
was not satisfied with the thought that Jesus purified life, 



INTRODUCTION 


807 


but was very happy that he freed man from death. This 
paralysing fear of death is one of the outstanding features 
of redemptive religiosity. Death is terrifying and must be 
overcome. ” Then, again, “ Buddha and St. Paul both 
used many terms to describe man’s sinful disposition. Both 
identified flesh with sin and taught that the age of fulfilment 
is the age when the flesh will be overcome. St. Paul’s 
term of spirit is as ambiguous as Buddha’s term of soul. 
Their doctrines are not of and for this world.” Both 
denied man. Finally, “ Buddha described Nirvana as the 
union of the soul with Brahma, and St. Paul described 
Christ as a being in whom God and man are joined. 
Buddha speaks of man’s innumerable existences ; St. Paul 
speaks of Christ as having pre-existed in God. To 
Buddha the first-born was ‘ Logos ’ ( Vdkh ) ; to St. Paul 
it was Christ. ” The spiritual relationship — rather descent 
— of St. Paul thus becomes easily descernible. 

St. Paul’s Christology, says Mr. Melamed, is Philo’s 
Logos. Though many modern theologians do not favour 
this view, there is much force in the contention of Mr. Mela- 
med that St. Paul’s theology is not traceable to any other 
Jewish source. If Philo Platonized, St. Paul Philonized. 
“St. Paul’s theology,” adds Mr. Melamed, “ is anti-Hebraic 
and anti-Rabbinic in character. Not only his Christology 
but also his entire world-picture is strange to the Jewish 
mind. His Christ is not the Hebrew Messiah, his re-- 
demption is not the Hebraic Geulah, and his doctrine 
of the two Adams has no foundation in Judaism. These 
concepts are to be traced to the Book of Wisdom or to 
Philo.” If Philo’s Logos is only a Greek edition of the 
Hindu Vdkh, St. Paul’s Kingdom of God is only a Western 
copy of the Buddhistic Nirvana. “ It has no analogy,” 
writes Mr. Melamed, “ in the Rabbinic doctrine of Oolom 
Habo, for it is not spatial in character. It is only a 
State of mind— the union of man with Christ. All the 
main features of the Hinduistic world-picture such as 
universalism, determinism, pessimism, salvationism, and 
nihilism, as well as a deep-rooted contempt for everything 
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earthly, reverberates in the theology of St. Paul. He was 
the first typical Eastern mystic in the Western world.” 

St. Paul detached early Christianity from its Jewish 
origin and linked it to ancient Greek culture. The Gnostics, 
who immediately followed him, not only Hellcnizccl Christi- 
anity but were also hostile to Old Testament beliefs. As 
Harnack has put it, they tried to capture Christianity for 
Hellenic culture and Hellenic culture for Christianity, 
giving up the Old Testament in order, with the aid of 
Hellenism, to assert the absoluteness of Christianity. The 
Hellenism they stood for was not the Hellenism of the 
Grsecized Middle East but the culture of Ancient Greece, 
which was predominantly Hellenic, “ tinged with Hindu- 
istic motives ”. Both St. Paul and the Gnostics were true 
Hellenists. Both were concerned more with Eastern 
mysteries than with theological dogmas ; both moved west- 
ward, though driven by Eastern forces ; and their Hellcn- 
ization of Christianity was more formal than substantial. 
As Mr. Melamed remarks, “ it is difficult to understand 
how a theological master like Harnack, in enumerating the 
various Gnostic schools of thought and their motives, 
could overlook their Hinduistic background.” Thus, 
the ascetic element in Gnosticism has to be set down as a 
Hindu contribution. The stress laid on impersonal Christ, 
in preference to the historical Jesus, has to be attributed to 
the influence of the idea of a historyless Brahman so well 
known to Hinduism. But after St. Paul, Christianity 
branched off in two opposite directions, the one beginning 
with Marcion and leading to Manichseism and the other 
beginning with Arius and leading to the Reformation. 
Marcion, who adopted St. Paul’s interpretation and stuck 
fast to his Christ idea, made ascetic life the essence of Chris- 
tianity . 1148 Not only that ; he and his followers, called 

1148 To Marcion, the Old Testament was the Bible of the Jewish 
God, the creator of evil, while the New Testament became the Bible 
of the God of the Redeemer. “ Marcion was the real creator of the 
Christian scripture, which was entirely detached from the Hebrew 
spirit and background. It is a purely Oriental creation, teeming 
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Marcionites, who viewed life through the prism of Hindu- 
ism, not only rejected the Old Testament but also taught 
that its God was only a demiurge — a mere creator of the 
world of sense like Brahma of the Hindu Trinity — and that 
Christianity represents the separation of the Supreme 
God — Christ analogous to Brahman of the Vedanta — from the 
God of the Old Testament, a highly individualistic being, 
who has nothing in common with the God of Christianity . 1149 
Marcion may be taken as representative of Roman Gnosti- 
cism, as Saturnius of Antioch could be of the Syrian. But 
many sects grew up on the Syrian soil. From there, it 
spread to Alexandria, where it became associated with 
Basilides, Valentinus and Carpocrates, who all belonged to 
the second century A.D. An examination of the chief 
tenets of these representative leaders shows the exact 
relationship of Gnosticism to Hindu thought. Basilides 
recognized one Supreme Being or First Cause. From it 
sprang, he taught, Understanding (Nous), from Understand- 
ing — the Word (or Logos\ from the Word — Providence, 

with Oriental (i.e., Buddhistic) myths, which it stresses in preference 
to dogma. Both his metaphysics and his ethics betray his Hindu- 
i stic and Parseeistic (».*., Zoroastrian) leaning.” — S. M. Melamed 
in Sptnosa and Buddha , 337. Mr. Melamed treats as a settled 
question that Buddhism influenced Christianity and devotes an 
Appendix to quotations taken from J. Edmund’s Buddhistic and 
Christian Gospels , being Gospel Parallels from Pali Texts (Philadel- 
phia, 1908). See Melamed, loc. cit., 876-381- 

1140 Of the Jews, it has been observed that “ their religion was 
determined by a moral standard ; through them more than through 
any ojher race has the moral principle, or the law of conscience, 
been evolved in humanity as the sovereign law of life and this at 
length resolved itself into a faith in one God, the sole ruler in 
heaven and on earth, the law of whose government is truth and 
righteousness ; only they stopped short with the assertion of this 
divine unity, and in their hard monotheism stubbornly refused, as 
they do still, to accept the doctrine of the trinity in unity which, 
spiritually understood is, as it has been well defined, the central 
principle of the Christian faith, the principle that to have a living 
morality, one must have a faith in a Divine Father, a Divine Son and 
a Divine Spirit, all three equally Divine.” 
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from Providence — Power, from Power — Wisdom, from 
Wisdom — Righteousness, from Righteousness — Peace. 
From these, again, sprang the higher angels, principalities and 
powers ; and from these the lower angels. The God of the 
Jews was only one of those angels of the lowest kind who 
created the world. ' Christ, the Son (Nous) of the Supreme 
Being was sent down to bring to man, who had become cor- 
rupt, heavenly knowledge. He joined himself to the man 
Jesus, and it was this man, not the Christ, who was crucified. 
As Basilides regarded matter as evil, he did not believe in 
the resurrection of the body. But he taught the doctrine of 
the transmigration of souls. Saints and martyrs, he said, 
suffered because they had sinned in a previous state 
of existence. Every one, he held, had to atone for his 
sins in this way, by living again in a different body. 
The philosophy or rather theology of Valentinus is 
full of symbolism. He regarded pre-Christian religions 
as preparatory to Christianity and Christ as the full 
and final development in human form of a series of fifteen 
stages of emanation from the infinite divine — the original, 
invisible, ineffable and self-existent Existence — to the finite 
divine in Him “ the fulness of Him that filleth all in all,” 
each stage in the process being achieved by the union of a 
male element with a female, that is, a conceptive and a 
susceptive. Like Basilides, he stresses more the Christ 
rather than the Jesus aspect and makes creation the work 
of Demiurgos, made out of psychic animate substance. 
Demiurgos creates mankind, material and psychic. Some 
of these catch a spark of the spiritual substance, and become 
superior or spiritual men. The spiritual men do not need 
to be saved; the material men cannot be saved. The 
psychic men can be saved, if they are helped. “The 
scheme of redemption,” as Duchesne puts it, 1150 “is intended 
for them. The Redeemer is formed of four elements. The 
first, without being actually material, has the semblance of 
matter; the semblance is sufficient, as matter does not 


U5 ° L - Duchesne, Earl? History of the Christian Church (1909). 
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need salvation. The second element is psychic ; the third 
pneumatic ; the fourth divine : this is Jesus, the last aeon. 
These three last elements then proceed respectively from 
the Demiurge, Haehamoth, and from the Pleroma. The 
»on Jesus did not, however, descend into the Redeemer 
until the moment of his baptism ; at' the moment of his 
being brought before Pilate, he returned to the Pleroma, 
taking with him the pneumatic or spiritual element, and 
leaving the psychic element, clothed with his material sem- 
blance, to suffer.” Finally Flaehamoth and the spiritual 
men will pass into the Pleroma. The Demiurgos and the 
best of the psychic men will follow. The points to note 
are that the theory of emanations is the pivotal factor in 
Valentinus’ theory ; the place assigned to the original, 
ineffable, self-existent Existence, is analogous to that 
assigned to Parabrahman in the Vedanta ; the work of 
creation assigned to the Demiurgos, is analogous to that 
assigned to Brahma in the Hindu Trinity ; and the 
differentiation made between Christ and Jesus. Carpocrates 
also believed in one God, from whom, according to him, 
emanated a whole hierarchy of angels. The visible world 
is their work. The souls of men first moved around 
the Father-God ; then they fell into the power of matter, 
from which they have to be released to go back to their 
original state. Jesus, the son of Joseph, naturally born 
like other men, and subject as they are to transmigration, 
was able by a remembrance of what he was in his first 
existence, and by power sent from above, to obtain 
dominion over the rulers of the world, and to re-ascend 
to the Father. It is in the powers of all men, by 

following his example, and by the method he used, to 

despise the creators of this world and to escape from 
them. They can achieve this equally, or even better, 

than he did. This scheme of deliverance is consistent 

with all conditions of life, and with every kind of 
act . 1151 Carpocrates not only believed in the transmigration 
of the soul but also in its final emancipation from all external 


X1SI L. Duchesne, loc . tit* 
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bonds and obligations by means of concentrated meditation 
on the divine unity, and a life in conformity therewith. 
He was as much a Platonist as a Gnostic and his followers 
paid reverence not only to images of Jesus Christ, but also 
to those of Pythagoras, Plato, Aristotle and other sages. 
Amid the diversity of these different Gnostic systems certain 
common and fundamental conceptions can be easily perceived. 
Among these are: (1) God, the Creator and Lawgiver 
of the Old Testament, is not the true God. Above him, 
at an infinite distance, is the Father-God, the Supreme 
First Cause of all being. (2) The God of the Old Testa- 
ment knew not the True God, and in this ignorance the 
world shared, until the appearance of Jesus Christ, who 
proceeded from the True God. (3) Between the True God 
and creation is interposed a series of beings, divine in their 
origin, there occurring a catastrophe, at some point or 
other in this series, which destroys the harmony of the 
whole. The visible world — often including its Creator — 
originates in this primal disorder. (4^ In humanity there 
are some elements capable of redemption, having come in 
one way or another from the celestial world above the 
Demiurge. Jesus Christ came into the world to deliver them 
from it. (5) As the incarnation could not really amount to 
a true union between divinity and matter, the accursed, 
the Christian Gospel story is explained as a moral and 
transitory union between a divine a'on and the concrete 
personality of Jesus, or again, by a simple semblance of 
humanity. (6) Neither the passion nor the resurrection of 
Christ is therefore real ; the future of the predestinate does 
not permit of the resurrection of the body. (7) The divine 
element which has strayed into humanity, that is, the pre- 
destinated soul, has no solidarity with the flesh which 
oppresses it. Either the flesh must be annihilated by 
asceticism (rigorism), or at least the responsibility of the 
soul, for the weaknesses of the flesh must be denied 
(libertinism). 1152 This analysis of Gnosticism shows its 
parentage in broad outline. This philosophy had perforce 
1182 L, Duchesne, lac. cit. 
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to be eclectic deriving as it did its root ideas from Hellenic 
and Hindu beliefs dominant in the place of its origin. 1153 
Gnosticism possessed great vitality. Though persecuted 
in the Christian Church, it persisted by taking refuge under- 
ground. For a thousand years, writes Workman, we find 
it living a subterranean existence, ever and anon coming to 
the surface in some new form — usually stigmatised as 
“ heresy” in the Christian Church — the roots of which lie 
deep in the older Gnosticism, or rather in the religions 
older even than Gnosticism to which Gnosticism was 
so largely indebted. In the third century, it appears in 
the formidable movement known as Manichseism, so called 
from Mani, the founder of the sect. Born at Ecbatana, 
about 215 A.D., Mani came of ancient Persian stock, 
but being brought into close contact with certain of the 
Gnostic sects — the Elkesaites and the M and seans, the 
latter of whom regarded John the Baptist and not Jesus as 


H. B. Workman, in his Christian Thought to the Reformation 
(1911), describes Gnosticism as an eclectic philosophy of religion, 
chiefly Hellenic in character, though in union with many Oriental ele- 
ments, cosmical speculations and mystic theosophy similar to what we 
find in Hinduism. This description errs in laying greater stress on 
the Hellenic rather than the predominantly Hindu elements which lie 
imbedded in Gnosticism. For instance, among the Gnostics, the 
formula, “ I am thou, and thou art I,” which finds expression in 
Badarayana’s text : A/metitupagachchanti grahayanticha ( Brahma - 
Sutt as, IV. 1. 3.), itself being based on well-known Upanishadic 
texts, was common. It indicates that belief in the merging of the 
separate individuality in the Supreme Existence was a cardinal 
article of faith among the Gnostics. Lassen has remarked in his 
Indian Antiquity that “the Hindu elements in the Gnostic systems 
were derived from Buddhism and exercised a considerable influence 
upon the spiritual life in Alexandria.” And this remark is the more 
noteworthy because Lassen stoutly denies that ancient India ever 
affected Hellenic thought. The Gnostics anticipated what the Neo- 
Platonists succeeded in achieving. Their main idea seems to have 
been to reconcile speculative and revealed religion by systematising 
the symbols of transcendental and mystic thought. They failed to 
digest what they borrowed from Oriental thought, largely domin- 
ated by Hindu philosophical and cosmological ideas. 



814 


INTRODUCTION 


the true prophet— he was largely influenced by their tenets 
and doctrines. He regarded himself as the last and great- 
est of a series of prophets, including Adam, Noah, Abraham 
and the phantom Christ, and described himself as the 
“ leader,” “ ambassador” and “ Paraclete ”. His religion 
was one of physical redemption, and admits the worship of 
no personal redeemer. As may be imagined from its head- 
quarters being in Babylon, its doctrines were in the main 
akin to the old Babylonian native religion, modified by 
Zoroastrian dualism which ascribes the created universe to 
two antagonistic principles, one essentially good, and the 
other essentially evil — with some admixture, especially in 
the West, of the Gnostic Christianity as developed by 
Basilides and Marcion. Partly owing to their minute and 
strict asceticism and their rigid morality, and partly also, 
as Harnack observes, to the great number of “ the cultured 
who sought for a rational and yet, to some extent, Christian 
religion, and who had exalted free inquiry, especially as 
regards the Old Testament, into a battle-rag,” Manichmism 
attained to a great position in Christian circles, especially 
in North Africa, and even claimed, for a time, Augustine 
among its votaries . 1154 

Thus the practical effect of the preaching of St. Paul 
and the Gnostics was to displace the Old Testament and to 
concentrate attention on the Christ idea rather than on 
the personality of Jesus. St. Paul declared the Old 
Testament was fulfilled and replaced by a new religious 
development. Marcion entirely eliminated the Old Testa- 
ment as obsolete and made the New Testament the book 
of the Redeemer. Marcion became “ the real creator of 
the Christian Scripture, which was entirely detached from 
the Hebrew spirit and background.” “ It is,” says Mr. 
Melamed “ a purely oriental creation, teeming with 
oriental myth, which it stresses in preference to dogma. 
Both his metaphysics and his ethics betray his Hinduistic 
and Parseeistic {i.e., Zoroastrian) leanings. Jehovah, whom 
he identifies with evil, can be o vercome only through the 
1184 See Workman, lac. cit. 
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subjugation of the senses. This repression necessitates self- 
denial, asceticism and celibacy. His doctrine represents 
the ancient struggle between Oriental universalism and 
Occidental individualism.” But Marcion did not completely 
free Christology from Hellenistic influences. St. Paul had, 
by Hellenizing Christianity, prevented its complete 
Oriental ization. Mani still further orientalized Christianity 
and as we have seen threatened the very existence of 
Christianity by his dualism. St. Augustine, though he came 
under Mani’s influence, later left him and asserted himself 
a devotee of the Church. His opposition to Pelagius 
(400-418 A.D.) shows him in the light of one who desired 
to make his own theology safe for the Church. A favourite 
principle with Pelagius was the declaration, “ I ought, 
therefore, I can ”. He stood for a rational idea of God. 
In his view, Augustine’s doctrine of total depravity and 
of the consequent bondage of the will, cut the nerve of all 
human effort. He insisted, accordingly, that man is able 
to do all that God commands. In keeping with this, he 
denied original sin, holding that since obligation implies 
ability, the power of choosing the good exists after the 
Fall precisely as before it. It is apparent that these positions ' 
rest upon a theory of freedom quite different from St. 
Augustine’s. Augustine believed in freedom in the ordi- 
nary actions of life, but taught that in its highest form, as the 
power to keep God’s law, freedom is a lost gift, which only 
grace can restore. By freedom Pelagius meant an equipoise 
of the will, which enables us at any time, whatever our 
previous history may have been, to choose between the evil 
and the good. The condemnation of Pelagius by the Council 
of Ephesus in 431 A.D. meant the acceptance by the Church 
of St. Augustine’s doctrine of pre-destination, which later 
became a matter for hot dispute in the Christian Church. 1155 

1158 See J. H. Blunt, Dictionary of Sects (1903) ; also the 
Protestant Dictionary. Semi-pel agianism, a modified form of 
Pelagianism, was a reaction against the Augustinian views of pre- 
destination and grace. This was also condemned in 529 A.D. See 
Blunt, loc* tit. and the Protestant Dictionary , and Catholic Dictionary . 
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Philosophically f his doctrine is eclectic and a combination 
of Aristotelianism, Stoicism, and Neo- Platonism. “ In 

its final form,” says Mr. Melamed, “ his God-idea is 
reminiscent of Plotinus, Philo and many of the Gnostics. 
It is the timeless, .attributeless, intangible oneness, removed 
from all reality and is a dead deity. It is as bereft 
of will or intellect as Buddha’s Brahma, Philo’s Theos 
and Spinoza’s Deus.” It was this neo-Platonic God- 
doctrine, the Western echo of the Brahman doctrine, 
which crowded Manicheeism out of St. Augustine’s head 
and brought him close to the Christ idea of St. Paul. Me 
must be ranked a neo-Platonic monist rather than a 
monotheist. He identified God with being per se. God is 
unknowable because He has no attributes and I le is un- 
knowable because we can know nothing about Him. Our 
knowledge of Him is purely negative. We only know that 
He is not identical with any of the phenomena of nature 
or mind. Since He is everywhere He is also in man’s mind 
and hence it has some perception of Him. It can have a 
premonition of Him, although it cannot visualize Him. 
Our initiative knowledge of Him cannot be expressed in 
words. He cannot be even called the unspeakable, for in 
doing so, we already speak of Him. St. Augustine, 
following Plotinus, uses only negative formula) to indicate 
God’s ineffability. Though he speaks of the triune God, 
and as such makes Him appear tangible, he speaks of 
Him as inexpressible, indefinable and unknowable. Like 
the One of Plotinus, his God also transcends time. Time 
is the measure of corporeal motion and where there is 
no corporeal motion there is no time. In God, however, 
there is no-motion and so there can be no experience 
of time. God can, therefore, only know the present. 
He is pure being and for Him whatsoever is only is. 
How a dynamic world could be created by a static God, 
is not explained by St. Augustine. Holding, as he 
does, conflicting views drawn from Old Testament, Plato- 
nic and Stoic sources, he holds that the world has not 
always existed; that it was created out of nothing in a 



INTRODUCTION 


817 


given moment; and that with its creation, motion and 
time began. The purpose of creation in the economy of a 
static God is, however, not indicated by him. While 
he denies intellectuality to God, he asserts that God created 
the world by an act of his own free will. While he does 
not explain God's relationship to this world — 'or its reality 
— he yet paints a detailed picture of creation. While 
he describes Him as bare being, he individualises Him 
suddenly and evolves the doctrine of the Trinity. As Mr. 
Melamed puts it, Augustine “ attempted to synthesise the 
impossible — Biblical individualism and neo-Platonic univer- 
salism,” derived, as above shown, from Hindu sources. 
The latter theory he owed to Plotinus, in whose doctrine of 
the three hypostases of the divine, a Trinity theory is 
clearly to be seen. St. Augustine gave form to what was 
vague in Plotinus. Though the founder of the Western, he 
developed an Eastern trend of thought. His denial of the 
reality of the world made him arrive at the very doctrine of 
self-denial and asceticism, which Buddha had preached long 
before him. Similarly, the development of the Logos 
doctrine — derived from the Neo-Platonists — marks the 
abandonment of the idea of the Old Testament individual 
God in favour of the Hindu idea of Parabrahman and all it 
connotes — an idea with which Plotinus and his successors 
were fully acquainted. This is what Mr. Melamed, in his 
eloquent language, describes as “the triumph of Eastern 
mysticism over Western rationalism”. It must be added 
that Mr. Melamed invites pointed attention to the similarity 
in views between St. Augustine and Buddha. Thus St. Au- 
gustine’s doctrine of self-denial and asceticism is reminiscent 
of Buddhism ; he denied freewill like Buddha ; he held that 
the conduct of man is the necessary fruit of either a good or 
a bad tree, against which Mr. Melamed quotes the doctrine 
of Buddha that man is the fruit of a tree ; his static God is 
like that of Buddha; his doctrine of predestination is only an 
exaggerated form of Buddhistic determinism applied to reli- 
gious life . 1186 The doctrine that God alone is reality made 

1188 Melamed, loc. cit., 350. 

82 v 
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little of man. Man had to surrender himself to God, losing 
his own personality. Not only St. Augustine but mediaeval 
philosophers generally held fast to this idea in some form. 
The goal of man thus became — a return to God. The idea 
of self-surrender led not only to the exalting of ascetic life 
—the renouncing 5f worldliness and concentration on Godli- 
ness — but to the development of the doctrine of grace, 
without which mere surrender was powerless. Both these 
ideas of self-surrender and grace were Hindu and they had 
become inextricably bound with the patristic and scholastic 
philosophy of a Mediaeval Europe. Though the influence 
of the East upon the West had slackened, if not ceased, 
by the third century A.D., it had succeeded, as Mr. Melamed 
remarks, “ in putting a set of ideas into circulation which 
were to overwhelm the Western minds for more than a 
thousand years ”. Among these ideas were the two which 
have been mentioned above. “Union with God or with 
Christ” is a reverberation of “ the Buddhistic yearning for 
Nirvana” which itself is an echo of the older Upanishadic 
doctrine of the union of the soul with Brahman. In its 
mystical fervour, the Western Church excelled the Eastern. 
The representatives of the Greek Church recognized in 
Christ the Trinitarian figure — but his place in the God- 
head was still a matter for theological speculation or dispute. 
In the Roman Church, St. Augustine introduced the new 
doctrine of “living in Christ” as a personal matter. St. Paul 
had said, “ Let the same mind be in you which was also in 
Christ Jesus.” St. Augustine pushed this mystical doctrine 
to its logical conclusion. “ God became man,” he says, 
“ to be to us an example of humility, to show us God's love, 
and to help us to realize and to hold in our hearts that the 
self-abasement in which it pleased God to be born of a 
woman, to be scorned, rejected and put to death by man, 
is the best remedy for an inflated pride. He was crucified 
and now it depends upon thee to take his poverty upon 
thyself : far from thee He lived, but in poverty He comes 
nigh unto thee.” To Augustine and the Western Church, 
Christianity thus was no longer a definitely defined religion, 
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but transformed into a “ mystical state of mind, expressing 
itself in tbe love for humiliation, scorn, suffering, and con- 
tempt for worldliness”. Asceticism accordingly became a 
known institution and a means to an end, the way to salvation. 
St. Bernard, who is commonly represented in art as bearing 
the implements of Christ’s passion and who is one of the 
grandest figures in the Church militant and founded a 
hundred and sixty monasteries, turned this negative mysticism 
into a positive one. He, indeed, awoke Europe to a second 
Crusade, dealt death-blows all round to no end of “heretics”, 
and declined all honours to himself, content if he could 
only awake some divine passion in other men. He inculcat- 
ed the doctrine that it is the duty of the Christian believer 
“to have a part in Christ by having a part in His sufferings”. 
This theme of his became the primary motive of piety in the 
Christianity of the west of Europe for many centuries after 
him . 1157 One who follows the Redeemer in poverty, who is 


1157 St. Bernard lived and laboured between 1091-1174 A.D. 
He was a Cistercian and founded a monastery in 1115 A.D. at 
Clairvaux, a village in France, situated on the Aube, where he lived 
and lies buried. He is for this reason often called St. Bernard of 
Clairvaux, to distinguish him from others of the same name. The 
Cistercian Order to which he belonged was founded by Abbot 
Robert in 1098 A.D. at Citeaux, near Dijou. This Order followed 
the rule of St. Benedict, who reformed the Order after it had lapsed. 
St. Benedict (480-543 A.D.) was the founder of western monachism. 
Born near Spoleto, in Central Italy, he left home at 14 ; passed 
three years as a hermit in a cavern near Subiaco to prepare himself 
for God’s service ; was appointed to an abbey, but left it ; founded 
twelve monasteries of his own ; composed the “Regula Monachorum”, 
which formed the rule of his Order. The famous Order of monks 
called Benedictines was founded by him and followed his rule ; its 
cradle was the celebrated monastery of Monte Casino, near Naples ; 
as an institution it reckoned among its members a large body of 
eminent men who in their day rendered immense service to both 
literature and science, and were, in fact, the only learned class of 
the Middip Ages ; they spent their time in diligently transcribing manu- 
scripts and thus preserving for posterity the classic literature of 
Greece and Rome. St. Benedict’s life shows the severely ascetic 
form that Christianity took, a form which is indicative of the 
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tireless in deeds, penitence and asceticism, and excels in 
self-denial, is assured of communion with the Redeemer. 
This desire for a union with Christ translated into human 
terms means the emptying of one’s self of all human desires, 
of overcoming one’s senses, and of attaining beatitude. “This 
beatitude is the Western term for the Eastern Nirvana.” 
The scholastics, who tried to reconcile dogma with thought 
and faith with reason, still further developed this subjective 
religiosity. They aspired not merely to a union with Christ, 
but to the absorption of the soul by the triune God. Only 
by becoming part of God, the Father Himself, can exist- 
ence be made a true reality. The celebrated Duns Scotus 
(fourteenth century A.D.) who proclaimed the Will against 
Understanding (put forth by his contemporary Thomas 
Aquinas) as the principle from whose spontaneous exercise 
he derived all morality, taught that this union requires the 
complete surrender of the will. Only in this manner can 
the soul be merged with God. “ This de-individualization 


influence exercised over Christianity by Buddhistic impulses 
and ideals, which were exclusively Upanishadic in character. As 
Professor Max Mfiller put it, Buddhism is nothing more than the 
Upanishads applied to social life. “The Upanishads are,” he 
says, “ to my mind the germs of Buddhism, while Buddhism is in 
many respects the doctrine of the Upanishads carried out to its last 
consequences, and, what is important, employed as the foundation of 
a new social system. In doctrine, the highest goal of the Vedanta, 
the knowledge of the true Self, is no more than the Buddhist Sam- 
yaksambodhi ; in practice the Sannyasin is the Bhikshu, the friar, 
only emancipated alike from the tedious discipline of the Brahmanic 
student, the duties of the Brahmanic householder, and the yoke of 
the useless penances imposed on the Brahmanic dweller in the forest. 
The spiritual freedom of the Sannyasin becomes in Buddhism the 
common property of the Sangha, the Fraternity, and that Fraternity 
is open alike to the young and the old, to the Brahman and the 
Sudra, to the rich and the poor, to the wise and the foolish. In fact 
there is no break between the India of the Veda and the India of the 
Tripitika , but there is an historical continuity between the two, and 
the connecting link between extremes that seem widely separated 
must be sought in the Upanishads .” — Preface to the Sacred Boohs of 
the East , (1879), pp. li-lii. 
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of man, forming as it does the high water-mark of mediaeval 
Christian universalism, became,” writes Mr. Melamed, 
“ the driving force of Christian piety of the Middle Ages. 
Surrender, relinquish, became the cry word of mediaeval 
mysticism; everything is meaningless,, worthless, and 
unreal, and only Christ, or, as the ancient Hindu said, 
Brahma {i.e., Brahman) is real • • • • stupefied by the con- 
stant disaster called ' life’, he surrendered. ” 

This passion for “surrender” receives a higher definition 
in the profoundly mystical Meister Eckhart. Born about the 
middle of the thirteenth century, he entered the Dominican 
Order and rapidly attained to a high position in the Church. 
But his daring speculations attracted attention and he was 
arraigned for “ heresy ” in 1325 A.D. but finally acquitted. 
A couple of years after his death in 1327, his writ- 
ings were condemned as “ heretical ” by a Papal bull. 
He owed much to Thomas Aquinas, whom he usually 
introduces as “ Master ”, though he differs from ’ him in 
certain respects. Mr. Melamed refers to him as “a full- 
fledged pantheist ” as one “ whose doctrine resembles the 
metaphysics of Sankara ”. Both these descriptions seem 
to lack foundation. For one thing, Eckhart is only semi- 
pantheistic in his idealism and as regards his “ meta- 
physics ”, he more nearly is of the view of Sripati and 
Ramanuja than Sankara, as will be shown below. Distin- 
guishing between “ the Godhead ” and “ God ” he describes 
Godhead as the abiding potentiality of Being, containing 
within Himself all distinctions as yet undeveloped. He, 
therefore, cannot be the object of knowledge, nor of worship, 
being “ Darkness” and “ Formlessness ”. The Triune God 
is evolved from the Godhead. The Son is the Word of the 
Father, His uttered thought ; and the Holy Ghost is the 
“Flower of the Divine Tree”, the mutual love which 
unites the Father and the Son. The universe is the 
expression of the whole thought of the Father ; it is the 
language of the Word. He says that “ Nature is the 
lower part of the Godhead ” and that “ Before creation, 
God was not God This is not crude pantheism, for he 
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argues that without the Son the Father would not be God, 
but only undeveloped potentiality of being. He insists 
that the generation of the Son is a continual process. The 
three persons are not merely accidents and modes of 
the Divine Substance, but are inherent in the Godhead. 
And so there could never have been a time when the Son 
was not. The generation of the Son necessarily involves 
the creation of the ideal world ; for the Son is Reason, and 
Reason is constituted by a cosmos of ideas. When creation 
and the world which had no beginning are spoken of, what is 
meant is. not the world of phenomena, but the world of 
ideas. The ideal world is the complete expression of the 
thought of God and is above space and time. Eckhart 
calls it “ non-natured nature ”, as opposed to “din gem turte 
nature ”, the world of phenomena. The Neo-PIatonists 
subordinated that which emanates to that from which a 
thing emanates from, e.g., the rays to the sun, as they 
recede from the central focus ; but Eckhart does not sub- 
ordinate the Son to the Father nor the Holy Ghost to the 
Son. The Son is the pure brightness of the Father’s 
glory, and the express image of His Person. “ The eternal 
fountain of things is the Father ; the image of things in 
Him is the Son, and love for this image is the Holy 
Ghost. ” All created things abide “ formless ” {as possi- 
bilities) in the ground of the Godhead, and all are realized 
in the Son. Since subordination is denied, Eckhart seems 
more pantheistic. His intelligible world is really God 
— it is the whole content of the Divine mind. But he does 
not seem to have landed himself into pantheism completely. 
This seems clear when we consider his conception of the 
relation of the phenomenal world to the world of ideas. 
He offers the Christian dogma of the Incarnation of 
the Logos as a kind of explanation of the passage of 
“ prototypes ” into “ externality ”, When God “ speaks ” 
His ideas, the phenomenal world arises. This is an in- 
carnation. But the process by which the soul emancipates 
itself from the phenomenal world, is also called a “be- 
getting of the Son ”. Thus the whole process is a circular 
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one — from God and back to God again. Time and 
space, he says, were created with the world. Material 
things are outside each other, spiritual things in each 
other. But these things, as Dean Inge remarks, do not 
make it clear how Eckhart accounts for the imperfections 
of the phenomenal world, which he does not explain, as 
the Neo-Platonists did, by a theory of emanation. The 
difficulty cannot be solved by a recourse to modern theories 
of evolution. The idea of the world history, as Dean Inge 
points out, as a gradual realization of the Divine personality, 
is not to be seen in Eckhart. Nor are there any indications 
in it of the doctrine that the human mind is a necessary organ 
of the self-development of God. The “ necessity ” which 
impels God to “beget His Son” is not a physical but a 
moral necessity. “ The good ”, he insists, “ must needs 
impart itself. ” His view of the world, accordingly, is 
much nearer to acosmism than to pantheism. He sees in 
phenomena, only the negation of being, and it is not clear 
how he can also regard them as the abode of the imma- 
nent God. Dean Inge suggests it is probable that, like 
the thinkers of his time, Eckhart did not feel himself 
obliged to give a permanent value to the transitory and that 
the world interested him only to the extent that it served as 
the temporary abode of immortal spirits. He also hints that 
the stress Eckhart laid on the Christ aspect rather than 
the Jesus was due to the same feeling. Eckhart attaches 
no importance to the personal life of Jesus not because 
he does not believe in the miraculous but because he 
thinks that the Divine process in the “ everlasting Now ” 
is a fact of much greater value than any occurrence in the 
external world can be. This may be so, but there is no 
denying that the emphasis laid on the Christ aspect was 
not only in agreement with the view-point of his con- 
temporaries but was also in keeping with his own moods on 
certain occasions when it was pronouncedly under the influence 
of Asiatic doctrines. His doctrine of immanence is distinctly 
Hindu. According to him, the human soul is a microcosm, 
which in a way contains all things in itself. At the “ apex of 
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the mind ” there is a Divine “ spark ”, which is so closely 
akin to God that it is one with him, and not merely united 
to Him. This is what other scholastics and mystics called 
the residue and the Neo-Platonists the scintilla. Eckhart 
suggests this as the true Wesen of the soul, into which all 
its faculties may be transformed . 1138 Eckhart, however, 
is not clear in regard to his teaching about it. He calls 
it at first the “ ground of the soul ” and says it is created 
and describes it as being only the medium by which God 
transforms us to Himself. But his later view is that 
it is uncreated, the immanence of the Being and the Nature 
of God Himself. The latter view was adopted by his 
successors, with or without qualification. This spark, 
according to Eckhart, is the organ by which our person- 
ality holds communion with God and knows Him. It is 
with reference to it, as Dean Inge aptly reminds, that 
Eckhart uses the phrase which has so often been quoted 
to convict him (so unjustly and so groundlessly, one need 
hardly add) of blasphemous self-deification — “the eye 
with which I see God is the same as that with which He 
sees me The “ uncreated spark ” is really the same as 
the grace of God, which raises us into a Godhead. But, 
says Eckhart, “ this grace is God Himself acting like a 
human faculty in the soul, and transforming it so that man 

H5S Qf the Sutra A mSdnanSvyapadeiat and Sankara’s com- 
ment on it, II, 3. 43. According to Sankara, this Sutra propounds 
the theory that “ the soul must be considered a part of the Lord, 
just as a spark is a part of the fire ”. Ramanuja likewise states 
that this "Sutra declares that the soul is part of Brahman” 
(II. 3. 42) and raising the objection later on in the Sfitra ApkAasmar- 
yate (II. 3. 44) that if the soul is a part of Brahman, all the imperfec- 
tions of the soul are Brahman’s also, he states that the next Sfitra 
PrakaSadivattu mtvamparafr (II. 3. 45) meets this objection. Com- 
menting on this Sutra, Ramanuja remarks that " the individual 
soul is a part of the highest Self ; as the light issuing from a 
luminous thing such as fire or the sun is a part of that body ”, 
etc. The idea that the world is created from and by Brahman 
as the web from the spider and as sparks from the fire, is seen 
in Upanishadic texts. Brihad. Up a „ II. 1. 20; Sveta. Ufa., VI. 10; 
Mandii. Upa ., I. 1. 7 ; II. 1. I. , 
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himself becomes grace. ” The exposition' of the doctrine 
shows that Eckhart laid much stress on it. “ There is 
in the soul,” he says , 1150 “something which is above the 
soul, Divine, simple, a pure nothing ; rather nameless than 
named, rather unknown than knowp. Of this I am 
accustomed to speak in my discourses. Sometimes I have 
called it a power, sometimes an uncreated light, and 
sometimes a Divine spark. It is absolute and free from 
all names and all forms, just as God is free and absolute 
in Himself. It is higher than knowledge, higher than 
love, higher than grace. For in all these there is still 
distinction. In this power God doth blossom and flourish 
with all His Godhead, and the Spirit flourisheth in God. 
In this power the Father bringeth forth His only-begotten 
Son as essentially as in Himself; and in this light ariseth 
the Holy Ghost. This spark rejecteth all creatures and 
will have only God, simply as He is in himself. It rests 
satisfied neither with the Father, nor with the Son, nor 
with the Holy Ghost, nor with the three Persons, so far as 
each existeth in its particular attribute. It is satisfied 
only with the super-essential essence. It is determined 
to enter into the simple Ground, the Still Waste, the 
Unity — where no man dwelleth. Then in it is satisfied in 
the light ; then it is one ; it is one in itself, as this 
Ground is a simple stillness, and in itself immoveable ; 
and yet by this immobility are all things moved. ” It is 
God that worketh in us both to will and to do His good 
pleasure ; but our own nature and personality remain in- 
tact. It is plain that we could not see God unless our 
personality remained distinct from the personality of God. 
Complete fusion is as destructive of the personality of love 
and knowledge as complete separation. This is in fact 
the position of Sripati in his Bhashya in propounding 
the Dvaitadvaita system. 

Eckhart, as will be seen, distinguishes “ the Godhead” 
from “ God This finds its counterpart in well-known 

1159 Dean Inge quotes this passage as perhaps “ the most 
instructive ” in this connection. 
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Upanishadic texts like Sadern saumye,™ 0 Sarvam khalvidam 
Brahma™ 1 etc. The “ Brahman ” or “ Atman ” could 
not be the object of worship, any more than “ the God- 
head” of Eckhart could be. Hence the evolution of a God 
who can be conceived of as the Creator, Preserver and 
Destroyer , 1162 or as the Ruler, Governor and Control- 
ler , 1163 much as Eckhart endeavours to evolve the Triune 
God from the Godhead. The Supreme Being thus 
conceived of in the Upanishads becomes the object of 
worship as he is endowed with divine qualities 116 ' 1 and 
the power of dispensing justice . 1 183 How this led 
eventually to the worship of the Brahman in his Saguna 
form and the manner in which it was to be done is also 
seen in the Upanishads 1 ™ To Eckhart, personality was 
“the eternal ground-form of all true being, and the 
notion of Person is the centre-point of his system”. He 
says that “the word lam none can truly speak but God 
alone ”. The individual must try, as Dean Inge comment- 
ing on this sentence puts it, to become a person, as the 
Son of God is a Person. This is in keeping with 
Eckhart’s view that we could not see God unless our 
personality remained distinct from that of God, and that 
complete fusion would be destructive of love and knowledge 
as complete separation. This stress on personality is 
worthy of note from the point of view of the Upanishads. 
Eckhart in this belief comes nearest to the view of 
RsknSnuja with whom fusion means the keeping distinct of 
personality, though in its elaborated form, Eckhart’s doctrine 
is more nearly in agreement with Srxpati’s. The views 

1160 Chch. Ufa, VI. 2. 1. 

1161 Chch. Upa., III. 14. 1. 

1163 Chch. Upa., III. 14. 1 ; Taitt. Upa., III. 1. 

1103 Brihad. Upa., IV. 4. 22 ; III, 8. 9 ; III. 7. 3. 23. 

1184 Chch. Upa., III. 14. 1, 

U6B Kafka. Upa., III. 9. 

1168 Chch. Upa., III. 14; IV. 10. 5; III. 19. 1; VII. 2. 2; 
Kafha Upa., I. 1-7 ; Chch. Upa. , V. 3-10 ; Brihad. Upa., VI, 2. 9-16 ; 
Chch, Upa., IV, 10-15; VIII. 1-6; V. 11-18 ; III. 1-11; Brihad. 
Upa.) II. 5 ; Pras. Upa., VI. 
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of both Ramanuja and Srfpati are covered by the Brahma- 
Sutras and by the Upanishctds which they sum up. There 
is hardly any need to set out at any length the evidence on 
this point here, and it ought therefore to suffice if it is said 
that the modes of meditation prescribed.pr referred to in the 
Upanishctds refer to the maintenance of this distinctness of 
personality even while declaring spiritual unity 1167 between 
the devotee and the Divinity. Any other mode of meditation 
is discountenanced . 1168 Eckhart’s insistence on Will being 
everything is likewise an echo of teachings of the Upanishads. 

On the doctrine that “ It is in the Father’s nature to 
beget the son and it is the son’s nature to be born ”, 
Eckhart bases the teaching that between God and creature 
there comes about a relationship with mutual surrender 
which is equally essential to both, and that God can do as 
little without man, as man can do without Him. When 
man’s will becomes God’s will, all is well ; but when God’s 
will becomes man’s will, that is perfect. In the first 
instance, man only subjugates himself, and in the second, 
God is born in him and the aim of creation is attained. 
Man, who surrenders his will, becomes by grace what God 
is by nature, and He is as near to us as the water which we 
drink. The doctrine of grace finds a prominent place in 
both Vaishnavism and Saivism and is reflected in the text of 
the Bkagavad-gita : Sarvadkarman parityajya , 11 60 a text, 
on which the whole of the prapatti doctrine has been 
built from very early days in India. The doctrine, as 
taught in the Bkagavad-gita, , is the most tolerant and 
catholic ; it is absolutely free from the sectarianism that has 
marked its growth in Judaism, Christianity and Islam. 

Mr. Melamed and Spinoza. 

In one respect Mr. Melamed has been less than just to 
Spinoza. There is a note of derision in the phrases 


1167 Kafka upa ., I. 6. 

1168 Brihad. Upa., I. 4. 10. 

1188 Bkagavad-gita, XVIII. 66. Also XVIII. 64 ; XVIII. 65 : 
XVIIL 56-57; IX. 29. 
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“ Consumptive Jew,” “ Epileptic Jew,” “ Sickly Jew,” 
“ Lonely Jew ”, " Lonely Dutch Jew ” “ Lonely Jew of 

Amsterdam,” that we find interspersed through his volume. 
At one or two points, he comes very near blaming the Jew 
for his birth (see pp^. 22, 23, 30, 31 and et passim ). Yet he 
was the Jew of whom Matthew Arnold wrote : “ Spinoza led 
a life perhaps the most spotless to be found in the lives of 
philosophers ; he lived simply, studious, even-tempered, kind, 
declining honours, declining riches, declining notoriety. 
Therefore, he has been in a certain sphere edifying, and 
has inspired in many powerful minds an interested admira- 
ration such as no other philosopher has inspired since Plato. 
In my father’s house are many mansions, only, to reach any 
one of these mansions, there are needed the wings of a 
genuine sacred transport, of an immortal longing. These 
wings Spinoza had, and because he had them his own 
language about himself, about his aspirations, and course 
are true, his foot is in the vera vita , his, eye on the beatific 
vision.” Of him, Renan declared at the dedication of a 
statue to him at the Hague, in 1882 : “ Woe to him who in 
passing should hurl an insult at this gentle and pensive 
head ! He would be punished, as all vulgar souls are punish, 
ed, by his very vulgarity, and by his incapacity to conceive 
what is divine. This man, from his granite pedestal, will 
point out to all men the way of blessedness which he found ; 
and ages hence, the cultivated traveller, passing by this 
spot, will say in his heart : ‘ The truest vision ever had of 
God came, perhaps, here.’ ” Earlier than Renan, Heinrich 
Heine (1797-1856) had said that “ the only life with which 
that of Spinoza can be compared is the life of Jesus Christ.” 

Spinoza’s Indebtedness to Hindu Metaphysicians. 

We may now sum up and see how far Spinoza was 
indebted to Hindu metaphysicians for his views. Pythagoras 
and Plato owed much to the ancient Hindus. Hinduism in 
its Buddhistic form spread to the western world and being 
passive in form, it influenced effectively and lastingly west- 
ern philosophical notions. A number of sects, more or 
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less Buddhistic in character, came into being in Palestine 
and influenced Christianity. These sects adopted the funda- 
mental Upanishadic doctrines, which through them passed 
into Christianity. Neo-Platonism and Gnosticism were 
largely shaped by Buddhism and its ^source, the Upa - 
nishads. Among the theories introduced by it into Christi- 
anity is the Logos idea, which helped to shape Christianity. 
Not only is there a close similarity between the lives of 
Buddha and Jesus, but also the main doctrines of Jesus 
recall to mind those of Buddha. These are more than mere 
coincidences. Christianity owes its doctrine of redemption 
to Buddhism. St. Paul carried westward the Logos idea, 
which had been already made familiar in the western world. 
He preached not Jesus but Christ, the Redeemer. His 
God was like Brahman, redemptive in character. His 
doctrine was a form of diluted Buddhism . 1170 His Kingdom 

1170 The following comparison has been instituted between 
Buddhism and Spinozigm : — 

(1) “ What is wealth, honor or lust of senses ?” asks Spinoza 
and answers that they are all optic illusions. Only in salvation 
is their genuine happiness. Buddha said the same 2,300 years ago. 

(2) Buddha understood that the general law of causation does 
not explain or include all the phenomena of life. Like Spinoza, he, 
therefore, resorted to a theory of external and internal causation. 
We may fail to understand external causation, because our knowledge 
is limited and confined to the inter-relation of the phenomena. We 
are, however, absolutely certain that internal causation is in operation 
and that our will determines our acts. Will or Karma is the 
source and kindling point of all our actions and is the only reality. 
“Everything that exists, exists by reason of Cnpiditas,” says Spinoza. 

(3) Both Buddha and Spinoza agree about acosmism, while 
they disagree about causation- Buddha completely denies the phe- 
nomenal world. Spinoza causes it to be absorbed by the noumenal 
world. If the world is not reality, whether because it is flatly denied 
or is absorbed by another world, the problem of the prime mover 
and planner does not arise. 

(4) Buddha’s doctrine of causation, fundamental to his philo- 
sophy, is inter-woven with his theory of determinism, which assumes 
the form of fatalism. In its main features, it resembles that of 
Spinoza. Man is tied to pre-destined forces, from which there is, 
according to Spinoza, no escape. According to Buddha, however, 
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of God was only -a western copy of the Buddhistic Nirvana. 
The mystery of Christ was the mystery of Brahman. 
Marcion, who introduced asceticism into Christianity, 
owed much to Hinduism. His disciples developed the 
Gnostic doctrines,, and set the stage for Mani. Mani was 
frankly anti-Judaic and drew his ideas from Hinduism and 
Zoroastrianism. Simultaneously, the Neo-Platonists, headed 
by Ammonius, Sakkasand Plotinus, developed philosophical 

man has within himself the possibility of redemption. His four 
holy truths are an attempt to attain salvation by piercing the iron 
wall of the law of causation. The possibility of escape from a pre- 
destined life to Nirvana implies a theory of being which is less rigid 
and less immutable than that of Spinoza. Thus Buddha says, “ the 
reality of things is to be found in the oscillations between being and 
non-being.” This is the content of existence. The world is be- 
cause it is, and it is not at the same time. For the simple the world 
is, and for the wise it is not. When it is, it is the source and origin 
of suffering. When it is not, it is redemption and salvation. The 
worlds of Buddha and Spinoza are prisons, but in the one there is 
a crack, and the other is hermetically sealed. According to Buddha, 
redemption is theoretically possible through Nirvana. But, according 
to Spinoza, there is no such possibility as he denies implicitly any 
extra-mundane reality. 

(5) Buddha did not dogmatise about the soul. Life is imper- 
manent and doomed to destruction and consciousness is ever 
changing and is thus transitory. That which is transitory is evil 
and cannot be eternal or soul. Thus Buddha repudiated the con- 
ception of the individual ego and denied the reality of the pheno- 
menal world. Both the world and the individual ego are, according 
to him, in a state of flux. A transitory being, according to him, 
cannot say that it is permanent. So explicit is he on this point that 
Heraclitus, the Ephesian, is said by some to have borrowed his 
idea of the universe being in a constant state of flux from Buddha's 
doctrine. According to Spinoza, when body perishes, the soul is 
necessarily dissolved. 

(6) In the Buddhistic as in the Spinozistic world-picture, 
morality is linked with usefulness. Ethics and morality are 
not based upon God or upon any other metaphysical princi- 
ple, but are inspired by the vision of the goal — Nirvana. Although 
no one commands or admonishes man to be good, yet he 
follows the path of righteousness. He will benefit by it and his life 
will be attended by joy. Buddha often described Nirvlpa as 
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doctrines which were largely Hindu in. character. St. 
Augustine began as a Manichaean and his philosophy was a 
mixture of Neo-Platonism and Gnosticism, with traces of 
Aristotelianism and Stoicism. His God-idea is like the attri- 
buteless of Brahman. His doctrine of pre-destination is an 
ex agg erated form of Buddhistic determinism applied to 
religious life. His God-idea was adopted by most of the 
mediaeval philosophers. Man’s one goal is his return to 
God — a reverberation of the old Buddhistic yearning for 
Nirvana, itself the product of the Upanishadic doctrine 
which inculcated the union of the soul with Brahman. The 
central doctrine in Christian mysticism represents no more 
than this panting after union. The theories of self-surrender 
and grace are aspects of the same doctrine and these aspects 
were developed by St. Bernard and Meister Eckhart in a 
manner highly suggestive of the Hindu teaching of mukti, 
which is deep down in the Upanishads. The very ideology of 
medieval Christian mystics is reminiscent of the Upanishads. 
Christian universalisln of the mediaeval era which made life 
in Christ the leading theme, finds its basis in the Upanisha- 
dic doctrine which makes the Brahman the one Reality. 
Spinoza, who drew as much from the Rabbinical as from 
the Neo-Platonic sources and the teachings of Descartes, 
owed thus not a little to those who contributed to the 

a union with the cosmic principle Brahman; as such it is identical 
with Spinoza’s amor Dei intellectualis . Thus the main features of 
Spinoza’s system, with but few exceptions, can, in the opinion 
of Mr, Melamed, be traced to Buddha, and his background, the 
Upanishads . (Melamed, loc, cit., 256, 274.) 

Goethe thus describes the lesson he found in Spinoza : — “ The 
whole of our education and experience bids us to renounce and 
resign : ‘ Dass wir etitsagen sollknJ* The problem of man’s life is to 
reconcile himself to this. One ready way is the superficial way of 
the many to proclaim that all things are vanity. But the path of 
wisdom, sought only by a few, is to cut short the pains of resigna- 
tion in detail by a resignation once for all ; to rest one’s mind on 
that which is eternal, necessary, and uniform, and possess ideas 
which remain undisturbed by the contemplation of a transitory 
world.” This was the secret of Spinoza to Goethe. (See Pollock, 
loc, ciL, 370.) 
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building of the. teaching of the Neo-Platonists and Plato* 
nists and Pythagoreans even. The dissemination of the 
teachings of the Upanishads, whether directly through the 
Alexandrian propounders of Neo-Platonism, or the Gnostics 
or the still earlier schools represented by Plato and Pytha- 
goras or indirectly'through the medium of Buddhism, which 
spread through the length and breadth of Asia and became 
particularly dominant in Asia Minor and Palestine, forms 
thus a not negligible foundation not only for medieval 
Christian philosophy but also for the philosophy of Spinoza. 
Except on this basis, neither the central idea of medieval 
Christian philosophy nor of the philosophy of Spinoza — the 

union of man with the order of the world, i.e., with God 

can be traced back to its original source. 

Mr. Melamed’s Views Examined. 

Such in very brief is the line of argumentation suggested 
by Mr. Melamed. The grounds on which it is based may not 
be new. The presentation of his case is Slaborate, though not 
always adequate ; in some parts, it suffers from a lack of first- 
hand knowledge of Hindu sources of philosophical learning. 
Though this be so, it must be acknowledged that Mr. 
Melamed has done well in drawing pointed attention to the 
fact that the foundations of Christian philosophy, if not belief, 
are not far removed from the doctrines so definitely con- 
ceived of in the Upanishads and so scientifically synthetised 
in the Sutras of Badarayana. This, however, is not to say 
that agreement is possible in every view propounded by Mr. 
Melamed or in every suggestion thrown out by him in his 
highly , recondite and vastly learned volume. His idea of 
dead or static Brahman, for instance, stresses an aspect 
which can at all be true only from one view-point of the 
teachings of the Upanishads. Even in that case, it is only 
theoretically so. His suggestion that a “static” Brahman of 
the Upanishads led to the conception of a “ static ” God in 
the hands of Spinoza, seems equally unsustainable. This 
latter statement does, in fact, serious injustice to Spinoza. 
Nature or God as conceived by Spinoza is all-comprehensive, 



INTRODUCTION 


833 


infinite or perfect, so that there is nothing outside of the 
cosmic system, nothing supernatural. Nature, moreover, 
according to him, is not static but dynamic, exercising all 
existing forms of energy. Each ultimate kind of energy 
is described an attribute of God . 1171 Then, again, his 
criticism that a “passive ” metaphysical idea which incul- 
cates “ passivity and eternal peace ” lends to the de-individu- 
alizing of man and ends in “ brutality and despotism”, cannot 
prove acceptable. Expanding his view-point, Mr. Melamed 
says that “ Spinoza’s theory of the State and Buddha’s in- 
difference to the brutality of the caste system support the 
implication that causation as the only reality extends the 
realms of brute nature to the realm of human history. In 
the worlds of Spinoza and Buddha, man, overawed by the 
eternal immutable law, vanishes from the picture. And 
with him disappear all that revolves about man — history, 
ethics, politics, jurisprudence, social service, and true 
philanthropy. All that remains is the ceaselessly revolving 
wheel of fate which stares at the puppet show called human 
life .” 1172 If this were really so, it would be truly appalling. 

1171 Mr. Melamed’s statement that “ philosophical thought in 
India is either non-dualistic or purely monistic (pp. 21, 40),” is too 
sweeping in character and betrays a lack of first-hand knowledge of 
Indian systems of philosophic thought which, it is but right to add, 
colours his whole study. He later qualifies his statement (see p. 253) 
by saying that “ Monism was not the only religious expression of 
ancient India” and instances the Sankhya school of thought, which 
he describes as “ one of the most important philosophical groups in 
India,” which “ propounded the absolute dualism of mind and 
matter”. But his complaint is that “ even the adherents of this 
system regarded knowledge as only a means to salvation”. 

1172 Elsewhere Mr. Melamed remarks that “like all true Eastern 
mystics, Spinoza was interested not in man, but in the forces of 
eternity,” p. 232. As to Buddha, he writes in the Introduction : 
“ Buddha, too, was not concerned with the lot of the lower castes” 
p. 13-14. These criticisms form the central parts of Mr. Melamed’s 
work. His description of the State as conceived of by Spinoza 
reminds one of Vico’s characterization of it as “ a city of hucksters”, 
because of its alleged lack of the sense of duty. But this seems 
a piece of superficial criticism. 

53 t 
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But fortunately for us, it does not appear to be a correct 
reading of either Spinoza’s political theory or of the 
Hindu caste system or of caste in the Buddhistic or the Upani- 
shadic view. As Professor Watson points out, Spinoza holds 
that the State is the great means by which man is freed 
from “ the wretched and almost brutish existence ” which is 
spent by those “ who live in a state of barbarism without a 
political order of life It is true that the State cannot 
determine the whole life of man ; there are spheres and 
interests which lie beyond it ; nevertheless there is much 
which only a State can do, and it is one of the most 
important means of human happiness. From what source 
then does society derive its powers or rights ? “ The answer 
of Spinoza,” remarks Prof. Watson, “ is that man has a 
natural right which is coextensive with his power over 
things. The power is by no means unlimited, because 
each individual being is only a part of a whole order or 
system which is constituted by the essential nature of God. 
The good of man is that which will contribute to his 

greatest welfare or happiness The only way to make a 

man better is to give him reasons for changing his opinion. 
The society which by its laws encourages industry, enter- 
prise, honesty and thrift, supplies to its citizens adequate 
reasons for regarding these qualities as for their good .... 

The end of the State is to make men free, that is, to 

induce them to live according to reason, and it can only 
do so by presenting and enforcing certain courses of 
conduct. The individual must obey the law or submit 
to the penalties imposed by the State. If every man fol- 
lowed reason, he would cease to speak of being under 
obligation to obey the law, and would speak only of liberty 
and happiness and the love of his fellows, which is identical 
with the love of God. A law is not properly a command, 
but a rule of conduct which a man prescribes to himself 
or to any other with a view to a certain end. But as the 
true end of life is recognized only by a very few, legislators 
have promised rewards to those who obey the law and 
threatened punishment to those who violate it. It is for 



INTRODUCTION 


835 


this reason that a law has come to be regarded as a 
command. Man is not naturally moral or social, but must 
fight his way towards sociability, and the State is the chief 
moral agency in this contest. In the state of nature men 
are one another’s enemies. But this is only the first state 
of man. Every one desires to live in security and without 
fear ; and this end cannot possibly be attained as long as 
enmity, hatred, anger and guile rule in place of reason. ” im 
Spinoza naturally rejects the view of Hobbes that in 
a state of nature there is “ war of all against all”. He 
holds to the view even in a state of nature, man is a social 
animal and but for his being social, life would have been im- 
possible. In his view, the government is not an alien force ; 
but the best friend that man has in the world. There is no 
antagonism between the individual’s interest and interests 
of the community : “ The status civilis has its natural source 
in the desire to be free from some common fear and to 
remove the common causes of unhappiness. ” The end of 
the State, then, is not to restrain men by fear, and subject 
them to a foreign yoke, but to “deliver each man from 
fear, so that he may be able to live with the utmost possible 
security ; that is to say, that he may maintain in the best 
way his own natural right to exist and to act, without 
doing harm either to himself or to his neighbours .” 111 ' 4 
The State is indeed a necessity, but it is a necessity 
of thought. Spinoza’s theory of the State marks a 
distinct advance upon that of Hobbes, especially in its 
conception of the source of duties. The notion that men 
have rights apart from society is the foundation on which 
Hobbes’ theory of the Social Contract is built. Rights 
are thus divorced from duties and it is supposed that the 
only rights that they possess are those granted to them by 
positive enactment, except certain primitive rights, which 
survive under the new conditions. According to Spinoza, 
there can be no right which does not flow from the 


1178 J. Watson, The State in Peace and War, 92-101. 
1174 Tractatus Politicus , III. 6- 
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consciousness of a common interest on the part of mem- 
bers of a society. Such a right implies recognition by the 
common will. Spinoza’s theory of the State may not, it 
may be suggested, seem to be consistent with itself as 
is, indeed, pointed out with great force by Professor 
Watson - 1173 But to say that it “ extends the realms of 
brute nature to the realm of human history ” seems an 
imperfect generalization of uncertain validity. There is, 
however, reason for this misunderstanding on the part 
of Mr. Melamed. Spinoza carries out unflinchingly the 
fundamental principle of his ethical philosophy, that man’s 
highest good is the result of that conatus sese miservandi 
which is found in all forms of being. Anything like self- 
sacrifice or even , self-blame he rejects. Asceticism is for 
him nothing but a tovva et tristis superset to. The true end 
of all action is to secure the greatest self-satisfaction or 
individual happiness and in this attitude of pure affirmation, 
Spinoza finds the secret not only of the State but of the 
highest form of blessedness. From passion, the motive 
operative in man in his first mind, liberation is to be 
obtained by an enlightened self-interest that leads to identifi- 
cation with the common weal. It is entirely a question of 
the greater enlightenment which comes from the wider 
view of reason. When we bring our own life into con- 
nection with the life of society as a whole, we see the 
irrationality of the narrow view of passion and we seek 
our own good in the common good. 117 " The fundamental 
mistake in Spinoza’s political philosophy as in his general 
philosophy, according to Professor Watson, is “ to conceive 
the bare individual as having a nature apart from society, 
whereas there can be no distinctively moral action except 
in so far as the individual discharges a function in society 
which enables him to minister to the well-being of the 
whole community . 1177 Spinoza was debarred from taking 


1175 J. Watson, loc. tit., 99-101. 
1174 Ibid., 100-101. 

1177 Ibid., 1101-02. 
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this view by his denial of all final causes. Holding that 
man like other beings is determined solely by material and 
efficient causes, “ he can properly speak neither of rights 
nor of duties, both of which imply relation to an end, 
namely, the good of society as a whole.” This does not 
prevent him from tacitly assuming that “human affairs are 
directed to an end as when he says that men seek to secure 
a higher form of civil society. He thinks that a clear 
understanding of the world will lead to an advance from a 
lower to a higher form of society ; and in so doing he 
tacitly assumes that man is determined by the idea of social 
perfection and, not simply by the impulse to secure his own 
well-being.” 1178 

So far as to Mr. Melamed’s misconception of the true 
theory of State as evolved by Spinoza. Next, as to his 
criticism of the Hindu caste system, it is only necessary to 
say a few words here to indicate his radical misunderstanding 
of it. The Upanishads do not, for instance, support the 
position put forward by him. According to the Brihada- 
ranyaka U pant shad 1 ™ which describes the creation of the 
four castes and the law ( Dharma ) in keeping with the specu- 
lations of the period, insists on the essential equality, if not 
oneness, of all castes, each being created as required for 
the good of society, the law being above all. The special 
glorification of the Law which the Brihadaranyaka Upa- 
niskad indulges in, shows that at the time it was composed, 
it was felt that in the eye of the Law all were equal and 
none could pretend to a higher status over another. In 
the Bhagavad-gita, the exaltation of the Dharma is carried 
still further. The position taken in the Brihadaranyaka 
Upanishad is emphasised, if not enlarged. The castes 
have not only their particular qualities but also their 
particular duties. And then we are told 1180 that the per- 
formance of one’s own duty — and duty is throughout 


1178 ibid., 102. 

11,9 Brihad, Upa., I. 4. 10-14. 
1180 Bhagvad-giia, III. 35. 
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stressed in the Gita as nothing else is — though destitute 
of merit is better than the performance of another’s duty 
well discharged. Death in performing one’s own duty 
is preferable, the performance of the duties of others is 
dangerous. The ^theory of creation is referred to in two 
places in the Gita 1181 and these indicate the position of 
the Bhagavad-glta in regard to caste. In the first, Sri 
Krishna says : — “The four-fold division of castes was 
created by me according to the apportionment of qualities 
and duties.” In the second, he enumerates the respective 
duties of the four castes, and then says: — “(livery) man 
intent on his own respective duties obtains perfection. 
Listen, now, how one intent on one's duty obtains perfection. 
Worshipping, by (the performance of) his own duty, 
him from whom all things proceed, a man obtains perfec- 
tion. One’s own duty, though defective, is better than 
another’s duty well performed. Performing the duty 
prescribed by nature one does not incur sin.” As Mr. 
K. T. Telang points out, in the Bhagavad-glta , the duties 
of the different castes do not overlap. In Chapter X, in 
which the best of everything is mentioned, the Brahmana 
is not declared to be the best of castes. On the other 
hand, the King is mentioned as the highest among men . 1183 
The Bhagavad-glta and Buddha agree first in their protests 
against the authority of the Vedas, and second in their 
conception of the true view of the differences of caste. 
The Gita shelves caste, while Buddha rejects it. The Gita 
does not totally root out caste ; but it places it on a less 
untenable basis. In Telang’s view, the Gita is really the 
predecessor of the Buddhist attempt to do away with 
caste. 

Buddha’s attitude towards caste is well brought out 
by his definition of an outcaste, which is illustrated by the 
story of the Chand&la who was re-born in the Br&hman 
world. In the Suita Nipata, in which the story is told, 
we read: “Not by birth does one become an out-caste ; 

1181 Bhagavad-glta, IV. 13 ; XVIII. 41. 

ms Ibid., X. 27. 
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not by birth does one become a Brahman • by deeds one 
becomes an outcaste, and by deeds one becomes a Brahmana. 
Buddha himself is neither a Brahman, nor a king’s son, 
nor a Vessa (Vaisya), but a wandering mendicant.” The 
Suita Nipata again asserts : “ Do not ask about descent, 

but ask about conduct ; from wood, it is true, fire is born ; 
(likewise) a firm muni , although belonging to a low family, 
may become noble, when restrained (from sinning) by 
humility. One who has seen Buddha is appeased, even if 
he be of black colour. ” The Buddhist Sutras maintain 
that the truth proclaimed by Buddha is open to all. Accord- 
ing to the Vinaya texts, members of the four castes 
renounce their names and their lineage when they become 
Buddhist monks. 

The Jaina attitude is equally clear. In the Jaina 
Sutras , the story is told of the monk Harikesa Bala, born in 
the family of Svapakesa, the lowest of lowly castes, convert- 
ing a Brahmana. The self-same Sutras state that a 
Brahmana, Kshatriya, an Ugra or a Chchavi when entering 
the Order is not stuck up on account of its Gotra. Their 
reasoning is direct and simple. If there were only one 
Soul, these could not be of Brahmanas, Kshatriyas, Vaisyas 
and Sudras. This indifference to caste was adopted by 
the Saivas, according to whom, men of different castes 
may become Brahmanas. According to the Vedanta 
Sutras of Badarayana, difference of castes results from the 
soul’s connection with a body, though all souls are part of 
Brahman and equal .” 88 

The alleged “ indifference” of the “ brutality of caste ” 
seems thus not justified ; nor is it the alleged “ brutality ” 
due to his so-called “ passive ” philosophy. Caste has 
bound a whole sub-continent to orderliness and to law ; 
caste has helped the spread of culture ; and caste has meant 
social peace and domestic happiness. Politically it has been 
a great factor in building up a conglomeration of races into 
a single whole. Its so-called rigidity has been both its 


1183 See The Indian Caste System , 55-61. 
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merit and demerit. The accident of birth is stressed, but 
it cannot be said that this bred “ brutality” or cruelty— at 
any rate of the type that has made cruelty to the Negro in 
America a common thing and cruelty towards the jew in 
modern Germany a r great virtue. Racial differences have 
been stressed unduly in these two cases with the result 
that the so-called inequalities bred by the caste system— caste 
signifies difference rather than inequality — in India pale 
into insignificance. Whatever its defects, caste in India 
has helped to “ ensure an amazing continuity, in tradition 
and in the arts and crafts ”. 1181 If it is, as has been 
suggested, atypical example of “introvert” disposition, then 
the credit for tolerance in religion, tolerance in social 
custom and habit, and tolerance in regarding differences 
as natural and even inevitable in some cases should go to 
the philosophy of the Upanishads and to the Buddhistic 
philosophy based on it, which made “looking inward ” a not 
negligible factor in their make-up. It is because that this 
“ looking inward ” has been lacking in 'Europe that, despite 
the spread of culture and the propagation of philosophical 
views, tolerance is still unrecognized in practice even in 
the domains of religion and politics. It is not Spinoza's 
philosophy that is responsible for this defect in European 
character any more than caste can be held responsible for 
the inequalities we see in India, but despite Spinoza’s 
philosophy and despite the doctrine of equality preached 
in the Upanishadic philosophy that intolerance and in- 
equalities exist. In India at least, caste saved the abori- 
gines from destruction, while its absence in other parts of 
the world has only meant their disappearance with the 
approach of immigrant foreign races, as in America, 
Australia, New Zealand and Africa. 

Differing Saiva View-points. 

BhMabhMa thus has not only a long and interesting 
history in India but has also been a favourite theory in the 
West as well. In India, the doctrine has been stressed 

1184 C. G. Seligman in An Outline of Modern Knowledge , 464. 
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again and again by different writers, some of whose writings 
have not come down to us. Its earlier upholders are 
known only by implication in certain of the Brahma Sutras 
themselves or from other stray references to them or their 
theory in the works of the later Commentators. In Sripati’s 
view, it is the doctrine propounded by Badarayana in his 
Sutras that, according to him, is the final truth declared in 
the Upanishads. The object of the Jignydsa suggested in 
I. 1. 1 is nothing more therefore than the declaration of 
this as the final teaching of the U pamshads. As the special 
deity to which he is devoted is Siva, he throughout 
identifies the Absolute with that deity. As there are, 
however, differing Saiva view-points in regard to Upa- 
nishadic Philosophy, it is necessary to distinguish between 
them here. The first of these is the Saiva Visishtadvaita, 
represented by Srfkantha ; the second the Sivadvaita , re- 
presented by Appaya Dikshita; and Vlrasaiva Bheda- 
bheddtmaka Viseskadvaita , propounded by Sripati. Enough 
has been said about "these three view-points but before we 
conclude it seems necessary to refer briefly to the manner 
in which the Absolute came to be identified with Siva 
and what view the later Upanishads took of the doctrine of 
Bkedabhedd itself. 

Rudra the counterpart of Siva in the Rig -Veda. 

In the Big- Veda, Rudra represents Siva, who is not 
mentioned by that name in it. Rudra and Vishnu, though 
eclipsed to some extent by Indra, are still invoked in a 
manner which signifies their importance among the gods of 
the period. Rudra is celebrated in a lesser number of 
hymns than Vishnu, but that does not by any means indi- 
cate that he occupied a position less important than 
Vishnu. In one hymn (I. 8. 8) he is praised as “ the wise, 
the most bountiful and mighty Rudra, who is (cherished) in 
our hearts”. A grateful hymn is sung in his honour to 
obtain gifts “to our cattle, our people, our cows, and our 
progeny”. He is spoken of as “ the encourager of 
hymns, the protector of sacrifices, possessor of medicaments 
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that confer delight.” In another (I. 1(>. 9) he is spoken of 
as “ the mighty Rudra, with the braided hair {Kafnintiu), the 
destroyer of heroes ”, and the Vedic singers offer their 
praises to him “in order that health may be enjoyed by 
bipeds and quadrupeds and that all beings in this village 
may be (well) nourished and exempt from disease ”. He is 
asked to grant happiness and “ freedom from disease and 
exemption from dangers He is praised as “ the 
accomplisher of sacrifices, the tortuous, the wise he is 
asked to remove far from them “ his celestial wrath ”, for, 
they say, “ they earnestly solicit his favour”. They invoke 
him with reverence, as he “ who has excellent food, who 
is radiant, and has braided hair ( K<r pat-din), who is 
brilliant and is to be ascertained (by sacred study), holding 
in his hands excellent medicaments ” and they pray to him 
to grant them “ health, defensive armour, and a (secure) 
dwelling”. They speak of him as “ the father of the 
Mamts ” and they pray : “ Injure not, Rudra, those 
amongst us who are old or young, tvho are capable of 
begetting, or who are begotten, nor a father, nor a mother, 
nor afflict our precious persons. ” Again, they pray : 
“ Harm us not Rudra, in our sons or grandsons, or other 
male descendants, nor in our cattle, nor in our horses ; 
inflamed with anger, kill not our valiant men, for we, 
presenting clarified butter, perpetually invoke thee.” And 
they add : “ Father of the Mamts , bestow happiness. . . . ; 
thy auspicious benignity is the cause of successive delight, 
therefore we especially solicit thy protection.” The 
double aspect of Siva — fierceness and benignity — is here 
significantly brought out. His universal supremacy is 
next expressed thus: “Destroyer of heroes, may thus 
cow-killing or man-slaying (weapon) be far away and let 
the felicity granted by thee be ours; favour us; speak, 
brilliant hero, in our behalf, and grant us — thou art mighty 
over the two (realms of heaven and earth)— -prosperity.” 
The idea re-appears in another hymn (II. 4. 1), in which 
Rudra is spoken of as “ the chiefest of beings in glory ”, as 
“ ^e wielder of the thunderbolt, ” “ the mightiest of the 
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mighty ” and is asked to “ waft ” the singers “ in safety 
over (the ocean) of sin” and to “ repel all the assaults of 
iniquity ”. He is later spoken of in even higher terms. 
“(Firm) with strong limbs, assuming many forms, fierce 
and tawny-coloured, he shines with brilliant golden orna- 
ments : vigour is inseparable from Rudra, the supreme 
ruler and lord of the world.” He is not to be provoked 
to wrath by imperfect adorations ; be is the invigorator of 
sons by his medicinal plants ; he is a chief physician among 
physicians ; he is to be pacified by praises ; worshipped with 
invocations and oblations ; is reverently invoked ; is soft- 
bellied ; of a tawny hue, and handsome chin ; is the showerer 
of benefits ; lord of the Maruts ; supplier of invigorating food ; 
the healer and delighter (of all) ; the dispeller of the sins 
of the gods ; the white-complexioned ; the consumer 
(of sin) ; who is glorified in the illustrious name of Rudra ; 
the bearer of arrows and a bow; the wearer of an adorable 
and omniform necklace ; the preserver of all this vast uni- 
verse ; there is no one more powerful than he ; his javelin 
should be avoided; he is the giver of much (wealth), the 
protector of the virtuous ; he is the cherisher of the world, 
the showerer (of benefits), omnicisent and divine (Rudra), 
etc. (II. 4. 1-1 S). 1185 In another hymn, the universal charac- 
ter of Rudra is even more strikingly brought out. In it, he 
is spoken of as “ the divine Rudra, armed with the strong 
bow and fast-flying arrows, the bestower of food, the invincible, 
the conqueror, the creator, the wielder of sharp weapons” j 1180 
we are told “ he is known by his rule over those of terrestrial 
birth, by his sovereignty over those of celestial (origin)”. 
His are a thousand medicaments (VII. 3. 13). 1187 

us® xhe epithets “ tawny-coloured ” and “ white-complexioned ” 
both appear as descriptions of Rudra in the Rig- Veda (II. 4. 5 and 
8 >. 

Il ' , ° His sharp weapons are referred to again and again. See 
Rig- Veda, VIII. 4. 9, where he is referred to as holding his sharp 
weapons in his hand. 

1187 As to Wilson, he sees little of the Rudra of the Puraaas 
in the Rudra of the Rig- Veda , except his fierceness. As to his 
identification with Siva, Wilson holds that except kapardin no other 
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Identification o£ Rudra with Siva. 

There has been some discussion as to the identity of 
Rudra, the Vedic god. According to Say ana, there is hardly 
any doubt that he is to be understood as Siva. At any rate, 
the Hindu commentators so understood him. Say ana 
defines the name Rudra to mean “ he who makes to weep, who 
causes all to weep at the end of time ”, thus identifying him 
with the destroying principle, or Siva. Wilson suggests that 
“ there is nothing in the hymn (I. 8. 8) to bear out such 
an identification”. On the contrary, he says, “ he appears 
as a beneficent deity presiding especially over medicinal 
plants”. Though this be so there, the Vedic singers show 
fully well that they are afraid of him ; pray to him to remove 
them far from his celestial wrath and beg of him not to 
injure them or their cattle or horses. There is an open 
avowal of his destroying nature in the hymns quoted above, 
though there is an equally frank declaration as to his 
capacity to keep them free from disease. His fierceness 
and his benignity are both acknowledged and it is thus his 
identity with Siva is established. The reference to him as 
the holder of medicaments is also indicative of his identity 
with Siva. According to Sayana, Rudriya is Rudra sam - 
bandhi bheskajam — medicament in relation to or presided 
over by Rudra, conformably to the text Ya te Rudra Shiva 
tanuh , Shiva Vishwah, bkeshaji Shiva , Rudmsya bhes/ia- 
jiti, — whatever are thy auspicious forms, O Rudra, they are 
all auspicious ; auspicious are medicaments, the medica* 
ments of Rudra. In I. 16. 9, Rudra is styled Kapardin, he 
with the braided hair. Kaparda indicates the fata of Siva, 
for which reason Sayana gives as its equivalent jatilaya. 
Even Wilson has to concede that “this looks very like a re- 
cognition of Siva in the person of Rudra”. Rudra is, in 
II. 4. 1, spoken as the “white-complexioned”, shwitiche shwai - 
tyam anchate, he who goes to or obtains whit eness. This 

epithet applicable to Siva occurs in the Rig- Veda- On the other hand, 
Macdonell speaks of Rudra of the Rig - Veda as ** the earlier form of 
Siva”. (See Wilson, Rig- Veda, Introduction; Macdonell, Sanskrit 
Literature , 74). 
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refers to the white complexion of Siva, which evidently has 
its origin in this hymn. Later Western scholars — those 
who came after Wilson — assert that Rudra in the Rig-Veda, 
is the earlier form of Siva. 1188 In the Rig-Veda , the term Siva 
(meaning auspicious) is only used as ,an adjective in the 
sense of bringing good fortune, being gracious. It has even 
been suggested that it is used (in the Rig-Veda ) euphemisti- 
cally. There is no doubt that it is commonly so used in the 
later Vedas, and became his exclusive name in post-Vedic 
times. The transition is well marked in the period of the 
Yajitr- Veda. 

Siva in the Yajur-Veda. 

In the 16th chapter of the Vajasaneyi Samhita of the 
Sukla Yajur-Veda, god Rudra is spoken of by a large number 
of epithets which, later, are peculiar to Siva. To these, in 
the 39th chapter, are added liana (Ruler) and Mahadeva 
(Supreme God), which perhaps indicate the final conversion 
of Rudra into Siva. Evidently, in the special worship 
of Rudra, he was already reckoned the Great God and the 
Ruler of all. Accordingly, we would not be far wrong if 
we assumed that, in the period of the Sukla Yajur-Veda, 
the Rudra of the Rig-Veda, has become Siva, he being 
several times mentioned by the latter name as well as by 
other epithets peculiar to him, such as Sankara, Mahadeva, 
etc. 

Siva in the Brahmanas and the Atharva-Veda. 

In the first part of the Gopatha Brahmana attached to 
the Atharva-Veda, we find mention of Siva, which would 
seem to show that in post-Vedic times, if not already in the 
Brahmana period (800-500 B.C.), Siva had become fully 
established in place of Rudra. Indeed, in the Atharva- 
Veda , n89 Rudra is elevated to a higher position. Many other 
names are given to him, though the bearer of these different 

lias Xaiitiriya Samhita , 4. 5. 1 ; Vajasaneya Samhita , 16. The 
name Siva occurs at the end of the Satarudriya. 

118 » Atharva-Veda, IV. 28. 1 ; VI. 98. 2 ; VII. 87. 1 ; IX. 7. 7 ; 
X. 1. 8 ; XI. 2. 7 ; XI. 2. 4 ; XI. 2. 9 ; XI. 2. 10 ; XI. 2. 28 ; XI. 
6.9; XIII. 4. 4 ; XIII. 4. 28 ; XV. 5. 1-7. 
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names is addressed individually and as a separate God. 
Among the more prominent names are Bhava, Sarva, 
Bhutapati, Pasupati, Mahadeva, Ugra, Isiina, etc. A study 
of these names shows that the double character of Rudra — 
destructive and beneficent — is still maintained. In the 
Satapatha Bmhmana and the Kausitaki Bmhmana , we see 
that the Atharva-Vcda position is still undisturbed and the 
names given to Rudra continue the tradition of his creative 
and destructive characters. 1190 In the Grihya Sutras , however, 
the fearful side of Rudra is stressed {A&valayana Grihya 
Sutra, IV. 9; Pdraskara Grihya Sutra, III. S; III. 15). 

In the Mahabharata. 

There are numerous references to Siva in the Malta- 
bkdrata. The duality of his nature is to be seen in this 
epic as well. He is commonly styled Mahadeva or the 
Great God and Devadeva, the God of Gods, in it. He is 
spoken of as the son of Brahma, sprung from his forehead, 
hence called Lalataprabkava . U9t His abode is the Himavat. 
He is also called Pasupati and is described as rejoicing in the 
company of Uma. 1102 He has three eyes, hence called 
Trinetra . 1193 He has a blue neck, and is therefore called 
Nilakanthd ' 194 , Srikantha 119j and Sitikantha. 1 1 99 He has ten 
arms. 1197 He is clothed in skins, especially in tiger skins. 1198 
His vehicle is the VrishabhaM™ His weapon is the fearful 

1180 Athatm-Veda, VI. 1.3-7; VI. 1. 9. 

Mahabharata, XII. 13705, 13723. According to another 
version, he sprang from Vishnu’s forehead, Ibid., III. 

n ” Ibid., VI. 218 : XIII. 6339. 

Ibid., Ill, 11984, XII. 10357. How he got this third eye 
is detailed in Ibid., III. 6362. For another version of the story 
see Ibid., XII. 13205. 

1184 Ibid., II. 1641 ; XIII. 843, 1154. 

1195 Ibid., XII. 13705. 

U98 Ibid., X. 253. 

1197 Ibid., XIII. 1154. 

1198 Ibid., II. 1643 ; X. 256. 

1189 Ibid., II. 415. 
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Pasupata, with which he killed the daityas in battle . 1200 His 
battle-axe is the Parasu . 1 ' 201 His bow is the Pinaka ; 1203 
hence he is styled Plndkm . 120n His trident is called 
Trisula ; 1204 after which he is called the Sulin. 1Z0r ' His wife 
is called Uma , 1206 who is also called Parvati 1207 and Gauri. 120S 
Kubera is his friend . 1209 Thus, though he has many names 
and shapes, he is not infrequently made the foremost of all the 
divinities. Thus he is made out to be Brahma himself in 
certain places . 1210 He has a thousand names and forms, 
sakasranama and bahurupa, all of which are classified under 
the terrible or the mild . 1211 In the terrible form, he appears 
mostly as Rudra, his Rig-Vedic name ;’ 212 as Hara he is 
spoken as the destroyer of the universe ; 121S he is unborn ; 1214 
he is the maker of the world ; 1215 he absorbs, at the destruction 
of the world, all things created ; 121rt he draws in the whole 
universe at the end of a yuga and swallows up all things ; 1217 
everything owes its origin to him; 121s he is the Mighty 
Ruler of the world and as such is called Isana, the Ruler ; 
Isvara, the Lord ; Mahesvara, the Great Lord ; Visvesvara, 


1200 Ibid., III. 11985 ; VII. 2838 ; XIII. 851. 

1201 Ibid., XIII. 864. 

1202 Ibid.. XIII. 849, 6396. 

1203 Ibid., XIII. 567, 7090. 

1204 Ibid., XIII. 860. 

1205 Ibid., III. 1642. 

1200 Ibid; XII. 12169. 

1207 Ibid; XII. 13220. 

1208 Ibid., X. 258. 

1209 Ibid., II. 417 ; XII. 10362. 

12,0 Ibid., XIII. 7496, 880, 1144 ; XII. 10346 in all of which 
passages he is made the foremost of all ; in XIII. 1043, 590 and 704 
he is made out to be Brahma himself. 

1211 Ibid., XIII. 7504—7510 ; see also VII, 9599. 

1212 Ibid., II. 1642 ; X. 252 ; XII. 10375 ; XII. 10370. 

1213 Ibid., XIII. 1146 ; X. 249 ; XIII. 7497 ; XII. 2791. 

1214 Ibid., X. 253. 

1215 Ibid., III. 1626. 
m# Ibid., IX. 2236. 

1217 Ibid., XIII. 941-943. 

1218 Ibid., VII. 9465. 
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Lord of all ; Sthanu, the Immovable, etc . 1210 He is also 
Kala as destroyer and as such creates all and sweeps away 
everything again and again . 1220 He is the beginning of the 
world and the absorber of the world. 122 ' As Siva and 
Sankara, he is thejmerciful Sarvabhuia swab shall , he, who 
is friendly towards all ; 1222 Saumya vaktradhara , he who 
has a mild countenance ; 1223 Sarvabhutahite. ratal f*, he who 
rejoices over the happiness of all beings. 122 ' Among the heroic 
deeds of Siva, the most prominent, perhaps, are the following : 
the receiving of the heavenly Ganga on his head ; 1225 the 
destruction of Daksha’s sacrifice ; 1220 reducing to ashes 
Kama ; 1227 the killing of Bhaga ; 122S the overthrowing of the 
Asura Andhaka ; 1220 and the burning of the three fortresses, 
Tripura . 1230 Among his famous gifts are the following; — 
the grant of the spear Pasupata to Arjuna ; 1231 the gift of 
a sword to Aswathaman ( Sauptika Parva , Chapter VII) ; the 
grant of eight boons to Krishna and eight more to Jambavati, 
Krishna’s wife ; and the gifts to Upamanyu . 1231 These two 
latter are mentioned in the Anusdsana Parva (Chapter XIV). 

Puranas about Siva and Vishnu. 

In the Mahabharata are also to be found a number of 
Puranas whose object is to favour the worship of Siva in 

1219 Ibid., VII. 2876; VIII. 436 ; X. 252 ; XII. 4498 ; X. 252 ; 
V. 8825 ; XII. 10292 ; III. 7042 ; VII. 9625 ; X. 252 ; XIII. 843. 

1220 Ibid., XIII. 7497, 1161, 1188, 942; XII. 5718, 1175 ; XIII. 
56. 

1221 Ibid., XIII. 918 ; VI. 1278 ; XIII. 53. 

1222 Ibid., VII. 9622 ; VIII. 436. 

1223 Ibid., VIII. 869. 

1224 Ibid., XII. 5739. 

1228 Ibid., VI. 223 ; XIII. 1784 ; XIII. 1856. 

1226 Ibid., X. 786 ; VII. 9545 ; XII. 10272 ; XIX. 12212 ; III. 
1627 ; X. 253 ; XIII. 6468. 

1227 Ibid., XII. 6975-6980. 

1228 Ibid., VII. 9538 ; XIII. 7475. 

1229 Ibid., VII. 2876, 9462 ; XII. 10357 ; XIII. 908. 

1230 Ibid., III. 14569 ; VII. 9555 ; XIII. 7482. 

1221 Ibid., III. 11985 ; VII. 2838 ; XIII. 851. 
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some cases and of Vishnu, in others. This Epic also 
contains enumerations of the thousand names of Siva and 
of Vishnu. Among the Purdnas which favour the religion 
of Siva are the Skanda , the Siva, the Linga and the 
Bhavishya. The Markandeya and the_ Padma Purdnas 
inculcate the belief that Brahma, Vishnu and Siva are only 
one being. This doctrine is found already prominently, 
mentioned in the Harivamsa. This tradition of a common 
origin is seen in the Vishnu Purdna as well, where Siva 
is the God who springs from the forehead of Brahma, who 
separates into male and female. The old Rig- Vedic idea of 
his being the parent of the Rudras, or Maruts , half of 
whom are gentle and brilliant, and the others ferocious and 
black, is also to be traced in this Purdna. 

Siva in the Svetasvatara Upanishad. 

In the Svetasvatara Upanishad , Siva has not yet 
become the name of Rudra, though its frequent use as an 
adjective in connection with the latter indicates that it is in 
course of becoming fixed as the proper name of the highest 
God. In this Upanishad , Rudra’s supremacy is fully main- 
tained, though the bhakti aspect is stressed in the most 
vigorous fashion. 1232 Knowing Siva one is free — we are told 
— from all nooses {Sveta. Upa., 16). When there was 
nothing but darkness, Siva alone existed {Ibid., 18). This 
Upanishad , it is worthy of note, ends with a prayer of two 
verses addressed to Rudra to protect, of which one is 
taken from the Rig- Veda (1. 114. 8). The Supreme Brahman 
is often identified in this Upanishad with Rudra, Siva, 
Isana and Mahesvara. Uma is mentioned in the Kena Upa- 
nishad, but though she is not identified as the wife of 
Rudra, there is the suggestion in it that she had come 
to be so regarded before that Upanishad came into existence. 
In this, as in other Atharva-Veda Upanishads , the Saiva or 


1232 Svetasvatara Upa., 1-20. This Upanishad quotes verses from 
the Satarudriya, the Bhagavad-gita, and the Puruskasukta. The names 
given to Rudra are : Isana, Isa, Siva and Bhagavat. 

84 * 
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Sakta aspect is stressed. In the Surybpanishad, the earliest 
phase of the Sakta school is seen. In the Atharvasiras, 
Rudra becomes the Brahman, while the importance of the 
Bhasma (the sacred ash) is urged as the mode of salvation. 
In the Sarabhopanishad, the superiority of Rudra is indicat- 
ed by explaining how Rudra, incarnating himself as Sarabha, 
destroyed the Man-Lion incarnation of Vishnu. It con- 
cludes by identifying Siva with the Supreme Brahman. The 
Bhasmajabdla Upanishad deals with Bhasma , Rudraksha , the 
worship of the linga, etc., all intended to indicate the great- 
ness of Siva. The Akshamalika Upanishad extols the Japa- 
mala ; the Kdldgni-Rudropanishad speaks of the importance 
of the Bhasma (sacred ash); while the Rudrdkshijdbdla refers 
to the greatness of Pasupati and the virtues attaching to the 
Rudraksha , Bhasma etc. The Brihad Jdbdla and Bhasma 
Jdbdlopanishad likewise deal with the sacred ash and the 
Rudraksha. The Pdsupaiabrahmopanishad makes Pasupati 
(Siva) the Supreme Brahman. Every phase of Vedantic 
thought is sought to be covered by this" Upanishad. In the 
Paippalddopanishad , Brahma is represented as teaching 
Pippalada that Rudra is the Supreme Brahman. In the 
Atharva-Veda Upanishads , the identification of Rudra and 
the description of Siva as the Absolute is complete. 

Siva in the Brihadaranyaka Upanishad. 

In the Brihadaranyaka Upanishad, this Rig- Veda con- 
ception still persists. The Rudras, the progeny of Rudra, 
are called the ten vital breaths [pranas) with the heart as the 
eleventh, which seems opposed to the description of Siva 
as the destroyer of life. The double conception of creator 
and destroyer seems maintained here. 

In the Bhagavad-Gita. 

In the Bhagavad-glta, the supremacy of Siva as the ruler 
of the world is maintained . 1333 Referring to the Rudras, Sri 

“** See K. T. Telang, Bhagavad-glta. in the S.B.E. , VIII. 219, 
347. 
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Krishna identifies himself with Sankara, which would seem 
to stress the aspect of beneficence associated with him . 1234 

Linga worship in the Rig- Veda. 

The worship of Siva is closely associated with the 
linga . l235 The earliest reference to the linga is to be found 
in the Rig- Veda, where the context shows that it refers to a 
kind of worship prevalent not among the Aryans, but among 
their enemies, whom one authority identifies with the 
Dasyus . 1236 The worship of the linga , it has been suggested, 
has been taken to correspond to the worship of the phallus, 
the emblem of the generative power in nature, especially in 
certain religious or solemn usages. Literally the term 
linga means nothing more than a symbol, mark or 
sign. Secondarily, it has come to signify Siva worshipped in 
the form of a phallus. In one passage of the Rig- Veda, 
Indra is requested not to allow those whose god is SiSna to 
disturb the rites of the singers while in another, he is 
spoken of as having acquired the riches of a city after having 
killed those whose god is Sistta . 1 ' 258 Sir Ramakrishna 
Bhandarkar thinks that as we find phallic worshippers being 
denounced by the Aryans in these passages, Aryans must 
be taken to have been averse to such worship. He suggests 
that there is “no trace of this characteristic ( i.e ., the 
worship of the linga or phallus) in the earlier literature, 
so far as we have examined it ”, thereby meaning in the 
Rig- Veda. He also points out that this kind of worship 
should have been “ borrowed ” by the Aryans “from the 


1284 Bhagavad-gita , X. 23. 

1235 Siva has been identified with Avestic Saurva, see Zend- 
Avesta, S.B.E., 4, lii ; Pahlavi Texts , S.B.E., 5, 104. 

li3 * A. A. Macdonell, Sanskrit Literature , 153. 

1237 Rig-Veda, VII. 21. 5. 

1238 Bhandarkar does not quote the exact reference to the 
Rig-Veda for this statement. Professor A. A. Macdonell likewise 
refers to two passages in the Rig- Veda, but does not set down the 
exact references. See Sanskrit Literature, 153. 
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barbarian tribes with whom the Aryans came in contact 
In his view, the learned classes did not adopt it “all 
at once " but only gradually . 1230 Much weight must naturally 
attach to this authoritative suggestion, especially as we find 
that Patanjali does not mention any emblem of Siva as being 
worshipped in his time but only an image ( pmiikriti ). 1240 
But apart from Siva worship being identified in Rig-Vedic 
times with that of the linga or the generative principle in 
nature, there are at least three passages in the Rig- Veda 
which seem to refer to the possible identification of the 
male generative organ with the deity. Thus, in one passage, 
Vishnu is referred to in this manner : “ I offer, Vishnu, 

the oblation placed before thee with the exclamation ‘ Vashat 
be pleased Shipivishta, with my offering,” etc .; 11 ’ 41 then in 
another, we have the following hymn addressed to Vishnu : 
“What is to be proclaimed, Vishnu, of thee, when thou sayest, 
‘ I am Shipivishta ?’ Conceal not from us thy real form, 
although thou hast engaged under a different form in 
battle .” 1242 In a third, the first of these hymns is thus 
repeated: “I offer, Vishnu, the oblation placed before 
thee with the exclamation, ‘ Vashat be pleased, Shipivishta , 
with my offering, ” etc . 1243 The allusion in the second of 
these texts, is to an incident in which Vishnu is said to 
have aided Vasishtha in battle, under an assumed name, and, 
when questioned, to have said, “ I am Shipivishta — a word 
of ambiguous meaning. In the three contexts in which it 
occurs, it has been explained as “ penetrated, or clothed 
with rays of light, Rashmibhiravishta , the radiant, the 
splendid. ” In common use, however, it means a man 
naturally without prepuce, in which sense it may be here 


1239 Vaishnavism, Saivistn and Minor Religious Systems , 114— 115. 
1340 Mahabhdskya, on Panini V. 3. 99. Patanjali probably lived 
in the second half of the 2nd century B.C., and in any case not 
later than the beginning of the Christian era. 
mi Rig. Veda, VII. 6. 10(7). 

1242 Ibid., VII. 6. 11 (6). 

1248 Ibid., VII. 6. 11 (7). 
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interpreted as implying comparison; in like manner as 
a man is so denuded, so is Vishnu, according to his own 
declaration, uncovered by radiance — Tejasa anachchhaditat. 
But this seems, as Wilson remarks , 1244 a refinement and it 
is probably to be understood as usual. The Sabdakalpa- 
druma makes sepha mean purusha sisna, the male genera- 
tive organ . 1248 Modern opinion tends to the view that the 
worship of-the linga is fore-shadowed by Vishnu Skipivishta , 
the Vedic deity Vishnu conceived as Skipivishta . 124 ° Whether 
the evidence warrants our going so far as to affirm this as a 
fact may be doubted to some extent ; but there can be 
no question that the idea of the worship of the generative 
principle in nature was not entirely absent in Vedic belief. 
There is ground for the belief, in fact, that the identification 
of a deity with such worship is also to be seen. But the 
manner in which it came to be fixed on Siva and how the 
linga came to be identified with Siva, and how Vishnu, 
the Vedic deity, came to be dissociated from it, are problems 
still awaiting consideration. 

Linga Worship in the Yajur-Veda and the 
Mahabharata. 

But since we do not see linga worship except 
in its incipient stages in the Rig- Veda and find it in an 
advanced state in the Sukla Yajur-Veda , where it is part 


1244 Wilson, Rig- Veda, on VII. 6. 11 (6) and VII. 6. 11 (7). 

1245 Rajaradhakantadev : Sabdakalpadruma ; Sepha ; purusha 
itSna (male generative organ). See Mahabharata , X. 7. 38 : 

Vikatd kdla lamboskta bruhaschchepanda p'tndakah \ 

Sepha sets ret ah pdtund nantaram Hi n 

Si snah i Sukrdpdte sepha sethe patati Hi sepkak » 

See also Taittiriya Brdhmana, 3. 33. 

Idam prajapate retail sikta maghavat tatsarobhavatte devd 
abruvan medam prajdpate relodushaditi yadubruvan niedam prajapate 
retbdushaditi , etc. 

1848 See Sir John Woodroffe, Skakti'and Shakta (Third Edition, 
1929), note to Chapter IV, by Brij Lai Mukherji, 104. 
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of the Soma sacrifice , 1247 it might, perhaps, be inferred 
that Siva worship and the identification of such worship with 
the linga had become general by then . 1218 In the Malta- 
bharata , we find the worship of the linga referred to in 
many passages. This shows that the linga had, by the 
time of the Epic period, come to be recognized as the emblem 
of Siva. Upamaftyu’s discourse with Krishna shows that this 
identification of Siva with the linga is complete. Upamanyu 
says that Siva and Uma are the real creators of animals, as 
these bear the marks of the two, and not the discus or the 
conch-shell or marks of any other god . 1 849 This episode, in the 
opinion of Bhandarkar, fixes the adoption, in its final stage, 
of the linga as an object of worship by the higher classes. 

In the Post-Virasaiva Period. 

It is quite possible that with the general adoption of the 
linga, the original idea associated with its worship underwent 
a change. In its latest phase, represented by the period of Vira- 
saiva activity, both the development of tfie bkakti doctrine and 
the reaction induced by philosophic ideas, made the linga the 
great object round which a complete system of philosophical 
thought and ritualistic worship came to be evolved. Siva 
possesses in himself a sakti, or power, consisting of the rudi* 
ments of the individual soul and the material world, and 
from this sakti develops the whole world. 


The worship of the linga is held to be recognized in the 
Pravargya. See Satapata Brdhmana , S.B.E., Vol. 44. xlvii. 

1248 The date of the Mohenjo Daro remains in Sindh, in which the 
worship of Siva and the linga appears in their full-blown forms, should, 
from the point of view of the evidence afforded by them, be fixed in 
a period posterior to the Big- Veda, in which Siva (another form of 
Rudra) worship and linga worship are still in their early stages. The 
remains may be said to be post-Rig-Vidic and probably also post- 
Yajur- Vedic, The Yajur-Vlda introduces us not only to a new geo- 
graphical era but also to a new epoch of religious and social life In 
India. 

1248 Mahabharata, Anusasanaparva (Chapter XIV), 
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Evolution of Philosophical Theories. 

It is this view that provides the groundwork, as it were, 
for the development of the opposing philosophical theories 
of Dvaita, Advaita, Visishtadvaita and Dvaitadvaita schools 
of thought within the ambit of the Saiva fold. 

The Pasupata School.- 

Historically, the Saiva Dvaita view was first propounded 
by the Pasupata school, which is mentioned in the MaM- 
bharata . 125 ° It dates from about the second century B.C. 
and is referred to in lithic inscriptions and in literary writ- 
ings dating up to the thirteenth century A.D., text-books 
on the system being in use in the tenth century A.D . 1261 
According to this system, the supreme and individual 
souls are distinct entities, and the Pradhana the constituent 
cause of the material world. In the delivered condition, 
the individual soul shakes off its ignorance and weakness 
and attains boundless knowledge and power of action. 

The Saiva Siddhanta School. 

The Saiva (or Saiva Siddhanta) school which represents 
the early Saiva system known 1252 is also dualistic but differs 
from the Pasupata school in holding that the individual soul 
in the delivered condition becomes Siva himself ; i.e ., attains 
perfect resemblance with God Siva, though he does not 
possess the power of creation. In the Pasupata system, the 
fruit of deliverance is proximity to God, while in the Saiva, 
it is resemblance to Siva, sarupya as distinguished from 
sannpya- 

1200 Mahabharata , Saniiparva, Chapter 349, verse 64. According 
to Bhandarkar “ a certain historical person (Lakular or Nakula) 
was the founder of the main Saiva system which was the same as 
that explained by Madhava as Nakulisa-Pasupata and that three 
other systems arose out of it in later times.” loc. at., 121. 

1861 Bhandarkar, loc. cit., 121, f.n. 2. 

1352 man tras on which the Saiva Siddhanta appears to be 
based are traced to the Taittiriya Ar any aka, X. 43-47, the Mahanara- 
yanlya UpanishadXl : the Vayaviya Samhita refers to it as the Siddhanta 
school. 
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The Spanda and the Pratyabhijna Schools. 

Connected with the Saiva school, but which diverged 
from it somewhat, are the two systems associated with the 
names of Vasugupta (ninth century A.D.) and Abhinava- 
gupta (tenth century A.D.) and known as the Spandnshsfra 
and the Pratyabhijna schools, together familiarly known as 
Kashmir Saivism. Both these schools hold that God is 
independent and creates merely by the force of his will all 
that comes into existence ; neither a prompting .cause like 
Karma , nor a material cause like the Pradhtma is required, 
according to them, for creation. Nor do they admit that 
God himself is the material cause ; much less do they allow 
that Maya generates appearances which are false. God 
makes the world appear in himself, as if it were distinct from, 
himself, though not so really, as houses or even towns 
appear in a mirror, and is as unaffected by it as the mirror 
is by the images reflected in it. The individual soul is thus, 
according to this system, identical withjhe Supreme Soul. 
According to the Spandasiistra school, this identity is not 
perceived by the individual soul on account of its impurity 
(mala). This impurity vanishes by means of intense con- 
templation as the result of which the Highest Being breaks 
in upon the mind of the devotee and absorbs all finite 
thought. When this condition becomes stabilized, the 
individual soul is free and becomes the Supreme Soul. 
According to the P ratyabhi j nasastra, however, the percep- 
tion of the identity comes through recognition. The indivi- 
dual soul fails to recognize, in its present condition, its 
real nature, though in its capacity for knowledge and action, 
it partakes of the nature of God. When it is led to realize 
its nature by its preceptor, it recognizes God in itself. 
These two schools thus actually postulate sameness as 
opposed to absolute non-duality as does the Advaita school. 

The Virasaiva School. 

The Virasaiva school, which is based on the older 
Saiva school and owes its origin to teachers (acharyas) who 
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preceded Basava, 12SR takes a view somewhat different. 
Its technique of belief and metaphysical ideology show a 
course of development which is so entirely different from the 
older school that it should have required time to develop. 
Accordingly while the Acharyas developed a theory based 
on the ancient Saiva school, Basava, who followed them, 
probably a century or more later, popularised it and made 
it the religion of a large number of people inhabiting 
a vast extent of country. The philosophical idea under- 
lying it has been elaborated in different works. Sripati 
briefly describes it as Dvaitadvaitdbkidhdna viseshddvaita 
siddhanta, Dvaitddvaita which connotes a qualified form 
of Advaita. He also styles it, as we have seen, as 
Bhedabhedatmaka viseshddvaita vlrasaiva siddhanta , the 
Vlrasaiva Siddhanta, which is a qualified form of Advaita 
which partakes of the character of Bheddbheda. It will be 
seen, he calls it Dvaitddvaita and Bhedabheda and in both 
cases gives the alternative description that it is a variety 
of Advaita of the qualified type. It has been usual, until 
recently, to describe VIrasaivism as Saiva visishtddvaita , 
Visishtddvaita which makes Siva the Brahman or the Abso- 
lute. From the description given by Sripati, we have to 
reckon it as Bheddbheda or Dvaitddvaita , which is a quali- 
fied variety of Advaita. The former description has been 
largely popularised both by a misapprehension of the true 
character of VIrasaivism and its theory and by a misattri- 
bution of the theory of Srxkantha to VIrasaivism. Bhandar- 
kar’s suggestion that Srikantha’s view “ appears to be 
identical with that of the Vlrasaivas” has also helped to 
increase the effect of the misattribution. Srikantha’s theory, 
as we have seen, is confessedly Saiva visishtddvaita , where- 
as VIrasaivism, is admittedly something very different. 
VIrasaivism as taught by the highest exponents of that 
faith, enunciates the attainment of Siva tattva — the one 


Mss -pjjg p a nchacharyas have been placed in the eleventh century 
A.D., though some of them at least must be considerably older, 
while Basava belongs to the twelfth century A.D. 
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highest Brahman characterized by Sat, Chit and Ananda ; it 
is called Sihctla, because in it exist the Mahat and other 
principles and they eventually resolve in it ; it is the 
support of the whole world, moveable and immoveable ; it 
holds all the powers, all luminaries, all souls ; it is the 
resting place of all worlds and of all possessions ; and it is 
the highest place to be attained by those who seek the 
highest happiness ; and it is therefore styled the One only 
and absolute position — Sthala. The sihala , being the 
essence of Siva, is possessed of Sakti (innate power), which, 
by agitation, becomes divided into Lin gas that a and 
Angasthala. The former is Siva and is the worshipped ; and 
the latter is the individual soul, the worshipper. Similarly, 
sakti divides itself into two parts by its own inherent power, 
one relating itself to Siva and called Kald, and the other 
to the individual soul and called Bhakti , or devotion. 
Sakti leads to action and Bhakti to deliverance. Sakti , 
being with Siva Parabrahman becomes the object of worship 
and b/iakti makes one a worshipper. Sakti exists in the 
linga, which is Siva himself and not a mere symbol of 
Him ; and Bhakti exists in the Anga or the individual 
soul. Bhakti, as it leads away from action and from the 
world, helps the Anga to the attainment of samaras ya with 
Siva. How this is brought about is laid down in many 
Vlrasaiva works of note, which also set down detailed 
descriptions of the conceptions underlying the ideas of 
Lingasthala and Angasthala. The Lingasthala , being 
Siva Parabrahman himself, is divided into the triune 
Bhavalinga, Prdnalinga and Ishtalinga. These represent 
Sat, Chit and Ananda — Existence, Intelligence, and Bliss. 
The first is without any parts (kald) and is perceived by faith ; 
it is not conditioned by space or time and is higher than 
the highest. The second is apprehended by the mind and 
is without parts (kald) ; while the third is possessed of 
parts and is visible to the eye. The three lingas are res- 
pectively the highest principle, the subtle form and the gross 
form. They correspond to the soul, the life and the gross 
fnrm. Characterized by use (prayoga), formulae (mantra), 
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and action ( kriya ), they form what are called Kald, Nada 
and Bindn. Again, each of these three lingas — Bkava , 
Prana and Ishta — is divided into two : the first into 
Mahdlinga and Prasddalinga , the second into Charalinga and 
Sivalinga , and the third into Gurulinga and Acharalinga. 
Six different kinds of sakti operate on* these six and pro- 
duce six different forms. These are : (i) 'Mahalinga, which 
is formed when the Siva essence is operated on by the power 
of intelligence ( chitsakti ) ; its attributes are the absence of 
birth and death, freedom from taint, perfection, unity, 
subtleness, being higher than the highest, incorruptibility, 
unfathomableness, capability of being apprehended by faith 
and love and idealistic form ( chaitanyarupa ). (ii) Prasddalinga 
which is produced when the Siva essence is permeated 
with its highest power ( Parasaktt) the principle called 
Saddkhya is produced; it is light, eternal, indivisible, 
imperceptible to the senses, apprehensible by reason, in- 
destructible, and the rudiment which developes. (iii) Chara- 
linga , which is produced when the Siva essence is oper- 
ated upon by its primeval power (Adisakti) ; it is infinite 
and pervades the internal and external worlds, which is full 
of light, is a Purusha (person), and is higher than Pradhdna 
or Prakriti, and is capable of being contemplated by the 
mind alone, (iv) Sivalinga , which is produced when the 
Siva essence is permeated by the will power ( Icchdsakti ) ; 
it is a finite principle with a sense of egoism, possessed of 
knowledge and power, having a celestial refulgence, with 
one face, and serene, (v) Gurulinga , which is produced 
when the Siva essence is permeated with the knowledge 
( Jndnasakti ) ; it possesses energy, presides over every 
system or science that instructs, is full of light, a boundless 
ocean of joy, and dwells in human intelligence, (vi) Achara- 
linga, which is produced when the Siva essence is influenced 
by the power of action ( Kriydsakti ) ; in the shape of action 
it serves as the support, for the existence of all things ; it is 
conceivable by the mind, and leads to self-renunciation. 
In view of the position assigned to Sakti in this conception 
of the Absolute, VIrasaivism has been sometimes called 
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Sakti visishtadvaita , but such a description would seem to 
be not quite appropriate, tor, the fundamental basis of true 
Visisktadmita is lacking in it. The basic idea underlying 
the VIrasaiva conception is that the original entity becomes 
divided, by reason of its own Sakti , into God and the indi- 
vidual soul, while its six forms represent only six differ- 
ent ways of looking at it. The first is the Infinite by itself ; 
the second is the form in which it is conceived of as creating 
by its highest power ; the third, as distinct from the 
material world ; the fourth, as in its bodily form, the body 
being celestial in character ; the fifth, as knowledge which 
it imparts to mankind ; and the sixth, as guide to the indi- 
vidual soul in its efforts at seeking absolution. It will be 
seen that the relationship stressed as between the Infinite 
and the individual soul is one of a personal character and the 
dvaita aspect of dependence of the individual soul on the 
Infinite is fundamental to the conception as also the essen- 
tial difference between the creator and the created. These 
aspects are even further stressed when we come to realize 
the extreme emphasis that is laid upon Bhakii as the path 
to salvation on the part of the individual soul. Bkakti, 
indeed, is described as natural to the individual soul ; it is 
its characteristic. It is a tendency towards a leaning upon 
God, which is inherent in the individual soul. There are, 
according to the Virasaiva school, three stages in the pro- 
gress of the Bkakti towards God, and corresponding to 
these three stages, there are three divisions in the Anga- 
sthala , the subject of the individual soul. These are 
Yoganga, Bhoganga and Tyaganga — the means of attain- 
ing yoga or union with Siva ; the means of enjoyment with 
Siva ; and the means of self-surrender to Siva, Of each of 
these there are two kinds. Under the first, come 
Aikya and Bar ana. Aikya consists in the partaking of the 
joys of Siva. This is familiarly called Samarasa Bhakii, 
in which the individual soul enjoys bliss together with God. 
In Banana Bkakti , the individual soul sees the Linga or 
God, in himself and in everything else. It is a condition of 
ioy to the individual soul by itself. Under the second, 
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Bhoganga , come Prana and Prasada. Prana consists of self- 
renunciation and the concentration of the entire mind on the 
Linga. Prasada is attained when the individual soul 
resigns completely all its enjoyment to the Linga and thus 
acquires serenity. Under the third, Tyaganga , come 
Mahesvara and Bhakta. Makes vara indicates firm belief in 
the existence of God and the unity of the Linga and the 
maintenance of rigid discipline which has Siva for its 
objective. Bhakta is one who turns away from this 
material world and makes to devotion his sole object of 
life. But in the reverse order, these six stages — Bhakta , 
Mahesa (or Mahesvara), Prasada., Pranalinga , Sarana 
and Aikya of life are called collectively Shatsthala, a name 
by which they are famous in Virasaiva literature. They 
indicate in the order named the progress of the individual 
soul from a turning away from the material world through 
Bhakti , the first step, to Aikya or absolution, the last stage. 
This last stage is termed as Linganga samarasya , which indi- 
cates equality in blissful experience with Siva. This is the high- 
est stage aimed at and its attainment indicates salvation . 1264 
The attainment of this goal, however, does not involve either 
the perfect identity of the individual soul with the Supreme 
Being or the shuffling off of its separateness by the indivi- 
dual soul and thus becoming a simple soul unconscious of 
itself as is propounded by the Advaita school. Vxrasaivism 
thus holds that Siva Parabrahman, by his own sakti, divided 


1254 Samarasya, literally means identity in essence. Cf. Paramam 
samyam upaiti. See Mand. Upa., III. 1. 3. Bhandarkar gives an 
account of Shatsthala in his work quoted above and says it is based 
on an abstract of Mayideva’s Anubhavasara ( l.c \ 136, f.n. 1). The 
doctrine has received the very widest attention from Virasaiva writers, 
several important works being wholly devoted to its elucidation. 
Among these may be mentioned Prabhudiva’s Shatsthala Gnanacharitra 
Vachana Ttka , also called Shatsthala Viveka, which is Mahalingadeva’s 
commentary on Prabhudeva’s work ; Ekottarasthala by the same 
author; Jakkanarya’s Nurondu-sthala ; Mayideva’s Shafsthala Gadya, 
etc. Mayideva wrote about 1430 A.D. and has been famous in later 
Virasaiva literature as Shafsthala Brahmavadi. (For further informa- 
tion, see Mysore Gazetteer , new edition, Vol. I, 328-331.) 
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himself into Linga and Anga, Supreme Being and individual 
soul, and by the influence of other kinds of sakti ^ became 
the creator of the world. His sakti is real ; Mid the rudi- 
ment of creation is in his sakti. It thus differs from 
Visishtadvaita , which, according to Ramanuja, holds that 
there is a real rudiment of the soul and of the material 
world characterising the Supreme Being which afterwards 
developes. Srlkantha, who calls himself a Siva Visishtii- 
dvaitin, and who was not a VIrasaiva by faith, approxi- 
mates to the VIrasaiva philosophical position, though his 
view is not identical with it. Thus, he suggests that Siva 
with his sakti is the material cause of the world ; then, 
again, he holds that the individual soul in mukti is similar 
to the Supreme Soul, i.e., becomes possessed of its attributes ; 
and finally, he agrees that in blissful experience, the 
individual and Supreme souls are equal. 1255 These similari- 
ties in view as between Srlkantha and Virasaivism are not 
to be wondered at when we remember that about the time he 
wrote — circa 1250 A.D. — Virasaivism had reached the zenith 
of its power and popularity. To concede that Srlkantha’ s 
views approximate in some points to the VIrasaiva philoso- 
phical position is not, however, equivalent to admitting that 
he was a VIrasaiva (or Lingayat) by faith or belief. Much 
less was Appayya Dlkshit, who propounded the Siva- 
dvaita view, a VIrasaiva by faith or belief as has been suggest- 
ed. 1286 Thus a rapid review of the different philosophical 


1268 Srlkantha, Brahma-Sutras , II. 2. 38 ; IV. 4. 3 ; IV. 4. 2. 

1286 See Keith, A History of Sanskrit Literature , at page 481, 
■where he says : — “ Srlkantha Sivacharya, who wrote a Saivabhashya 
(Ed., Pandit VI and VII) on the Brahma-Sutras, belonged to the 
VIrasaiva or Lingayat School of Southern India in which BkakH is 
specially inculcated and Appayya Dikshita, the polymath of the 
16th century, was of the same persuasion.” It is needless to state 
that Srlkantha was professedly the inculcator of the Sivavisishta- 
dvaita and not the VIrasaiva school. As for Appayya, he was the 
chief exponent in his time of the Sivadvaita school. In modern 
parlance, Srlkantha and Appayya would be classed as Smarthas 
who, philosophically, taught the Sivavisishtadvaita and Sivadvaita 
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schools which have grown round the name of Siva shows 
that they have, during the course of ages, developed varying 
points of view. While the earlier schools, including the 
Pasupata and the earlier Saiva, were dvaitic in character, the 
later schools represented by the great names of Srikantha, 
Sripati, and Appayya Dlkshita developed theories which 
have been described as Sivavisishtddvaita , Bhedabheda, tmaka 
Viseshadvaita and Sivadvaita. 

Influence of Bhedabheda on the Later 
Upanishads. 

In certain of the later Upanishads , 1257 the tendency to 
stress the abheda aspect in Bhedabheda is seen. Thus, in 
the Tejobindu Upanishad , we have the following character- 
ization which is well worth noting from the point of view 
suggested : — 

Ajakukshau j aganndstihyatmakukshau jagannatvi I 
Sarvatha bheda kalanam dvaitadvaitam navidyate II 
Maya, karyamidUm bhedamastiched brahmabhdvanam i 
Deho ’ ham. iti dukkham eked brahmdhamiti nischayah II 
The suggestion is that the jagat cannot be born in one who 
has no birth. In the womb of the formless atma , there can 
be no world that is evident. Therefore, in dvaitddvaita , the 
idea of bheda is a misnomer, a fault or defect ( Bhedakalanam ). 
Bheda , it is added, is an invention through mdya. That can 
be true if the form of Brahman ( Brahmabhavanct) is true. 
If the undergoing of misery by the body is a fact, then, “ I 
am Brahman ” is also a fact. If there is bondage in the 


views, while Sripati was a Vlrasaiva who taught the Sivadvaitadvaita 
view. The statement of Keith may be traced back to Sir Rama- 
krishna Gopal Bhandarkar who, writing in 1913, said : “ Srlkantha’s 
view appears to be identical with that of the Vlrasaivas,” This, as 
we have seen above, is only correct in a limited sense. 

i25t WQr( j «« | ater >> j s use( j h ere j n a re i a tive sense. The 
remark of Professor Max Muller that ** any attempt to fix their rela- 
tive age (*.*., the age of the different Upanishads ) seems. . . .for the 
present almost hopeless” seems still to hold the ground. Intro- 
duction to the Upanishads , lxix. 
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heart, then only could Brahmachakra cut it. If it is 
doubted, then the truth of Brahman can be immediately 
made to manifest itself. 

The element of reality in Bhedabheda is stressed, 
though as might be expected in a qualified way, in the 
Vardkopanishad (11-12) : — 

Subhechchaadi trayam bhumi bhedabheda yutam smruiam i 
Yathbvadveda buddhedam jagad jdgrati drishyate II 
Advaite s tha iryci may die dvaitecha pra&atnam gate I 
Pasyanti svapnavallbkani turya bhumi suyogatak ft 
Here, we see emphasised the view that the three-fold 
desires bring to experience the Bkeda , the Abheda and 
Bhedabheda conditions in this world ; the world appears in 
the wide-awake state as if it is real ; no sooner does the 
mind fix itself in immovable advaita, the dvaita aspect 
gradually fades off, just as the dtman in the dream states 
becomes one with the Brahman. 

In the Brahmavidybpanishad \ we have a different note 
struck. The doctrine of Dvaitddvaita is there held to be 
acceptable. Thus, we have the following declaration : — 

Pragnalo' ham Pra&dnto' ham Prakdiah Paramehvarah f 

Ekadhd chintyamano' ham dvaitddvaita vilakshanah u 
“I am Pragndta personified, Pra&dnla personified and 
Paramesvara personified. I am capable of meditating on 
everything simultaneously. I am both Dvaita and Advaita 
in indescribable fashion.” 

The Mahopanishad refers to Bhedabheda both impli- 
citly and explicitly. In one place (VI. 62), we have the 
following : — 

Dvaitddvaita samudbkutairjagan nirmana lllayd I 

Paramatmamayi saktiradvaitaiva vijrumbhate II 
Here we have the declaration that jagan nirmana ilia is 
the result of (the principle of) Dvaitddvaita ; this makes it 
appear or rather produces the impression — as if Paramdtma 
and his sakti were different from each other. Paramatma and 
his sakti, appearing as two different things, become the cause 
of the sport of creation. 
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In the A nnapurmpanishad (V. 76-77), we have an 
echo of the same doctrinal declaration of one appearing 
to be two, though the stress is manifestly on the advaita 
aspect. Thus, we have the declaration : — 

Ekah sambhidyate bkrdntyd mayaya na svarupatah i 
Tasmadadvaita evdsti na prapancho na samsrutih n 
We have here the suggestion that ignorance makes us think 
that one appears to split into two through the agency of may a, 
though it does not in reality ; therefore, advaita alone 
prevails ; there is neither the world nor existence (tp talk 
of). Just as akdsa is spoken of as ghatdkdsa and mahdkasa, 
similarly through ignorance Isvara is spoken of as Jiva and 
Isvara (as being two different entities). 

In the Pasu patabrahm bpanishad, we have, as might be 
expected, a firmer adherence to the Dvaitddvaita view. First, 
we have the declaration ( Pasupatabrahmopanishad , 25) : — 
Natat pasyati chidrupam Brahmavastveva pasyati I 
D karma, dharmitva vdrtdcha bhedd satihi bhidyate, ll 
Here, we have it stated that the bhinnarupa of chidrupa is 
not seen by him ; but he sees only the Brahmavastu ; the 
expressions Dharma and Dharmi , even though they surely 
indicate the existence of bheda,^ be come destroyed of their 
meaning. Then, we havexlthe ’'"following' statement 
(Ibid., 26) 

Bhedabhedastatha bhedabkedah sdkshdt paratmanah [ 
Nasti svatmatirekena svayam&vasti sarvadd II 
Here, we are told that Bkeda, Abkeda and Bkeddbkeda are 
the visible forms of the Paramatma ; they do not excel in 
their different eminences ; they always exist of their own 
accord. Then, we have this other declaration (Ibid., 27) 
Brahmaiva vidyate sdkshdd vastuto vastuto apicha \ 
Tathaiva Brahmavigndm kirn grihndti jahdti kirn ll 
We are here told that visibly and otherwise the Brahman 
form only is perceivable to the eye ; if this be so, which of 
these {Bkeda, Abkeda or Bkeddbkeda ) could a Brakma- 
gndni accept or reject. The obvious answer to this 
query is that he can neither abandon the one nor accept 
the others. 

ss * 
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The influence of the BhMabheda theory in later VedSn- 
tic thought is thus seen to be not negligible. It is worthy 
of note that the theory has never been a spent force but has 
again and again been enunciated in a manner which has 
borne testimony to its vitality. 

Here, we may conclude. Sripati’s point of view is one 
that has the merit of correlating popular belief with philo- 
sophic texts, and philosophic texts with a conception of the 
Truth which has had a wide vogue. Sripati finds a basis 
for the Vlrasaiva faith that has not only Vedic and Upani- 
shadic sanction in its favour, but also the authority of com- 
mentators more ancient than himself. He was not a mere 
systematiser of thought, but one who made faith accord 
with reason. His view is one that has found an echo in the 
West as well, and it is one too that can stand the test of a 
further examination at the hands of philosophic thinkers of 
the future, in the East and the West. 


n Om Tat Sat 11 
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15-17 Jyotiradhikaranam 
18-20 Iadnyadhikaranam 
21 Samgnad hikaran am 
22*23 Mamsadhikaranam 
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APPENDIX B. 

Table showing Adhikaranas and Sutras acceding to the four 
principal Bhashyakaras. 
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APPENDIX a 

Table showing the Differences in Adhikaranas and Sutras 
according to four principal Bhashyakaras. 































